पद्मविभूषण महामहोपाध्याय Sto गोपीनाथ 
es कविराज भारतीय विद्या के अन्तर्राष्ट्रीय ख्यातिप्राप्त 
` निष्णात पण्डित और मर्मज्ञ हैं। इन्होंने तप और 


q संहिलष्ट भारतीय संस्कृति केताने-बाने से 
है । इनकी गणना भारतीय ऋषि-परम्परा में 
जाती है। 

ऐसे मनीषी के सम्मान-संवद्ध ना में प्रस्तुत यह 
अभिनन्दन-ग्रन्थ देश-विदेश के विद्वानों तथा विशेषज्ञों 
सुन्दर सहयोग का सुफल है जिसमें भारतीय विद्या 


भारत की गौरवमय परम्परा की कलक मिल जाती 


E जायगा और भारतीय विद्या के प्रेमी विद्वानों 
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साधना द्वारा ज्ञानाज॑न किया है । इनके व्यक्तित्व का 


अनुरागियो के लिए प्रचुर सामग्री संकलित है इस _ 


. विद्वानों द्वारा प्रकाश डाला गया है जिसके आलोक में ` 


p द स है कि इस ग्रन्थ का सावदेशिक स्वागत. 
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वक्‍तव्य 


अखिल भारतीय संस्कृत परिषद्‌, लखनऊ के कार्यक्षेत्र के अन्तर्गत एक महत्त्वपुर्ण स्थान प्राचीन भारतीय 
विद्याओं के मनीषी विद्वानों का सम्मान करना भी है। इसका लक्ष्य नयी पीढ़ी को एमी प्रेरणा प्रदान करना है 
जिससे उसके मन में भारत की सांस्कृतिक श्रेष्ठता के प्रति आस्था जागत हो। इसी उद्देश्य की पुति के लिए 
प्रस्तुत अभिनन्दन-ग्रन्थ प्रकाशित करने का निश्चय किया गया था। इस दिशा में हमारा यह प्रथम प्रयास है। 

महामहोपाध्याय पद्मविभूषण साहित्य-वाचस्पति डॉक्टर गोपीनाथ कविराज भारतीय विद्या के बईश्रत 
विद्वान्‌ तथा मनीषी हैं। आपके पाण्डित्य का सौरभ देश-विदेश की विद्वन्मण्डली में व्याप्त हे और आप कई 
विस्मृतप्राय प्राचीन विद्याओं के अधिकारी विद्वान्‌ माने जाते हैं। आपकी ज्ञानराशि में भारतीय विद्यानिधि के 
कितने ही दुर्लभ तथा अनमोल रत्न सुरक्षित हैं, जिनके प्रकाशन द्वारा भारतीय विद्या के गौरवमय अतीत पर 
अच्छा प्रकाश पड़ता आया है और पड़ता रहेगा। परिषदं को इस बात का गर्व है कि उसने ऐसी विभूति का, 
जो उसके सम्मान्य पारिषद भी हैं, सम्मान कर एक स्वस्थ और गौरवपूर्ण परम्परा का सूत्रपात किया है। साथ ही 
हम पूज्य कविराज जी के भी अत्यधिक कृतज्ञ हैं कि उन्होंने इसका अवसर देकर हमें कृतार्थ किया है। 

अभिनन्दन-ग्रन्थ अपित करने का हमारा निश्चय जितना ही शुभ तथा दृढ़ रहा है उतनी ही हमारी 
सीमाएं तथा साधन सीमित और अल्प रहे हैं। फिर भी अपनी संकल्पशक्ति और सहयोगियों के उन्मक्त, ac 
भावपूर्ण तथा सक्रिय सहयोग के बल पर हमने परिषद्‌ के निश्चय का कार्यान्वयन किया है। इसकी पृष्ठभूमि 
में न जाने कितनी ज्ञात-अज्ञात शुभकामनाएँ न जाने कितने प्रकार से हमें ब प्रदान करती रही हैं। इस प्रयास 
में हमें जो-कुछ भी सफलता मिल सकी है, उसका बहुत बड़ा श्रेय हमारे शुभेच्छुओं और सहयोगियों को प्राप्त 
है और जो कुछ त्रुटियाँ रह गयी है वे हमारी सीमाओं और साधनों की अल्पत। के कारण ही घटित हुई हैं । 

यह अभिनन्दन-ग्रन्थ अपनी योजना के अनुसार बहुत पहले प्रकाशित हो जाना चाहिए था, किन्तु कई 
अपरिहार्य कारणों से विलम्ब होता आया और हम इसके पूर्व इसे प्रकाशित न कर सके | इसका हमें हादिक खेद है। 

सवेप्रथम हम श्री आनन्दमयी मां के कृतज्ञ हैं, जिन्होंने अपना निम्नलिखित आशीर्वाद प्रदाने कर हमें 
प्रोत्साहित किया 


“ये शरीरका तो सदा ही सबके लिए ये ही बात है। हरिकथा ही कथा और सब वृथा व्यथा। 


हाँ राम वहाँ ही आराम। | 
हमारे स्वर्गीय प्रधानमंत्री श्री लालबहाढुर शास्त्री ने भी अपना शुभ सन्देश देकर हमें बल प्रदान किया 


UTI इस ग्रन्थ के समर्पंण-समारोह के अवसर पर उन्होंने स्वयं पधारने की इच्छा व्यक्त की थी। आज दुदैव से | = 


उनका पाथिव शरीर हमारे बीच नहीं है, किन्तु उनका सन्देश उनका प्रतीक बन कर हमारे साथ है। _ 
सुप्रसिद्ध भाषाविद्‌ एवं संस्कृतज्ञ डॉक्टर बाबूराम सक्सेना ने सम्पादक-मण्डल का संयोजकत्व 
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ग्रन्थ के रूप में विद्वज्जन के समक्ष उपस्थित è | परिषद्‌ उनका तथा उनके समस्त सहयोगियों का हृदय से आभार 
> अन्य की तैयारी में हमें परिषद्‌ के संस्थापक पारिषदों डॉक्टर सम्पूर्णानन्द और प्रोफ़ेसर mle ज्र 
ब्रह्मण्य अय्यर से समय-समय पर परामर्शादि के रूप में ऐसी सहायता मिलती रही है, EM बिना इस ग्रन्थ का 
प्रकाशन शायद सम्भव न होता । अतः हम इन महानुभावों के विशेष रूप से कृतज्ञ हैं। 
श्री लक्ष्मीनारायण 'सुघांशु' श्री हनुमानप्रसाद पोहार, श्री वियोगीहरि और श्री मौलिचन्द्र शर्मा के 
सक्रिय सहयोग ने हमारी बाधाओं को दूर करने में उल्लेखनीय सहायता पहुंचायी है। इसके लिए हम उनका 
जितना उपकार मानें, वह कम है। 
` अभिनन्दनगरन्थ के मुद्रण तथा प्रकाशन में हमारे अध्यक्ष डॉक्टर सत्यव्रत सिंह, श्री रघुवर मिट्ठूलाल 
शास्त्री, डॉक्टर भगवतीप्रसाद सिंह, डॉक्टर चण्डिकाप्रसाद शुक्ल और डॉक्टर जगदम्बाप्रसाद सिनहा ने अपना 
बहुमूल्य समय और श्रम लगा कर सामग्री-संकलन, मुद्रण तथा प्रकाशन के कार्य को अग्रसर करने में हमारा हाथ 
बटाया है। श्री नर्मदेशवर चतुर्वेदी, स्वामी रामाश्रम और डॉक्टर रामशंकर भट्टाचार्य ने कई रूपों में अपना सहयोग 
दिया है, जिसे कदापि भुलाया नहीं जा सकता। इसी प्रकार श्रीमती सत्यवती सिनहा, सुश्री शशि शुक्ला तथा सुश्री 
Ls सुषमा सिनहा भी हमारी कृतज्ञता और धन्यवाद की पात्र हैं, जिन्होंने बहुविध सहयोग दिया è । 
x | हिन्दी साहित्य सम्मेलन, प्रयाग के भूतपूर्वे विशेषकार्याधिकारी श्री विद्याभास्कर तथा सहायक मंत्री श्री 
T रामप्रताप त्रिपाठी शास्त्री और सम्मेलन मुदणालय के कार्यकर्ताओं आदि से हमें उल्लेखनीय सहयोग मिला है, जो 
उनके अनुराग और कतंव्यनिष्ठा का परिचायक है। इन सभी सज्जनों के प्रति हम अपना आभार प्रकट करते हैं। 
परिषद्‌ भारत शासन के शिक्षा-मंत्रालय, सतलज कॉटन मिल्स, अमृतसर, ओरियंट पेपर मिल्स, कलकत्ता 
तथा डालमिया चैरिटेब्ल ट्रस्ट, नयी दिल्ली के प्रति विशेष रूप से आभारी है, जिनकी वित्तीय सहायता से इस 
अभिनन्दन-ग्न्थ के प्रकाशन में उल्लेखनीय सुविधा हुई है। 


गोपालचन्द्र सिंह 
मन्त्री 
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बीसवीं सदी (ईसधी) में उत्तर भारत और विशेषकर उत्तर प्रदेश में जिन विद्वानों ने संस्कृत तथा 
भारतीय पुरातत्त्व और संस्कृति के अध्यापन और प्रोत्साहन का कार्य किया, उनमें डॉ० गंगानाथ झा और 
To गोपीनाथ कविराज के नाम प्रमुख हैं। sto झा बहुत समय तक म्योर सेंट्रल कालेज, इलाहाबाद में संस्कृत के 
प्राध्यापक थे, फिर संस्कृत कालेज, बनारस के प्राचार्य हुए और अन्त में प्रायः दस वर्ष तक इलाहाबाद विश्वविद्यालय 
के कुलपति RI कविराज जी के कार्यकाल का सारा समय काशी में ही बीता। संस्कृत कालेज का ग्रन्थागार, 
`. सरस्वती भवन, भारत के प्रमुख ग्रन्थागारों ma कविराज जी उसके ग्रन्यपाल रहे और फिर डां० झा के उत्तरा- 
धिकारी, संस्कृत कालेज के प्राचार्य । दोनों को ही अनुसन्धान-कार्य में विशेष रुचि थी। sto झा प्रकाशन में 
विश्वास करते थे, जबकि कविराज जी प्रकाशन के प्रति उदासोन थे। कविराज जी के सम्पादकत्व में “सरस्वती 
भवन अध्ययन” के नाम से निकली हुई ग्रन्यावली Sto झा के काशी आ जाने के बाद हो प्रारम्भ हुई। Slo झा 
की शिष्य-परम्परा उत्तर भारत में फूलो-फली और चमको। कविराज जी ने साक्षात्‌ विरले ही शिष्य को पढ़ाया 
होगा, किन्तु अपने सत्संग से उन्होंने सहस्नों विद्यार्थियों को प्रेरित किया और सर्वांगीण अध्ययन की ओर रुचि 
दिलायी। Sto झा का विशेष अवधान भारतीय aria पर था। कविराज जी का विशेष अवधान किस विषय पर है, 
यह कहना कठिन है; क्योंकि उनके अध्ययन और शोध में सभी विषय शामिल हैं। कविराज जी परम्परा और विश्वास 
से stero तान्त्रिक हैं। Sto झा परम्परा से धर्मनिष्ठ हिन्दू विचार के थे, किन्तु उन पर आधुनिक विज्ञान और 
पश्चिमी दर्शन का यथेष्ट प्रभाव था। 

प्रस्तुत अभिनन्दन-प्रन्य की योजना बने हुए तीन वर्ष से अधिक समय हो गया। प्रायः सभी लेख दो 
वर्ष पुवं आ गए थे। अनिवार्य का"णों से लेखों के छपने में विलम्ब हुआ। इसके लिए सम्पादक-मंडल की ओर से 
हम लेखकों से क्षमा माँगते हैं। इस ग्रन्थ में समाविष्ट सारी सामग्री को सम्पादित करने में जो परिश्रम हमारे 
सहयोगियों ने किया है, उसके लिए हम हृदय से आभारी हैं। इस ग्रन्थ की त्रुटियों के प्रति भी हम पाठकों से 
क्षमा-याचना करते हैं। विश्वास है कि यह ग्रन्थ पुज्य कविराज जी को स्मृति को अनन्तकाल तक कायम रक्खेगा | 


कुलपति निवास, 
रायपुर बाबूराम सक्सेना 


११ अगस्त, १९६७ संयोजक, सम्पादक-मंडल 
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EDITORIAL PREFACE. 
a | ७ | 

Amongst the names of such of the twentieth century scholars as have rendered any 
meritorious service to the cause of Sanskrit, Indology and Indian Culture, two names stand 
foremost, namely, those of Dr. Ganga Nath Jha and Pandit Gopinath Kaviraj. Dr. Jha 
was for a long time a professor of Sanskrit in the Muir Central College, Allahabad. Sub- 
sequently, he became the Principal of the Benares Sanskrit College and ultimately happened ` 
to occupy the chair of the Vice-Chancellor of Allahabad University, which post he held 
for about ten years. Kaviraj ji, on the other hand, passed the whole of his active life 
without going out of Benares, 

The Benares Sanskrit College Library, known as the ‘Saraswati Bhavana’, is one of 
the prominent libraries of the country. Kaviraj ji was for a long time its librarian and ae 
later on, succceding to Dr. Jha, became the Principal of the Sanskrit College. ह En 

Kaviraj ji and Dr. Jha were both deeply interested in research; but while the former 
believed in publishing the fruits of his researches, the latter was mostly indifferent on that 
account. 'The Series, known as the 'Saraswati Bhavana Studies, which was published 
underthe cditorship of Kaviraj ji, could be started only after Dr. Jha had shifted to 
Benares. 

There wasa long chain of.Dr. Jha’s pupils, which made amark in most parts of 
Northern India. Kaviraj ji, on the other hand, seldom taught anyone in a regular way; | 
but there are thousands of scholars who have by sitting at his feet become all-round 

‘scholars. 

Dr. Jha’s special subject of study was Philosophy; but as almost all the subjects come - 
within the field of Kaviraj ji’s study and research it is difficult to say which one of them ae 
is his special subject of study. Kaviraj ji is traditionally and by conviction a devoui 
‘Tantrika’. Dr. Jha was traditionally and by faith astaunch Hindu; but Modern 
and Western Philosophy too had not left him untouched 2 

It was some three years ago that we planned and started carrying into ef 
scheme concerning the present Felicitation Volume. Almost all the articl 

therein had been received about two years back, but due to certain c 
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ies to the contributors of the said articles. I am personally very much obliged to 
ogles to on i ae. 

co-editors for the pains they have taken in ediung n 
s I would also like to earnestly beseech t 
m sure this Volume will help commemorating 


the material contained in this Com- 
e readers to kindly excuse 
memoration Volume. 
us for our failings and shortcomings- la 
Kaviraj ji for all times to come. 
Hav 
BABURAM SAKSENA 
Convenor 
Board of Editors 


Kulpati Niwas 
Raipur 
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श्रद्वा-स्‌ मन 


प्रधानमत्री-भवन 
दिसम्बर ३, १९६५ 


पंडित गोपीनाथ कविराज देश के संस्कृत के गण्यमान विद्वानों में से हैं। 
संस्कृत साहित्य, धमं ओर तन्त्र का उन्हें असाधारण ज्ञान है । अपना सारा 
जीवन उन्होंने इस देववाणी के विभिन्न शास्त्रों, अंगों और प्रवृत्तियों के 
अध्ययन ओर मनन में लगाया है। 

कविराज गोपीनाथ जी को ज्ञान और साधना का अनूठा समन्वय प्राप्त 
हैं। काशी की प्रसिद्ध शिक्षा-संस्था से उन्होंने केवल इसलिए अवकाश ग्रहण 
कर लिया था ताकि अध्ययन और साधना के लिए उन्हें अधिक-से अधिक _ 
समय मिल सके | È se 

मुझे प्रसन्नता है कि अखिल भारतीय संस्कृत परिषद्‌, लखनऊने कविराज | 
गोपीनाथ जी जैसे ज्ञानी, अध्येता ओर विनम्र विद्वान्‌ के सम्मानार्थ अभिनन्दन- 
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INTERESTING DEVELOPMENTS IN VEDIC RITUALS 
By 
CHINTAHARAN CHAKRAVARTI, CALCUTTA 


Brahmanic rituals, their growth and development, their variations from region to 
region and age to age, form an interesting subject of study, though it does not appear to have 
received due recognition at the hands of scholars. Elsewhere! I have drawn attention to the 
use of Vedic mantras in non-Vedic, especially Tantric rites. In the present note I would bring 


to the notice of scholars a few, among many, curious modifications introduced in a number 
of well-known rituals current from the Vedic age. 


Most of these modifications are 
are found in manuals used by priests for 
noticed in connection with the marri 


prevalent in Bengal for a fairly long time. They 
generations. The most interesting development is 


age ceremony. As the bridegroom was honoured with 
various offerings he was offered a cow in olden times: (Paraskaragrhyasütra, I. 3 .26-30). A cow- 
sacrifice was considered essential in a marriage; on some other 


the honoured guest would either accept the offer or reject i 


free so that it might graze at will. When cow-sacrifice came to be prohibited the practice of 
offering a cow still lingered on. And the cow appears to have been held by a barber who 
might have been in charge of performing the sacrifice, near the site of marriage and formally 
released at the request of the bridegroom. Later on, as at present, the presence of a cow was 
no longer required but only the mantras were uttered (sometimes long after the other 
offerings were made) and the barber who previously reported the presence of the cow with 
the words gaur-gauh (Here is the cow, here is the cow), now recited what was called gaura- 
vacana or verses describing the marriage of Rama and Sità or Hara and Gauri. 

On the occasion of Sraddhas in olden times offerings were made to forefathers through 
selected Brahmanas who represented the former (Katiya Sraddhasitra) . In course of time the 
proper type of qualified Brahmanas became difficult to be secured and provision was made 
for sacred Kusa grass to take the place of Brahmanas. The practice came into vogue in 
Bengal sometime after the 12th century when Aniruddha wrote his Pitrdayità in - which there 
is no reference to Kuga symbols. 

In the few Vedic sacrifices performed in Bengal in connection with the Vrsotsarga 
and Vratapratistha ceremonies the set of priests employed do not fully agree with what is found se 
Prescribed for well-known Vedic rites of the past. Here we have besides the Hotr (actual 
performer) and Brahman (supervisor versed in the Vedic lore), the Sadasya (who kept an 
eye on the observance of the ritualistic rules) and the Tantradharaka or Acarya (holder of 7 
the ritualistic manual, who reminds the Hotr of the order of the different items anc the 


occasions it was optional. And 
t with a request to set the cow 


m. 


a 
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ired to find out a vastly learned 
any body and everybody 
lected for officiating 
d god associated 


ne is not requ 
As a matter of fact, 
neral scholarship is se 
priest and of the four-face 


be uttered on every occasion). But 0 
man to be chosen as a Brahman in these days. 
with or without any scriptural knowledge or 8९ 


asa Brahman. The identity of the names of the 
with the act of creation and in popular belief with fire, is responsible for the usual assignment 


to the priest of the task of lighting the sacrificial fire. The preceptor (or a member of his 
the members of the family of the 


family), who initiates into the Tantra form of worship, 
Yajamana, on whose behalf the sacrifice is performed, usually acts as the sadasya. Ifsucha 
ailable, the family deity is invoked for the job. 
Besides the modifications noted above new elements have been introduced in each of 
. these cases in the form of worship of various deities as well as in other ways. As a matter of 
fact, the Vedic sub-stratum is too much over-laden with extraneous matters and is almost 
relegated to the background. In the course of sacrifice proper worship is offered in the 
Puranic way to the god Agni (Fire) while it is preceded by similar worship of different 


deities on different occasions. 


mantras to 


person is not av 
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THE STATUS OF THE ATHARVAVEDA 
By 
७. V. DEVASTHALI, Poona 


Generally it is supposed that AV. is a Veda of exorcism, magic and such other matters; 
and this idea naturally leads to a sort of disgust or disrespect for it. It is, therefore, necessary 
to go a bit deeper into the matter and try to ascertain the fact in this respect on the basis of a 
close scrutiny of the AV. itself and also of the various references to it, particularly in ancient 
literature. We should also pay attention to the various geographical and other references 
in AV., its language, and the topics dealt with therein in general. It is on the basis of such 
close study that we shall try to form an opinion about this Veda and try, if possible, to throw 
light on the problem of the status of the AV. which is the main subject of this paper. 

Restricting ourselves first to mere verbal usage, we find that expressions like #rayî, 
trayi vidya and traividyà are quite common in Sanskrit literature. These expressions apparently 
scem to imply only three lores (i. e. three Vedas) and persons well-versed in three Vedas—an 
impression that appears to be confirmed by a closer perusal of the various references them- LS: 
selves. Taking up the expression #rayî (by itself), we find that it is conspicuous by its absence 
in the principal Upanisads; and further that in its more ancient references it does not signify 
Three Vedas. The expression irayi vidya, however, has occurred at least ten times in the prin- 
cipal Upanisad—cight times in the Chandogya* and the Brhadaranyaka? which admittedly belong 5. 
to the oldest strata of the Upanisadic literature. The other references are found in the Kaugitaki? 
and the Mahanarayana* Upanisads. Tn all these places trayi vidya is meant to express the three 
Vedas; and the three Vedas doubtless are the RV., the YV. and the SV. The Mundaka® has 
the expression freta in the same sense, though the passage cannot be said to be quite decisive 
owing to the fact that some commentators have alternatively interpreted the expression to 
mean Triad of fires. It is thus quite evident that the expression trayt vidya has been in 
vogue eversince the Upanisadic period, though, of course, we get no expression that would 
signify the four Vedas corresponding to the expression tray? vidya (signifying three Vedas). 

This has led some scholars to conclude that at some period in ancient times only three Vedas 
had been in existence and were recognised as authoritative, while the fourth Veda (the AV.) 
was either altogether non-existent, or if at all it existed, it was not valued on par with the other 
three Vedas. It was considered to be rather too inferior to be mentioned along with them. 
However, inferences based on mere verbal usage may not always be quite correct—correct 
beyond all doubt; and hence the current opinion about the AV. also stands in need of further 
scrutiny and confirmation before it can be actually admitted as correct. ‘This we shall now 


) 
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proceed to do by perusing the references to AV. in ancient Vedic and other literature, and on 


that basis try to arrive at some definite conclusion if possible. 
The RV., the most ancient piece of SK. literature aa a DCN. 
Purusasikta (10-90) which is important from more points of view then a Us g 
how the whole universe, including everything conceivable, has sprung कपडे a eae ` 
Man (The Purusa), this hymn has mentioned the Vedas ako ; and curious y Cu = on ; E 
viz. RK., Yajus and Sama (Vedas) are specifically mentioned therein, while a e fourt n 
the आण is subjected to reticence. Nor is the Atharvaveda iu in the Samhitas 
of the Yajurveda, as also those of the SV. A clear and definite reference. to four Vedas 
including the AV. by their specific names is found first in AV. itself. Sometimes when only 


three Vedas are actually named, more often than not a fourth name also occurs there along 


with them, and there can be no doubt that this fourth name, whatever it may be, is meant to 
refer to the AV. This variety of names we have already seen in one of the preceding chapters; 
and have also seen what they are meant to signify. It may, therefore, be said without much 
fear of being contradicted that of the various Samhitàs none but the AV. contains references to 
AV. direct or indirect. 

Turning our attention next to the Brahmanas (Br.), the next stratum of Vedic literature, 
we find that the Br. of the RV. viz. the Kausitaki and Aitareya contain no reference at all to 
Atharvaveda. The Taitliriya Br. (of the Black YV.) refers to it twice, while it is again curious 
to note that references to it in the Satapatha Br. (of the white YV.) occur all of them in its 
chronologically later portions or Kandas only. Thus, for example, Kanda XI mentions all. 
the various divisions of Vedic literature and adds that each one of these divisions forms, as it 
were, one distinct and separate oblation to the gods. It further states that RV., YV. and SV. 
are, as it were, milk (payas), clarified butter (4jya), and Soma oblations respectively; and adds 
that the AV. forms the fat (medas) oblation while the anusasana, the Vakovakya and other divisions 
all together form the oblation of mead (madhu). The other reference? occurs in Kanda XIII 
Mes d a aden) ps during the ten days one is asked to instruct different 
क 0 ia di passage oe n i p of literature (or Vedas, lores) one after the 
Purana, and SV. are erally: Xuentio d ngiroveda, Sarpavidya, Devajanavidya, Maya, Itihasa, 
(sthavirah), handsome youths (4 T. d ee fr kone holders (grhamedhinah), old men 

a Je (४०४४८८८ yuvanah), beautiful young ladies ($obhana yuvatayah); 
and so on, the last to be mentioned there being apratigrahakah $rotriy a . f 
$ruti, not receiving gifts). ah srotriyah (persons well versed in 

It is doubtful if any conclusion can be drawn from the first of these two references in 


the Sat. Br. But, if ini ० 

RV., YV. and i, along with the second, it gives the impression that trayi (i. € 

AV. and other sections of i ad ee to each other and command respect; while 

For they appear to be i mentioned therein were possibly held in low esteem: 

also because they include among th pena (malsyahanah), fowlers (vayovidyikali) ctc., and 

not recognized as Veda in th 8 them such sections as Itihasa, Purana etc. which are not only 
€ strict sense of the term, but unlike the Veda are, as is well-known, 


hymn known as the 
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meant for all and sundry. ‘This impression is further confirmed by the fact that AV. is said 


to form the fat oblation as distinguished from milk, clarified butler, and Soma oblations that the 
other three Vedas are said to constitute. 


The second reference appears to be more pregnant. For, whereas RV. and SV. appear 
to be associated with asrotriyah grhamedhinah and apratigrahakah srotriyah respectively, the V. 
is associated with Sthavirah (=the aged persons of the societ 


3 y—presumably learned Brahmans) ; 
while AV. in its two component parts is brought into connection with handsome youths 
and beautiful young ladies respectively. The epithet sobhana used specifically with reference 


to these youthful persons (men and women) perhaps suggests that the remaining lores were 
associated with persons who are not sobhana—a description which may well apply to Sarpavidah, 
Lüpakrtah, etc. mentioned there. It is casy to see that these are all of them asobhana, both 
physically as well as culturally. It may thus be said that at the pariplava were present all the 
different strata of the society (which appear to be counted as being ten) and that they were 
each one of them connected respectively with the ten lores. If then it is correct to say that 
society as a whole was at that time divided into ten sections such as are mentioned in the 
passage under discussion, it is evident that the AV. was connected with a stratum comprising 
young folk of either sex (who are particularly described as Sobhana), which perhaps is meant 
to suggest persons who are capable of developing into good house holders etc. or are otherwise 
well cultured, though not well brought up in spiritual lore. 

Another curious fact to be noted about AV. is that, unlike the other three Vedas, this 
Veda is referred to not as one single Veda but as two Vedas being associated with youthful men 
and women respectively. The names given to these two Vedas also are worth noticing. One 
is Atharvanah which is associated with youthful men, while the other is Angirasah which is 
associated with youthful women.!? In the case of the other three Vedas such separate assignment 
to the two sexes is conspicnous by its absence. It is only in the case of AV. that such a division 
and assignment is found; and one naturally is led to ask *why this should be so ?? Perhaps 
the answer to this question lies in the fact that the first three Vedas are connected with sacrifice 
which is to be performed by a couple (dompati) together, a circumstance which makes a 
divisional assignment of the Vedas among men and women impossible. Such, however, is not 
the case with AV. It perhaps was not connected with sacrifice!! (at least not as closely con- 
nected as the other Vedas), and has a subject matter that can well be divided as being suitable 
to man or woman. This can well explain why AV. is divided o}ur two parts and assigned 
in these parts, bearing two different names, to man and woman separately. Now, though 
it may not be quite easy to arrive at any conclusion on the basis of these names (viz. Athar- 
vanah and Argirasah) given to these two parts, it may safely be said that in its original form AV. 
comprised two parts or divisions (sub-divided into parvans) formed on the basis of the subject 
matter or the adhikarin (i. e. those for whom they were meant), conceptually, if not physically. 

Let us now turn to the Gopatha Br. which being a Br. of AV. naturally has a large num- 
ber of references to this Veda under different appellations. Here we shall discuss only a few 
of them and see what information we can gather from them. 


in the Mundaka!? alone, among the older Upanisads. 
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der of the Go. Br cannot fail to observe that the Atharvaveda is 
ader o . Br. E Por 

d under several names. The reference, occurring 1n a passage 
XE 1clear terms that at first from Bhrgu 


f AV. and its seers, tells us ir t 
(from ekarca to dafarca), from whom in their turn sprang up 
imsa). The passage further declares that the maniras 


that are revealed to the Atharvana rsis and the Atharvana arseya have Hie B SE 
y. e it is further stated that from salt water (lavanah apah) sprang up 
eda. I the same passag i ise to ten Angirasa drseya; that the mantras, revealed 
ten Angirasa rsayah, who, m their turn, gave rise | 0 ures i 

to these Angirasa rsis and diigirasa drseyas, are given the nanas RC opt n MUN 
Veda was the name given to mantras revealed to the Atharvanah rsayah and Atharvanah àrsayah, 
who are said to have similarly sprang up from sweet water (svadu ap) sà It may be observed 
that these two kinds of water are described as afanta and santa respectively, which suggests 
a similar division of the subject matter of the Veda with similar designations for the parts in 
view of the subject matter contained in them. 

The reference! in Go. Br. 1-29 is highly important in this connection. There, it is 
stated that Argirasas comprise Agni, Aditya and Aryaman; while Vayu, apah and candramah 
constitute Bhrgus. There, it is further stated that it is these that ultimately cause destruction 
or growth of every thing in the universe, the former being responsible for destruction, the 
latter for growth. This clearly shows that they are ghora and Santa respectively. 

But we need not depend upon mere inference for such a twofold division and also the 
names to be given to the two divisions. For, we actually get a reference where these expressions 
(viz. ghora and Santa) have been directly used together to signify the AV.!5 

Another equally important point to be noted in connection with the references to 4 V. 
is the repeated mention of its importance directly or indirectly. For more than oncel? it has 
been clearly stated that one well-versed in AV. (Bhrgvangirovid) alone can be omniscient 
(sarvavid). In fact, one, not fully conversant with it can have no claim to that title. Elsewhere 
it is stated that one trained by a person versed inthe AV. (Bhrgvangirovid samskrtah) is fit 
and capable to study the other Vedas; but one trained by persons well-versed in the other 
Vedas is not competent to study AV.1” Similar evidently is the import of the statement that 
Ese who Aiit the three Vedas (viz. RV. YV. and SV.) know the earth, the mid-region and 
i S MA Es m in AV. (Bhr.) knows all the three. Similar is the import 
alone has the capacity to m = "i ED dirus VR त्त nO 
endeayour to stress the er i a (iii) ante This repeat 
the importance of the AV. was not as yet eeu PC E impress on our mind the idea that 

Turni edm gnized indisputably on all hands. 

Ing to the Upanisads we find that this Veda is mentioned b da 

y the name Atharvave 
The Muktika?? and the Mahanarayana,” 
are generally accepted as being comparatively later. 
n the Ups. several times.22 But no other name of 
east ancient. At one place in the Chandogya, rk, pajus, 


Even a casual re 
mentioned in it very often, 
pertaining to the genesis 0 
there sprang up ter Atharvanah 
further ten atharvanah (from ekadasa to v 


which also refer to this Veda by this name 
Ap 7 5 T 
I he name Atharvangirasa has occurred i 
this Veda is found in anv of the Ups., at] 
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and saman are conceived as honey-making bees (madhukrtah) and the three Vedas containing 
them are declared to be their flowers. As for A V., however, it has to be noted that it is here 
called a honey-making bee (madhukrt), but its flower is not AV. (as one might naturally expect) 
but it is Jiihasa-purdna. Two more references to atharvangirasah are to be found in the Brhada- 
ranyaka which at two places has, as it were, given us a detailed list of extent literature in all 
its sections and divisions.24 In both these places the name occurs after the first three Vedas; 
and what is more pertinent to note is that the expression Veda is not used with the name of 
this Veda though it is used in the case of the other three Vedas; and further that this name is 
immediately followed by Itihasa, Purana, Vidya and Upanisadah. A consideration of all these 
references leads one to conclude that AV. is more on a par with the Ilihasa-purana than the 
other Vedas, though it may not be quite easy to establish it. At any rate there is no doubt 
that references to AV. in the Ups. are not of the same nature as those to the other three Vedas. 

The reference in the Taittiriya Up. is quite intriguing. There, describing Atman 
(self) in the form of a bird metaphorically, it is stated that RV. and SV. are its two wings; 
TV. is its head; and further that AV. is its tail, support or base (puccham pratistha). ‘This also 
may be interpreted as an attempt to emphasize the importance of AV. like the other passages 
discussed above, when we see that the expression pucchapratistha in this Up. under this very 
metaphor has been used with reference to the Supreme Reality (Brahman).29 

Among the Sraulasütras (SSU.) only two viz. the Sankhayana and the Asvalayana refer 
to this Veda; though the Grhyasütras (GSU) appear to quote verbatim or with a slight variation 
several mantras from it. Moreover, sacraments (Sariskara) which form the main topic of 
these sutras have its root in AV. The Dharmasitras and also Smrtis are found to refer to the AV. 
But in them it is considered to be inferior to the other three Vedas. Manu is found prescribing 
its use against enemies. Ramayana and’ Mahabharata, as is well known, bear a strong impress 
of Bhrgus and Argirasas; and as such it is no wonder if they not only refer to it several times, 
but even eulogize its importance.?? 

Having thus far studied the several references to AV. in SK. literature from the 
Samhitas down to the epics we shall now try to see what inferences can be drawn from them. 
From the fact that references to AV., direct or indirect, are conspicuous by their absence in 
the three Samhitas (RV, TV and SV) and the Brs. of RV. clearly show that either this Veda was 
not in existence at that period (which does not appear to be quite likely) or that (and this 
is more likely) the AV. had not attained a definitely fixed corpus as a Samhita, but existed 
rather in the form of different pieces which at some later date were put together as the fourth 
Veda. This appears to be supported by the fact that while the other three Vedas have only 
one definite name each one of them, this Veda has a bewildering plurality of names. Another 
corroborative evidence for this is found in the fact that the hymns of this Veda have been 
mentioned in AV. itself in two different hymns*? under two different names viz. Angirasah and 
Atharvanah. The Brs. also evince a division or classification of the mantras of AV. into two 
divisions or classes viz. santa and aSanta (which is the same as ghora); while one reference in 
the Sat. Br. would show AV. to be quite different in its nature from the other three Vedas—nay, 
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yor È V. the hand and the 

there would appear (0 exist an inherent contradiction between AV. ae x Sen A 
7 it isr bered that AV. is associated W 

three Vedas on the other, when it 1s remem > ; OR Bats 

Sobhana persons of either sex unlike the other Vedas. Repeated attempts 1 ie 


emphasize the importance of AV. would seem to lend support to the idea that js f was a 

earlier days opposed and not accorded good respect, and hence was not classe n ong wi 

the other Vedas. Rerefences to this Veda in the Ups. are not of much help in this respect, 
) tried to emphasize the importance of 


or at least appears to have EE 

ra Veda in the SSU (but for only र two stray references) is SE 
indeed; and has perhaps to be explained by the fact that AV. has e the concept 9 
Savas? (sacrifice simplified) which seem to have supplanted sacrifice that forms the apt 
subject of the SSU. Non-mention or rather neglect of AV. by SSU would thus appear to 
suggest their utter disrespect for that Veda arising out of this direct andmutual conflict Between 
their subject matter. The GSU on the other hand, have some matter in common with 
this Veda and have as such good regard for it as is shown by the multiplicity of references 
to AV. that wefind inthem. The attitude of the Dh Su, however, is of general disrespect 
only, though the epics and the Puranas hold it in good esteem, naturally because they 
have developed under the influence of the Bhrgus and the Angirasas themselves. In brief, 
therefore, we can now say that AV. originally was lacking in one definite form or corpus; 
that its different parts were separately in vogue as separate Veda works; that these were 
combined into the AV that we now have before us, lending their own name or names to it 
and thus giving rise to the phenomenon of a plurality of names for one Veda; that its subject 
matter being rather antagonistic to that of the SSu, it failed to command respect and 
authenticity in the earlier stages when sacrifice was the ruling idea, though by passage 
of time it not only got authenticity but even came to be counted as the highest and the 
most supreme of all the Vedas. This position, however, it does not appear to have retained 
for a long period; and has remained neglected for several centuries. 

We have so far tried to see the position of AV. from the most ancient days down to 
the epic age noticing that ultimately it had secured high importance in spite of the vicissi- 
tudes through which it had to pass. We have now to see if this Veda can have any impor- 
tance at all to the modern world. For this we shall try to study the various kinds of re- 
ferences that we come across in this Veda and on their basis try to get an idea of its impor- 
tance, if any. 

S aep D AM references in AV., they are comparatively few. i Thus at one 
m aval is the original habitat of fever (takman) and it is suggested 
that it should go back to its place; for it may not find a foreign land pleasant and agrecable. 


There again, a little further Up, it is said that he would go away to his own land viz. Valhikas 


Se os like to on x away to Gandhara, Mijavat, Afga or Magadha by way of gift .?! 
eierences would show that Mijavat i : 
fever. AV. does not contain any othe MM (oo uae been notorious for 


f r important geographical references that will enabl 
tox 1 : 
us to arrive at any very important conclusions. wy 
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The next important reference is to constellations (naksatras) serially beginning with 
the Kritikas.® A reference to the constellations by their names in serial order is found 
in the Tait. Sam. also. But the names occurring in AV. are said to be more modern than 
those in the latter. Moreover, the book itself which contains this reference is chronologi- 
cally later and appears to have been appended to the original kernel at some later date. 
It may not, therefore, be quite safe to draw any conclusion about the whole of AV. on the 
basis of this reference which is not only late but even of the nature of an appendage. 

Let us now turn to references to sacrifices, which are quite numerous. AV. appears 
to have taken for granted that these various sacrifices yield highly covetable results of a 
large variety. Thus, for example, there is a statement about the reward accruing to one 
who properly honours a guest; ‘Offering milk to a guest yields the same result or fruit 
as accrues from a full and large scale performance of the Agnistoma; similarly offering gruel 
(sarpih) yields fruit of a similar performance of the Atiratra; offering honey (madhu) yields 
the fruit of a satrasadya; and offering flesh, that of DvddaSahasatira. From this reference it 
is clear that these yajfias or sattras had become quite well established, so much so that the 
rewards accruing from them were too well-known to require any direct mention. It is 
also clear that these results were sumptuous enough to be quite covetable to all; but at the 
same time it is also evident that people ordinarily had begun to find it very difficult to per- 
form these elaborate sacrifices, and sought for (or were eager to have) some easier means 
of securing the same fruits or acquiring the same results. This, in other words, means that 
the concept of sacrifice has not only been deeply impressed on and rooted into the society 
of those days, but had rather overgrown itself to such an extent that it had gone almost, . 
if not wholly, out of the reach of a major part of the society. Such a conclusion finds full 
corroboration in the promulgation of the concept of savas in AV. which ultimately appear 
to have supplanted the cumbrous sacrifices and sacrificial sessions altogether or at least 
to a very large extent. : 

From the point of view of language, it may be observed that this Veda is partly in 
prose and partly in verse, and further that about a sixth of its bulk is taken over from RV. 
As for the metrical portion it is found that it is not metrically as smooth as the RV. For, 
metrical irregularities found in RV. are comparatively few; while in AV. they have occurred 
quite in large numbers. This is but quite natural when we take into consideration the 
fact that this Veda is more connected with the masses whereas RV. is a Veda prominently of 
the hierarchy. The borrowing of mantras by A V. from RV. also has its peculiar feature. 
For, as a general rule, this Veda has not only introduced variations in readings but has also 
put them in contexts and settings altogether different from the original. The prose ci this 
Veda appears to be on a par with that of the Brs. and covers two entire books in addition 
to portions of other books where it is mixed up with verse. 

Still more important, however, is the vocabulary of this Veda. Take any hymn of 
AV. and you are sure to find therein some words deserving particular attention. AV. 
contains several such words as are not to be traced anywhere else in the whole of the vast 
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ive V. do not contain all of them. i | 
that have derived much benefit from the i. deo de such, i 


however, certain other words that occur 1 È 10. eo 
E i are asamsiktagila, utkusimai, urunda, । urugala, nee ee 4 P S at 
Bhariji, Mahiluka, Valaga, Raghata, Sardi, Sibhra, Sarkota etc. to w E en 
to add a host of words and make the list almost euis Asa ud È 25 IO 
desirable and even necessary t0 compile a systematic dictionary of AV. for, st 


1 i for the study of AV. 
ary is bound to be of immense value 101 es. 
: Consideration of subject matter is perhaps the most important aspect 0 the study of 


this Veda—the three hierarchical Vedas are concerned more with sagace aue prayer and 
contain a very small portion that may be described by the term yatu (0) i i5 he uy 
portion between yajfia and yatu in AV. is just the reverse of that in the È otber Ve las. his 
circumstance is mainly responsible for the general impression that AV. 1s nothing better 
than a Veda of yatu of all sorts, which in its turn has helped to throw the whole Veda into dis- 
repute and disrespect in general, A little careful attention paid to AV. will, however, reveal 
the fact that this Veda is not so worthless and lowly as itis generally supposed to be. It is 
true that a major portion of this Veda is occupied by charms and such other means or re- 
medies for securing various desired objects and for warding off or removal of certain evils 
and calamities. Such portions in RV. are infinitely small; but they have assumed an infi- 
nitely vast proportion in AV., naturally because the AV. is most intimately connected with 
the life and aspirations of the common man. Not that it has no philosophical or sacrificial 
(or religious) portions. But these are mostly later appendages to the original kernel which 
is more concerned with (and hence quite faithfully reflects) the life of the common man. 

From the whole discussion it is now quite clear that AV. has its own importance from 
various points of view. If RV. gives us a glimpse of the life in the hierarchical strata of the 
society, the AV. serves the same purpose with reference to the lower or the common strata 
untouched as yet by the hierarchical thoughts and beliefs. This makes AV. at least as 
important as RV. if not even more 50.06 
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7. तस्म॑ ama ddga ऋचः सामानि जज्ञिरे। 


10. 
11. 


12. 


13. 


छन्दांसि fat तस्माद्यजुस्तस्मादजायत ॥ Rv. 10.90.9 


It must, however, be observed here that this rc is also interpreted so as to refer 


to all the four vedas, though the general concensus of opinion is that this rc refers to 
‘les èlemente des trois Veda’ (Renou, Hymnes Speculatifs du Veda, p. 248 n. 1 1). 


, Read: पय आहुतय वा एता देवानां यद्चः। . . . आज्याहुतयो ह्‌ वा एता देवानां यद्यजूंषि । . . . सोमाहुतयो g वा 


एता देवानां यत्‌ सामानि।. . . मेद आहुतयो वा एता, देवानां यदर्थर्वाद्धिरसः।. . . मध्वाहुतयो वाह वा एता 
देवानां यदनुशासनानि विद्या वाकोवाक्यमितिहासपुराणं गाथा नाराशस्यः। शत० ब्रा०॥ ५.६. ४-८ 


, Read: qaad! राजेत्याह्‌। dew मनुष्या विशः। त इम आसत इति अश्रोत्रिया गुहमेधिन उपसमेता 


भवन्ति। तानुपदिशति ऋचो वेदः सोऽयमिति ऋचां सुक्तं व्याचक्षाण इवानुद्रवेत्‌ । . . . अथ दवोभूते हिती येऽहन। 
, _ ,यमो वैवस्वतो राजेत्याह । तस्य पितरो विज्ञः त इम आसत इति स्थविरा उपसमेता भवन्ति। तानुपदिशति 
यंजंषि वेदः सोऽ्रमिति यजुषामनुवाकं व्याचक्ष।ण इवातुदरवेत्‌ । . . . अथ तृतीयेऽहन्‌। . . . वरुण आदित्यो राजेत्याह | 
तस्य गन्धर्वा विशः त इम आसत इति युवानः शोभना उपसमेता भवन्ति। तानुपदिशति अथर्वाणो वेदः सोऽयमिति 
अयर्वणामेकं पर्व व्याचक्षाण इवानुद्रवेत्‌। „ . . अथ चतुर्थेऽह [।. . . सोमो वेष्णवो राजेत्याह्‌।' तस्याप्सरसो faar: 
ता इमा आसत इति युवतयः शोभना उपसमेता भवर्ति। ता उपदिशति अंगिरसो वेदः सोऽयमित्यंगिरसामेक qd 
व्याचक्षाण इ वानुद्रवेन्‌। . . . अथ पञ्चमेऽहन्‌। . . .अबुंदः काद्रवेयो राजेत्याह। तस्य सर्पा विशस्त इम आसत 
इति सर्पाश्च सर्पविदइचोपसमेताः भवन्ति। तानुपदिशति सर्पविद्या वेदः सोऽयमिति सर्पविद्याया एकं पवे व्याचक्षाण 
इवानुद्रवेत्‌। . . . अथ षष्ठेऽहत्‌ । . . . कुनेरो वैश्रवणो राजेत्याह। तस्य रक्षांसि विज्ञः तानमिार्‍्यासत इति सेलगाः 


` पापकृत उपसमेता भवन्ति। तानुपदिशति देवजनविद्या वेदः सोऽयमिति देवजनविद्याया एकं पवे व्याचक्षाण इवा- 


नद्रवेत । , . . अथ सप्तमेऽहन्‌। . . असितो धान्वो राजेत्याह। तस्यासुरा विज्ञः त इम आसत इति क स 
समेता भवन्ति। तानुपदिशति माया वेदः सोऽयमिति काँचिन्मायां कुर्यात्‌ । . . . अथाष्टमेऽहन्‌ । . . . मत्स्यः सांमदो 
राजेत्याह। तस्योदकेचरा विशः त इम आसत इति मत्स्याइच मत्स्यहनशचोपसभेता भवर्ति। तानुपदिशति pe 
हासो वेदः सोऽयमिति कंचिदितिहासमाचक्षीत 1. .अथ नवमेव्हन I... meat वेपड्यतो राजेत्याह । तस्य वयास 
विशः तानीमानि आसत इति वयांसि च वयोविधिकाइचोपसमेता भवन्ति। तानुपदिशति पुराणं वेदः सोऽयमिति 
किचित्‌ पुराणमाचक्षीत।. . .अथ दशमेऽहन्‌।, . . धर्म zur राजेत्याह्‌। तस्य देवा विशः त इम आसत इति 
श्रोत्रिया अप्रतिग्राहका उपसमेता भवन्ति। तानुपदिशति सामानि वेदः सोऽयमिति सास्नां दशतं ब्रूयात्‌। . . , एतत्‌ 
o Flo ४, २ «३-२४ Ul 
TO to 2m 1 e has noticed these two names in XIX. 22 and 23. 
As a matter of fact AV. has taught various kinds of Sava, which appear to have 
ff i nce of sacrifice. 
dee तमथर्वाणमृषिमम्यश्रायदम्यतपत्‌। तस्मात्‌ AT सतप्तात्‌ दशतया- 
तथवंण aiff aa एकर्चान्‌ . . . दशर्चान्‌ इति। तानथर्वेण ऋषीनम्यभ्रास्यदस्यतपत्‌। तेभ्यः आन्तेस्यस्त- 
तेभ्यः दज्ञतयानाथर्वणानाषयार्निरमिमत्‌ एकादशान्‌. . - विशत्‌ इति। तानथवण ऋषीनाथवंणानाषेयानभ्य- 
श्रायदभ्यतपत्‌। तेभ्यः आ्तेभ्यस्तप्तेभ्यः यास्मन्त्रानपश्यर्‌ स आधवंणवेदोऽभवत्‌ । गोपथ० 1.5 (p.3). 
ता आपः सृष्ट्वा अन्वैक्षत। तासु स्वाँ छायासपइ्यत्‌। तामस्येक्षेमाशस्य स्वय रेतोइरकन्दत्‌ | तदप्सु प्रत्यतिष्ठत्‌ । 


तास्तत्रेवास्यश्नाम्यदभ्यतपत्‌। ताः भान्तास्तप्ताः सार्धसेव रेतसा gaara तासामन्या अन्यतरा अतिलवणा 
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अपेया अस्वाद्व्यः । ता अशान्ता रेतःसमुद्र छुत्वाइतिष्ठन्‌ । अथेतराः पेयाः Ser SS e aa 
qud ताम्यः शानतास्यस्तप्ताभ्यः यरेत आसीत तदभूज्यत | E कील a FTRT उच्यते। 
रेतः समत्र कृत्वाऽतिष्ठत्‌ ताः प्राच्यो दक्षिणाच्यः प्रतीच्य उदीच्यः समद्रवन्त । = 3 एतं धरणं au 
ता भीता अब्रुवन्‌ भगवन्तमेव वयं राजानं वूणीमहे। यच्च वृत्वाऽतिष्ठन्‌ TESI Ted st sen रसोऽ 
se ae ESI domm मृत्युमभ्यश्नाम्यदम्यतपत्‌ । तस्य एतस्य तप्तस्य सव*य द TASA- 
तोऽङ्गरतोऽभवत्‌। तं वा एतमङ्करसं सन्तं अङ्गिरा इत्याचक्षते परोक्षेण 1. z तसङ्झिरिसमूषिमभ्यश्चास्यद- 
रत्‌। साऽङ्गरसऽभिवत्‌ ere ऋषीरि ररमिमत। तान्‌ विशिनोऽङ्भिरस ऋषीनभ्यभ्राम्य 


तस्मात श्रान्तात तप्तात द्वा - 
aoe वन्यः थान्तेम्यस्तप्तस्यो दशतयानाङ्गिरसार्षयान्‌ निरमिमत्‌। षोडशिनोऽष्टादशिनो द्वादशिन एक- 
दस्यतपत्‌। तेभ्यः sc 


चास्तरचास्ततुक्र पञ्चर्चान्‌ षडर्चान्‌ व्हयुचान्‌ सप्तर्चान्‌ इति । ता्नजङ्गिरस ऋषीनाज्चिरसानार्षेयानस्यश्रास्यद- 
स्पतपत । तेभ्यः श्रान्तेम्पस्तप्तेम्यः यान्‌ मन्त्रानपद्यज्ञ्‌ स आङ्गिरसो तेद पवत! गो० ब्रा० I. 3. 7—8 p. 24 
14. Read : ब्रह्मा भृग्व ङ्िरोभियज्ञस्य विरिष्टं शमयति। अग्तिरादित्योध्यम casa: | एते इदं सवे समाप्नु- 
वन्ति। aaa इत्येते भुगवः। एते इदं सर्वं समाप्याययन्ति। गो० Ho I. 2.9 p. 24 
15. cf ‘eq herrea तां पञ्चस्वपद्यत्‌ ऋचि यजुषि साम्नि शान्तेऽथ HU गो० Ao V. 10, p. 68 
16. Read : तस्माद्य एव सर्वबित स्यात्‌ d बरह्माणं कुर्वीत । एष ह वे विद्वान्‌ सर्व विद्‌ ब्रह्मा यद भुग्वङ्गिरोविद्‌ t (site 
ato V. II, p. 69); ऋचां विद्वान्‌ पृथिवीं वेद। सम्प्रति यजूंषि विद्वान्‌ बृहदन्तरिक्षम्‌। दिवं बेद सामगो 
यो विपश्चित सर्वान्‌ लोकान्‌ यद्‌ भुग्वङ्गिरोविद्‌॥ (sito sto V. 25, p. 76); इत्येतद्वे सवं ब्रह्माण्यपितम्‌। 
ada विद्वान यद भग्वङ्गिरोविद्‌ सम्यगधीयानदचरितत्रह्वाचर्योच्यूनातिरिबताङ्गः अप्रमत्तो यज्ञ रक्षति। (To 
ब्रा० VII); ब्रह्मचयेंग चैतस्मात अथर्वाङ्गिरसो ह यो वेद स वेद सर्वमिति ब्राह्मणम । (गो ब्रा० 1.2.9, p. 13) 
17. Read : सर्वमापोमयं भूतं सव भृग्वद्गिरोमयम । अन्तरैते त्रयो वेदा भृशनद्धिरसः श्रिताः इति । अप्‌ इति प्रकृति- 
` रपाम्‌। ऊंकारेण चैतस्माद्‌ व्यासः पुरोवाच। भुग्वाद्धिरोविदा संस्कुतोष्न्यान्‌ वेदानघीयीत। नाग्यत्र संस्कृतो 


v भृग्वड्रिःरसो$धीयीत it (गो० ato 1. 2.9, p. 12 £.) 
S 18. See notes 14 and 16 above. 
: 19. सण्ड० I. 1, 5. 


20. अथवंवेदगतानां . . . उपनिषदाम्‌। मुवित० 1. 
21. आनृष्ट्भं छन्दोऽयर्ववेदः। महाना० 3. 
22. cf. Blo Fo II. 4. 1. 2; ago उप० II. 4. 10; IV. 2. 1; 5- 11; तैत्ति go II. 3- 1; मैत्री० 
VI. 33; प्रश्न” II. 8. 


23. अय पेऽस्पोदञ्चो Tena: ता एवास्योदीच्यो मधु नाड्यः, अथर्वाङ्गिरस एव मधुकृतः इतिहासपुराणं पुष्पम्‌ | 
छा०३० III. 4. 1, 


24. a : p हतात पृथग्धूमा विनिइचरन्ति एवं वा अरे अस्य महतो भूतस्य निःइवसितं यद्‌ ऋग्वेदो 
pe 7 tst erc इतिहासः पुराणं विद्या उपनिषदः इलोकाः सुत्राणि अनुव्याख्यानानि व्याख्यानाति, 
ु es सर्वाणि ag t qo Fo II. 4. 10; also read qo उ० IV. 5.11. 
25, तस्माद्वा एतस्मात्‌ ऽन्तर आत्मा मनोमय: ; 
iiil :।, , .तस्य यज ‘ : पक्षः सामोत्तरः 
पक्ष: आदेश आत्मा अथर्वाङ्गिरसः SR me 


पुच्छ प्रतिष्ठा। do go II. 3.1 
2 6. S ७ a , o “ . . . 
ee 9 II. 5 Where the anandamaya atman is described. 


= 
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The Status of the Atharvareda १३ 


For all these references see Bloomfield, Atharvaveda. 
AV. XIX. 22 and 23 respectively. 


The concept of sava is discussed in some details in a separate chapter. 
cf, ओको अस्य मूजवत ओको अस्य महावृषा:। यावज्जातस्तवमंस्तावानसि बल्िकेषु गोचरः॥ . . . तक्मन्‌ 
मूजवतो गच्छ बह्लिकान्‌ वा परस्तराम्‌। . . . महावृषान्‌ मूजवतो बन्ध्वद्धि परेत्य। प्रेतानि तक्मने ब्रूमो अन्यक्षेत्राणि 
बा इमा ॥ अन्यक्षेत्रे न रमसे वशी सन्‌ मृ -यासि नः॥ अभूदु प्रार्थस्तक्मा स गमिष्यति बह्लिकान्‌॥ 
AFV. V. 22 5, 7-9. 
cf गन्धारिभ्यो मूजवदभ्योऽङ्गेभ्यो मगधेभ्यः। प्रष्यन्‌ जनमिव Fala तक्मानं परिदद्मसि॥ AV V. 22. 14. 
AV. XIX. 7. 

1 4 
८£ स य एवं विद्वान्‌ क्षीरमुपत्तिच्योपहरति। यावदग्निष्टोमेनेष्टवा सुसमुद्धेनावरन्द्वे तावदेनेनावरुन्द्धे। AV. 
1X. 6. 
For metres in AV. see Bloomfield, ibid. p. 41 f. 


This paper is based on one of the series of lectures on the Atharvaveda delivered 
by the author at Poona a few years ago. 
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E A RARE MANUSCRIPT OF THE VARAHA SCHOOL 

ur By 

“Sa C: G. KASHIKAR, VAIDIKA SAMSODHANA MANDALA, Poona. 

da SS of the four recensions of the Krsna 


The Maitrayani Samhita, which belongs to one a I 
Yajurveda, has got two sets of ancillary texts: (i) The Manava and (ii) the Varaha. 


The Manava school is represented by a Srauta! anda Grhya? Sūtra. The Varaha school 
is similarly represented by a Srauta Sütra and a Grhya Sütra. The Grhya Sutra was first 
edited by R. Sama Sastry at Baroda; another edition of the same book was published by 
Raghu Vira in 1932. The Varaha Srauta Sūtra was edited in 1933 by Caland and Raghu Vira. 

In olden days the Maitrayaniyas lived within the region ranging from the Mayüra 
mountain (modern Mulher in the Nasik District of Maharashtra) up to the Gurjar country 
as stated in the commentary on the Caranavyiha. Even at present they appear to have 
settled down there. So far as the Varaha school of that recension is concerned, the follo- 
wers of that school were said to be living round about Nandurbar in Dhulia District of 
Maharashtra. The general impression was that that school had totally disappeared and 
that probably it was merged with the Manava Maitrayanîyas. On a closer observation, 
however, it was found that the school was still living.‘ 

As regards the literature of the Varaha school, the Varaha Grhya Sūtra edition is 
based on a number of manuscripts, but the case of the Varaha Srauta Sūtra is quite different. 
T. here are only two manuscripts of that work at the Oriental Institute, Baroda. A trans- 
| 2 pani CN 1 Ls ee for R. Sama Sastry for being used as a press-copy 
ae Caland and Raghu Vira "RR : de from the expats Srauta Sütra, were recorded. 

E uy original Es E A eir edition on the basis of this transcript; they had not 
hs Ria - à a jut their edition was only tentative. Raghu Vira 
E C ला cceeded in the main, though here and there we had to 
3 r even entirely undeciphered readings. On the whole we claim 

पण 77076 than to present herewith a tentative t i $ 0 है 
the discovery of fresh manuscripts," ext which could certainly be improved by 
ipts.” Fortunately some material is now available which 


. Can help towards the im i 
No 680) ; ca es t printed text. There is another manuscript (Acc. 
a a PN ntal Institute itself. The present author had an oppor- 


could be considerably improved, = study showed that the text as printed in the edition 
x Si of die Vā pe results of this study have already been published." 
ent author Its critical ee Srauta Sütra has been fortunately discovered by 
— value apart, the discovery itself of a third manuscript of 
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A Rare Manuscript of the Varaha School १५ 


that work is indeed a great achievement. The manuscript consists of 212 folios written 


in Devanagari script on country paper. Thereareninelines oneach side ofa folio, and in 
each line there are 38 letters on an average. The colophon reads : 


दके १७७१ आदिवनमासे शुक्लपक्षे तियो ६ मंदवासरे नक्षत्रे पुण्यनक्षत्रे दक्षिणायने हेमंतऋतो ॥ हस्ताक्षर 
सदाशिवात्यज हरी व नारायणेन लिखितं ॥ 


Thus the manuscript is 115 years old. It was written by Hari and Narayana, the two sons 
of Sadashiva, which is evident from two different hand-writings. The hand-writing on 
folios 1-148 is superior to that on the remaining folios. An additional numbering, beginning 
from 1, is found from folio 150 onwards; it runs upto 60. 

The manuscript consists of two works: (i) Varaha Srauta Sütra, and (ii) Varaha 
Parigista. ‘The latter is a supplement mainly to the Srauta Sūtra. The Varaha Srauta 
Sütra which is printed comprises the Sütra-portions of the so-called Praksoma rites, Agni- 
cayana, Vajapeya, Dvàda$aha, Gavamayana, Utsarginam Ayana, Mahavrata, Yupaika- 
dagins, Sautramani, Rajasüya, and Asvamedha. Even here the text is at times broken. 
If a small portion is lost, the scribe has left a little space to denote it (e.g. folio, 29A); if 
a few folios of the manuscript from which he copied were not available, he has mentioned 
the fact. For instance, on folio 50A, after Var SS 1.6.7.38 he says गत पत्र 2. Unfortunately 
the second Baroda manuszript (Acc. No. 680) and the manuscript discovered by the present 
author do not contain any additional portion. In the latter manuscript the Srauta Sütra 
ends on the 99th folio, and the remaining part of the manuscript presents the entire 
Varaha Parisista. There are in all twenty-two Parisistas; they are enumerated at the 
beginning of the Varaha Grhya Sütra. The Varaha Parigista has not been printed so far. 

A casual study of tke newly discovered manuscript shows that the text of that manus- 
cript agrees more with that of the MS. No. 680 rather than with that of No. 11234. A 
comparison with the MS. No. 680 of the new manuscript as regards the orthography shows 
that both the namuscripts have @ instead of 74, and च्य instead of. On the other hand, 
the Baroda manuscript, unlike the new manuscript, reads sometimes रा and sometime a 
instead of v. In the new manuscript the sign of anunasika is similar to that found in the 
Taittiriya recension. In the Baroda manuscript it is like the English letter S with a dot 
inside the upper curve. There is some difference also with regard to the numbering of 
chapters : In the Varaha Srauta Sutra there are three chapters which are subdivided into 
thirteen sections. The paragraphs in each section are numbered SRI In the Baroda 
manuscript the paragraphs in all the sections are numbered serially. The new manuscript 
shows a system similar to that in the printed text. ुँ 

The Baroda manuscript was written in Saka 1601, while the new gmagusextpts as 
already stated, was written in Saka 1771. The text of these two manuscripts is similar A 
a large extent. In both the manuscripts there are a number of lacunas. These are ns y 
identical. There are only two exceptions. In the Baroda MS. three letters ee a 
in one place (folio 196); they are intact in the new MS. (folio 133). A whole folio (129) 
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i i MS. ( i 
A # ento. de of the new MS. is sometimes defective. 
in tha |) 


: be directly copied from the 
. ript does not appear to 5€ È 
The newly dece ue MSS. NS to the same tradition. : हर new Exe लक 
° — A 1 t 
Baroda Ms 2 वला some help in presenting the text of the Vara a Srauta Sütra and 
will ss ER ae form. Let us hope that more manuscripts of this Sutra, parti- 
Parisista in a mor “ 


cularly representing will come to li ome day, so th 

ino a better tradition of the text, will t light S ; ata 
à fully ct tex raha school may become available, 
complete and fully corre y 


h MS has got (in folio 101) the contents (14 lines) lost 
' The new 


t of the works of the Và 
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3. मप्रूरपर्वतच्चेव यावद्गुर्जरदेशतः । 
व्याप्ता वायव्यदेशात्तु मैत्रापणी प्रतिष्ठिता॥ 

4, The following Brahmana families belong to the Varaha school :—Joshi, Mule, Vavde 
Kulkarni, Pathak and Tembhekar. It will be interesting to record here their 
Gotras and Pravaras :—Joshi and Mule belong to the Bharadvaja Gotra with the 
Pravaras, Bharadvaja, Angirasa and Barhaspatya. Vavde belong to the Sankhyayana 
Gotra with the Pravaras Pramoda, Amrta and Indra. Kulkarni belong to the 
Kaufika Gotra with the Pravaras Kausika, Vigvamitra and Aghamar$ana. Pathak 
belong to the Krsnatreya Gotra. Tembhekar belong to the Vasistha Gotra. Joshi 
belong to the Mandavya Gotra with the Pravaras Bhargava, Cyavana, Apnavana, 
Aurva and Jamadagnya. Pathak belong to the Gautama Gotra with the Pravaras 
Gautama, Angirasa and Ayàsya. 

5. JBBRAS Vol. XXVI No. i, pp. 10-20 Bombay 1950; Adyar Library Bulletin Vol. 
XXV, pp. 229-41 Madras 1962. 
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NIRUKTA NOTES XII (Vibhakti) 
By 
M. A. MEHENDALE, Poona 


While enunciating the principles of etymology, Yaska observes : avidyamane samanyé- 
pyaksaravarnasamanyan nirbriyat| na tveva na nirbrityat|na samskaram Gdriyetalvisayavatyo hi vritayo 
bhavanti[yathartham vibhaktih samnamayet| (Nirukta 2.1) “If there be no (such) analogy, one 
should explain them even by the community of a (single) syllable or letter; but one should 
never (give up the attempt at) derivation. One should not attach (too much) importance 
to the grammatical form, for these complex formations (vrtiayah) are (often) subject to excep- 
tions. One should interpret inflected cases according to the meaning” (Sarup). 

Sarup thus interprets Yaska’s word vibhakti to mean case inflection.! Roth (Erlau- 
terungen, p. 16) apparently does the same, for he translates the last line as “Die Beugungen 
löse man auf wie es sich gehórt."? Both these scholars have followed the commentator 
Durga who understands yathariham vibhaktih samnamayet to mean that while interpreting a 
passage one should, if necessary, change the inflected cases of the text as required by the 
context. He says that Yaska himself makes use of this principle and changes case inflections 
while interpreting a Vedic passage in the Nirukta 9.33. Yaska paraphrases nirdaha hrisu 
(loc. pl.) fokair (RV 10.103.12) by nirdahaisīm hrdayani (acc. pl.) Sokair (Read.... 
vibhaktirapi  yathürlhameva sarhnamayed viparinmayet — pürvotlarapadaprakaranawirodhena| kim 
karanam] tàsámapi hi vyatyayo bhavatyeval‘supam sthane supo bhavanti* iti hi vaiyakaranah pathanti] 
daríayisyati cayamapi vibhaktiviparinamam] tad yatha| "hrtsu Sokair hrdayani Sokath’ ityevam adi] 
(Durga). 

One, however, fails to see what a change in case terminations, like hrtsu by Ardayani, 
has to do with the derivation of nouns with which the principles of etymology (nirvacana) 
are concerned. Such changes in case terminations may at times be necessary while inter- 
preting a given passage, but they do not affect the etymology of a word. Rajavade, who 
also interprets vibhakti as case-termination, feels this difficulty. He observes, “The injunc- 
tion is out of place here as it is an interruption between visayavatyo hi vrttayo bhavanti and 
pratlam avattam etc. which illustrates this statement; it is difficult to suggest its location in 
the Nirukta.”4 

The commentary ascribed to Skanda-Mahesvara tries to get over this difficulty by 
treating yathartham vibhaktih samnamayet as an exception to the rule apyaksaravarnasamanyan- 
nirbriyat. They also interpret vibhakti to mean case-inflection. ‘They seem to suggest that 
a given case itself has the power of conveying the meaning of any other case, and therefore 
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१८ 0 : 
ending from the case-ending which actually 


i ired case- 
one need not try to derive the desir etter or a syllable between the two 


similarity of al 

in the text on the basis of some ì fa DI 

PE a 5 (e.g.-as from-su). Thus according to this commen ary Po pro 
case-endimgs (€.5-7 3 


i imo viparinamali|yathartham 

ith the derivation of case-endings. (Read २०७२ ता ge io 

Pn kuryat, na tvaksaravarnasamanyena possem Soa 

karakavifeso rthah| sa faknoti karakasamanyam laksayitum] se Pee nia 

laksandparamparaya samastaya. avakriayasca® tata Quà vibhakiervib i b a ee 
chakyata eva vibhaktiviparinamah kartum, na tu yogyenaksaravarnasamanyena MITTEE 


s B hardly satisfactory. Yaska is laying down the principles to be followed while 


deriving nama from akhyata. He is not concerned about the derivations of case terminations, 
much less about the derivation of one case-ending from another, e.g. loc. pl. from acc. pl., 
etc. This is certainly beside the point. The confusion has come about because the pone 
vibhakti in the Nirukta text has been misunderstood. In this context ıt does not mean ‘case 
termination’, but simply ‘division’, Yaska has already laid down that in difficult cases 
where no clear meaning, similarity is to be seen between the word to be derived and a verb, 
the word should be split up and derived on the basis of similarity of a syllable or a letter. 
The divisions of a word into syllables or letters by themselves may not mean anything. 
They (vibhaktih), therefore, should be interpreted (sarinamayet) according to the sense ( yathra- 
tham) of the word to be derived. A few examples of derivations of this type will make this 
point clear. The word agni is derived in more than one way. (7.14). The various divi- 
sions (vibhaktih) of the word agni are made to yield (sam v/nàmaya) the intended sense ( yathar- 
tham) on the basis of the similarity of aksara or varna. e.g. (1) ag-ni—agra ‘front? ni ‘to 
carry? or (2) =oiiga "limb! --4/ni; (3) a-gni—a ‘not +y/knū ‘to make wet’; (4) a-g-ni = Vi 
‘to 801-1/90 ‘to smear’ or /dah ‘to burn’ +/nî. The word artha has two derivations 
(1.18) : (1) ar-tha =f ‘to move’ + tha suffix; or ar-tha=arana ‘distant’? + a/stha ‘to stand’. 
Similarly the two derivations of naraka have the same divisions, but they are differently 
interpreted (1.11): (1) na-ra-ka=ni ‘downwards’ vf ‘to go’ +ka suffix; (2) na ‘not 
+ Vram ‘to delight’ -+ka ‘small’ (alpa). Sakha (1.4) is either (1) sa-kha = Ví ‘to lie’ +kha 
‘atmosphere’ or (2) fromy/ sak ‘to be able’ (with aspiration unexplained). These instances, 


and there FU 2200 morc of this type in the Nirukta, exemplify the twin principles af)- 
aksaravarnasamanyan nirbruyat and yatharthari vibhaktih samnamayet. 
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4. His B.O.R.I. edition of the Nirukta, p. 298. For examples of vibhaktü 
cf. p. XXIV and Index XV, p.627. Also cf. his Marathi edition p. 76 and pp. I: 
14. On p. 76 Rajavade observes that changing of case-terminations has no thing 
to do with etymology 
5. This commentary gives one more instance where (Nirukta 6.1) a nominative is 
optionally interpreted as ablative. L5 
Is this a misprint for avikrtayas. 
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THE BRAHMANA LITERATURE 
By 
VipyA Niwas Misra, GORAKHPUR 


VAK LEGENDS IN 


s figures in the Vedic mythology. The legends 
e Samhitas or in the Brahmanas, but, never- 
be denied, in as much as the concept of 
Looking into the sources of the Vak 


1.1. Vak is one of the most mysteriou 
pertaining to Vak are not numerous, either in th 
theless, the importance of these legends could not 
Vak is one of the basic concepts of the Indian thought. 
legends, we find that three hymns in the RK Samhita, 1.164, x.125 and X.71 have laid 


down the foundation of the Brahmanic annotations. In the hymn 1.164, Vak has been 
referred as having its peak in the Brahma,’ from vàk emanate the oceans, the space breathes 
through Vak, the imperishable ‘aksara’ oozes out of Vak and it enlivens the universe? and 
Vak is the white one, ‘Gauri’ which creates the cosmic waters and which gradually extended 
into a thousandfold imperishable. The gist of the Vak Sükta (X.125) is that Vak is the first 
amongst the requisites of a Sacrifice,* Vak is the creator of the Heaven, has its cradle in the 
waters and Vik is the vital force which stretches the bow of Rudra. The queer thing 
about this hymn is that its Ri. (the seer) is Vak itself, said to be the daughter of Ambhrna. 
1.2. The name Ambhrna has been derived by Mayrhofer from *ambhi +Bhrnah’ =a 
vessel to hold water or Soma juice." Its second meaning is ‘great, powerful. The reading 
in $. B. is Ambhni and the order of the sages is fixed as Aditya, Vak Ambhini, Naidhruvi 
Kasyapa, Silpa Kasyapa etc. The equation of Vak with soma and with the vessel holding 
Soma was quite a natural sequence of the symbolic importance of the ritual of the pressing 
aa The name Ambhrna or Ambhina seems to be as much a mystical as Bhrgu and 
giras, equated with Soma and Agni respectively by Pandita Girdhar Sharma Chaturvedi.” 
e dt Som ‘rn mor) at vi 
and this is in consonance with Ue, sara at aoe Se he process of the first crea आओ 
word ambhrna occurs in the R P ERA pi Vak with Prajapati or the Creator. The 
हन Rgveda as an epithet of pisaci and undoubtedly means ‘the 
powerful’. So th i Va D 
€ conception of Vak as gathered from the Vak h i i ial 
ymn is that of the primordia 


moving force and it is f i i 

Woe a roy docile beata de cae tote Cope ni 
vedah) and the Tantric discipline equated the Para Vak 
noted that the conception of the serp ॥ 
Vak as the stirring vital energy. 


e Supreme being (yasya nisvasitant 
with the supreme being. It is to be 
ent energy (the Kundalini) is a further extension of 


1.3. In the hymn X ५ y 
| e hymn 2५.71 (ascribed to acaspati or Brhaspati) the importance of Vak 
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has been credited to yajãa™ and the mystical nature of Vak as the source of inspiration has 
been beautifully described. The other important references to Vak are in the IX mandala, 
wherein Soma has been described as the husband of Vak;!! besides scattered references in the 
x mandala, wherein Vak is deemed a means of victory,!? the glory of Vik has permeated the 
Universe in a thousand ways, and the Gandharvas are said to have placed Vak in the 
cosmic womb.!? Equating Vak with Sarasvati, we get three different aspects of Vak, Ida 
or Ila, Saraswati and Mahi. Mahi has been synonymized by Bharati elsewhere,” the functions 
of each being respectively to foster Rta (cosmic dynamic order), Satya (Truth) and the 
brhat (the expansion or the largeness), as aptly interpreted by Aurobindo. I would suggest 
that these three aspects refer to the triad, the Heaven (Dyaus), the space (Antariksa) and the 
Earth (Prthvi). The equation of Bharati with Mahi is very apt, because Agni has been des- 
cribed as bhirata repeatedly in the Bràhmanas® and Vik has been equated repeatedly with 
Agni. Vik has also been equated with Dyaus, Antariksa and Prihvi. The identification of 
Vak with Sarasvati (a river Goddess) does not present any difficulty when we find a consistent 
emphasis on the aquatic aspect of Vak; Vak seems to be an abstract representation of the 
acquatic element (the seed of the cosmos) as observed by Bosch in his admirable work “The 
Golden Germ’.24 To summarize, Vik had already been established as a driving force in the 
sacrificial act, subsequently a driving force in the human existence and finally a driving 
force in the cosmogony in the Rgveda and leaving aside a few references, the term Vak 
does not refer so much to the actual activity of speech as to the power underlying that acti- 
vity. It has, therefore, a triple aspect in consonance with the threefold categorization of 
the Gods of the Universe. l 

2. Keeping this background in view, we propose to analyse tle Vak legends in 
the Brahmanas. The largest number of such legends pertain to the energy aspect of Vak 
and these could be grouped under three main categories, 

(i) the cosmogonic legends; 

(ii) the legends connecting Vak with Soma; ; 

(iii) The legends connecting Vak with the perpetual deva-asura struggle. The legends 
pertaining to Vak as the human activity of speech or language or organ of speech, though 
smaller in number, are none the less important from a sociological point of view.. First we 
take up the cosmogonic legends. | : 

2.1. Most of the cosmogonic Vak legends start with Prajapati’s desire to create; in 
some Vak is the first or second progeny?? and in others his wife.2® The process of creation 
according to these legends starts either with gods or with libations with different types of 
incantations and metres. In Jai. B. Vak it is said to be the first thing in existence. Wak 
intended to perform a sacrifice and poured which ultimately turned into twelve months and 


increased the number thirty which transformed into days from which the year cycle was born ` 


and it became the first Yajia.*” In Ai. B. legend Prajapati created the three worlds, the earth, 
the space and the Heaven, these three in succession gave birth to Agni, Vayu and Aditya (Fire, 
Wind and Sun respectively), which in turn created Rk, Yajus and Sama, these three created 
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२२ Vidya Niwas Misra 
which finally became to be represented 
The Ka. B. legend makes Vak as the 
Soma as the first offspring, after having 
Vik entered into Prajapati.2® Another legend in Jai. B., the Walters have 
been described as the wives of the gods and having conceived from them bore LE different 
types of Sama, viz. Rathantara, Brhat, Vairüpa, Vairdja, Sambara, Raivata and Aindra.8° Vak has 
been described as the supreme Brahma and is to be addressed as the emperor and the Vedas 
and other branches of learning are said to have been born as attendants of Vak." In another 
legend Vak has been called the starting day and subsequently the starting point in the time 
cycle and also the initiator of the sacrificial activity, and as such is the seat of every manifesta- 
tion. In another Prajapati-Vak legend in Jai. B., Prajapati created Vak, Vak in turn created 
the cow and for the maintenance of this cow he created the eight Vasus, eleven Rudras and 
twelve Ádiiyas.33 Each of these groups kept the cow for a year and with her help multiplied 
into the manifold manifestations of cosmos. The gradual process of creation of the earth 
from the aquatic Vak and of the space from the earth and of the heaven from the space is 
the theme of another legend in Jai. B.?* 
9.1.1. In all these legends Vak is the manifestation of the latent creative power. 
The terms Rk, Yajus and Sama do not connotate the three Samhitas, in fact they refer to the 
three types of revelations, earthly, intermediary and heavenly (this order can be reversed 
if we, instead of aiming at the elevation of the individual soul through the power of Vak, 
intend to reach the gradual transformation of Vak into the physical, gross, concrete and 
sensory act of speech, a parallel to the situation of Pasyanti, Madhyama and Vaikhari, three 
layers of the Para Vak in the Agama literature). In a way they are the lower differentiated 
layers of the unified abstraction called Vak (corresponding to logos). It has to be clearly 
borne in mind that this aquatic aspect of Vak is essentially an image of nebulous, unfathom- 
able, dormant urge of life. The two extreme ends in this threefold layering, the earth 
da iow è ee came io be symbolised by the mother of serpents 
bor of Dya) on gle (Sarparajnit = Kadri=Prihivi,3 and Suparni =Dyaus, Sama =Sauparna and 
2.2. This gave incentive to the concept of duality extended to the sphere of Vak 
so that the Agni-Soma are the male-female elements weld into one for th f creation 
as rightly observed by Bosch. The legend ine Vak wi ere Bee 3 TA P: 
MR o beemissedindiv egends connecting ak with Soma-Agni and Yajna are 
AA Vedie period 7 : Si छ One thing is certain, Soma had already become by 
Most of the Vak-Soma Eon s CARE concrete intoxicant or stimulant material. 
jealously guarded by Gandharvas. Vak asked ae that Soma was inaccessible and was 
hesitant, as they could not aford to live witho th > i barter for Soma. The Gods were 
through entering into the fire,38 In another i. er. = Vik found out a way of coming back 
stole it away. Vik transformed itself into a iR ayatri brought the Soma, but Visvavasu 
purport of all these legends seems to be that Ei cow and Soma was bartered.?? The 
९ exhileration of Soma is sought through Vak 


the three Vyahrtis, Bhüh, Bhüvah, Svah, 
nstituents A, U, M (of OM).?? 
Vak became pregnant and bore 


out their essence, 
by the three letter co 
consort of Prajapati. 
given birth to Soma, 
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(the power of Mantra), Soma is much more a mental beatitude than a concrete object and 
the Gandharvas described to be amenable to feminine charm or in fact the firy or the male 
aspects of divinity (as well corroborated by its numerous equations with Vayu, Yajita, Agni and 
Sarya).1° The anthropological or historical interpretation may fit in a context, where Soma 
is a physical reality, but in the present context of speculation into the inner significance of 
ritual a more integrated approach is needed. As pointed out by Altizer “the symbol postu- 
lates a religious goal which cannot be reached by the practitional form of myth and ritual 
nor by rational or conceptual thought.” The rich intricacy of a myth, therefore, defeats an 
attempt towards ‘Intellectual formulation’. A close scrutiny of Vak-Soma legends would 
reveal that the Vak referred to here is different from the Vak of the cosmogonic legends. Here, 
it is the female aspect or more precisely the instrumental rather than the ultimate end aspect 
of Vak which is bartered for divine state exhileration. Instead of being summum bonum, 
Vak is the most potent means for excellence to achieve such a state. But still Vak is not the 
activity of speech, atmost it is the power of sacred speech. This would correspond to the 
Ida the contentment (incarnate of Gods) or to the Pasyanti of the Agama tradition. The 
marriage of Soma and Vak has already been referred to in para 1.2 of this paper; Soma is the 
male static aspect and Vak the female dynamic one and the duality is kept intact in the 
merger. 

3.1. The third series of legends pertain to the Deva-Asura struggle. In one of these 
legends, the gods and the demons vied with each other for the inheritance of Prajapati. Gods 
chose Manas, the mental faculty, the demons, Vak (speech); the gods opted for sacrifice, the 
demons for Vak (the revealed speech); gods got the heaven and the demons, the earth. But, 
then, the gods could not do without Vak and asked Yajita to cajole Vak into their fold. Yajiia 
tried and failed, the gods goaded him saying ‘such is the way of treating the male by the 
female’. Yajîa tried the second time, Vik nodded but did not come and succeeded in his 
third attempt. The Gods concealed Vak in the sacrificial fire and deprived of Vak, the demons 
fled away uttering a corrupt speech.!? There is another reference to corrupt or obscene speech 
in Tai. B., wherein Indra had to kill the demonic speech (when she interfered in his killing 
of the three-headed demon Vrira) through a prayer to Agni. In another legend, the Gods and 
the demons decided to resolve their struggle through a verbal contest and the mode of contest 
was that the gods would utter some word in the masculine gender to which the demons would 
give a feminine corresponding word. The gods started with words ‘Eka’ (one) and when 
they reached word ‘Pafica’ (five), the Asuras who had kept up the contest drawn till the 
number four were floored as they could not find a feminine corresponding word, so the Gods 
Won.15 

3.2. ak is said to have fled from the Gods and entered the waters; she came back 
only after an assurance by the Gods had been given that the human being would not corrupt 
10.10 In a G. B. legend the gods could only by uttering ‘Omkara’ drive out the demons from 
the City of Indra.47 In all these legends Vak is the act of speech, particularly the sacred language 

of the Vedic ritual, and has been shown to have gained a greater importance and sanctity than 
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Va cen the first amongst the requisites of a 
i i Jier phases. Vak no doubt had been । ; 

DR eens s been equated more with breath (Prana) and Manas 


È t ivinity ha : : : 
sacrifice, but the concep of divinity he Vedic speech itself became identified with the 


: 1 t 

ht) than with speech. Here again deum i | 

me ^ as such lie Asura priests, who had preserved the oral tradition, were approached 
IVIT 


and the mystic meaning of the revealed word was regained by the gods क as The 
Puranic legend of Usanas Kavi (Sukra —the mystic meaning — effulgence 5 do the progeny 
of Bhrgu) is an extended projection of the above idea. This i leads us ds the DU of 
Manas and Vak, Prana and the Vak, Rk and Sama, Indra and Vayu, Agni and Sürya. He a S. B. 
legend Vak has been equated to this world (the Earth), Manas to the space and Prana to the 
heaven; Vakto Rgveda, Manas to Yajurveda, Prana to Samaveda; Vak to mother, Manas to father, 
Prana to the offspring. This is corroborated by a pairing of Prithvi and Agni on the one hand 
and Vak and Sürya on the other in T. B49 The equation of Vak with Rk and of Manas with 
Sama is an oft repeated motif. and so is juxtaposition of Vak and Manas* (the speech and 
the thought). 

4.1. Now we come to the miscellaneous set of legends, where sacrificial vessels and 
dates (tithi) and various types of ritual instructions have been deified by the power of Vak. 
In a S. B. legend the ritual of playing on a stone with a pestle has been justified by a story 
pertaining to Manu and his wife Manavi. Manu had a bull and the Vak, which had the power 
to kill the demons, had entered into the bull, so that the demons could not stand against 
the breath of that bull. They consulted their priests Kilata and Akuli, they advised that 
Manu being a believer in sacrifice would agree to perform a sacrifice with his bull. The 


: demons acting on this advice, got the bull killed, but the real concealed enemy had already 
ti fled into the body of Manavi. The demons persuaded Manu to sacrifice his wife and then 
is Vak entered into the sacrificial vessels, so that whenever a sound is created by striking these 


vessels against one another the demons flew away. The explanation of this legend as well 


A as another legend where the Soma vessel became diefied with the presence of Vayu seems to be 
È l that even the echo of recited incantations and songs had the power to bestow the divine 
Da spirit upon even the material objects in a sacrificial set-up. 

e 4.2. The importance of Vak was further extended into the realm of Agnicayana 


(the Cayana or arrangement of bricks—the symbolic transformation of the sacrificial ritual 
through a process of self-identification and subsequently of self-purification). It may be 
recalled that Vak was described as the first among the Yajitiyas which was desirous of knowing 


herself. T 1 

ia The term Cayana has a double connotation, the material one being ‘to arrange the 
2 ricks? and the symbolic one being ‘to discover oneself 
There are two types of bricks in the 


= and. ‘to place oneself in the sacrifice’. 
ayana’ ritual, Yajusmati and Lokamprná. ‘The former 
i ae of the arrangement and the later form the ae Tt is with the 
to lay down these bricks E ति Kah È 0000) and as such no incantation is required 
of speech and so is different fo 1 jm identified with Asadha (This Vak is not the activity 
latent divine power which is i Eo earlier one identified with Lokamprna, this is, in fact, the 

men sun the beginning of creation). Asadhd is the brick made by the 
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wife of the sacrificer and laid down first in the core of the arrangement after which the 
Hiranmaya Purusa (the golden being) (=Prajapati), Dviyajusa(=the sacrificer) and the Tortoise 
(=the aquatic symbol of the first manifestation of Prajapati =Kasyapa=the Sun) are laid down 
side by side. It is for this reason that this brick symbolizes not only the creative female energy 
of the sacrificer but also of the Universal Being and as such its identification with Vak is fully 
justifiable. It would not be out of place to point out that the shape of the Gayana is that of 
Suparna (the eagle, who brought Soma, and who is identified with the heavenly aspect of Vak) 
so that the threefold manifestation of Vak is inherent in the Cayana as well. 

4.3. The identification of Vak with sacrificial dates and implements may be bypassed, 
as it would not throw any new light on the symbolic purposes of Vak already described. The 
intention of this paper was not to exhaust all the parallel references of Vak in the Brahmana 
literature, but it intended (i) to differentiate the layers of Vak from oneanother and to lay down 
a foundation of further enquiry into the evolution of the Puranic legends pertaining to 
Sarasvati, the goddess of learning in Hindu and Jain pantheons and Prajna, the goddess of 
knowledge in Mahayana Buddhism. The foregoing analysis shows three things, the dualistic 
Vik legends are a part of the overall pattern of the Brahmanic polarization and are in conso- 
nance with the theory of archetype applied to the Great Mother, which envisages the indiffe- 
rentiation of the primordial archetype; the cosmogonic legends lay down the foundation 
of the Sabda-Brahman concept of the grammarians5? and Kasmira Saivas; and the legends 
pertaining to the sacred speech as differentiated from the profane speech are the main source 
of the idea that Sanskrta Vak is the speech of gods and as such the priests should preserve 
the purity of speech. To conclude, it is the Vak which infuses life and colour to objects, 
otherwise there are clods of earth. 
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«A LITERARY EVALUATION OF THE GRTSAMADA-SUKTAS” 
By 
V. G. RAHURKAR, Poona 


From the literary point of view, the compositions of the Grtsamadas would seem to 
possess special interest. As poets, they rank high among the Rgvedic rsis. One of the Grtsa- 
madas asks for ‘sweetness of speech’! as one of the boons from the god Indra. This boon 
seems to have been granted by Indra, for, its effect becomes evident in many of the suktas 
in the second mandala. : 

Quite a few of the hymns of the Grtsamadas can be characterised as ballads. And in 
view of the special relationship in which the Grtsamadas stand to the Vedic Indian national 
war-god, Indra, this fact is quite understandable. The famous Sajaniya sukta is perhaps the 
finest example of a Vedic ballad. It is a sort of a heroic song where Indra’s various exploits 
are glorified. On the strength of the peculiar rhetorical construction of this siikta, it is possible 
to assume that a special mode of reciting it was practised in those days. It would appear 
that the first three quarters and a part of the fourth in each of the stanzas of this hymn were 
recited by the bard himself, while the refrain, sa jandsa indrah was sung in chorus.? The 
fact that the first three quarters and a part of the fourth in each stanza, which were made 
up of relative clauses and which described the principal exploits of the national war-god, 
were every time clinched by an emphatic statement in the form of the refrain, “He, O men, 
is Indra”, must have indeed helped to make the entire ballad very effective. 

As a matter of fact the Grtsamadas show a peculiar fondness for refrains. There 
is, of course, the usual family refrain added at the end of many siiktas, in most cases, arti- 
ficially and by way of an afterthought. Then there is a refrain for all stanzas in a sùkta,* 
or only for some stanzas in a sūkta.” It is interesting to note that most of the hymns with 
refrains for stanzas relate to Indra and possess an obvious ballad-like character. Indeed such 
ballad-like songs which are, as it were, the catalogues of Indra’s exploits constitute a special 
feature of the second mandala. The narration is so graphic in these siktas that one feels as 
if the bardic poet actually recited these siktas with proper gesticulation and emphasis." “ 

Generally speaking, conscious use of rhetorical devices may be regarded as a SEDI 
ficant trait of the poetry of the Grtsamadas. From this point of view, hymns eleventh, 
sixteenth and twenty-first in the second mandala are noteworthy. Au attempt at alliteration 
can be noticed at several places.? A tendency to repeat certan words for effect is also 
evident in many stanzas.8 The Grtsamadas further seem to exhibit a sort of fondness for 
certain words such as Kanikradat, mandasanah etc. 

Sometimes it is found that the first quarter of a stanza in a hymn is connected with 
the last quarter of the preceding stanza through the use of the forms of the same word, such 
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12 parvatali? vajrat and vajrah, rasi 3s 


३० 
fubhrah and gubhram," hari, à 
t reminds one of Damayamaka of the 


as ukthaih and ukthesu, Gal ताठा 
ingh and mandasanal!® etc. such arr T py A 

p ae There is a good illustration of ulyayogità ın II.16.2cd where soma, 

classical alam . de respectively in the bowels, hand and the head of Indra. In 


a and kratu are said to resi i F , NU 
ce 1917 is an epigrammatic proverb meaning, “All that gods regard with favour is 


blessed.” > : ०1. 
The poetry of the Grtsamadas is characterised by choice expressions. Similies 


and metaphors are often appropriate and vivid. The agerpen of the rst E Hindle and 
worship fire, for instance, has been beautifully described in Uu RAED whet e the poet says, 
“At night Agni, they have called thee like milch-kine in ste stalls loving to meet their 
young”. At another place!® the poet describes Agni as ‘prsnyalh pataran , the bird of the 
firmament. Agni is likened to a horse who ‘‘darts his tongue forth, like a harnessed courser 
who shakes his flowing tail among the bushes”. At another place Agni is compared with 
an ox without a herdsman. A life-like and a characteristic description is found at II. 
11.17,2 where he is described as ‘shaking the Soma-drops off the beard’. Rudra is com- 
pared with a wild beast by a poet? Another r$ likens himself with a girl growing old in 
the house of her father and coveting for her good fortune. Agni is compared with a young 
man surrounded by young damsels. The Kapifijala bird is likened by another poet to a 
singer of Sima. The fondness for similes of the Grtsamadas is amply evidenced by II. 
39 4-7 where the four stanzas are packed with no less than twenty-three similes. 

A mention may be made, at this stage, of some of the peculiarities of the literary 
style of the Grtsamadas. Anakoluthona?" seems to be quite frequent in the compositions 
of the Grtsamadas. Similarly participle constructions, that is relative clauses, not connected 
with any principal clause, are not uncommon in the hymns of the Grtsamadas.”® 

In the use of metres, the Grtsamadas show a considerable amount of looseness. 
The fourth sūkta in this mandala, for instance, contains an unusual number of such verses.” 
Similarly I1.19-20 are metrically defective. Lyrics of Nature are quite few in this mandala 
and Usas-siktas which speak of the aesthetic sense of the rsis are also conspicuous by their 
absence in the mandala. l 
È d is interesting to note that the Grtsamadas whose compositions are placed at 
e beginning of what is called the nucleus of the RY and who seem to have played a signi- 


ficant role in the early history of the Vedic Aryans are not referred to with any prominence 
in the post-Vedic literature. 
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II. 12. cf. also II. 13 where ‘Sdsyukthyah’ is repeated at the end of each stanza. 

II. 14.6-7. cf. also “Somasya tà mada indrascakara’ IX. 15.2-9, 11.37.1-3. Itis also seen 
that sometimes the whole stanza is used as a refrain e.g. 11.13.13 and 11.14.12. 
In this connection, attention may be drawn also to the word “adhvaryavo’ used with 
a dramatic effect at the beginning of each stanza of II.14. 

RV I1.12.2;11.6.3. 

RV II.11.14 (repetition of rast), I1.11.4 (repetition of subhram). 

RV II.42.1, 2; 11.3;:15; 17; 30.5. 

II.11.2d and II.11.3a. 

II.11.3d and II.11.4a. 

II.11.6d and II. 11.71. 

II.11.7d and II.11.8a. 

II.11.9d and II.11.10a. 

II.11.13d and II.11.14a 

II.11.14c and II.11.15a. 

fard aqui यदवन्ति देवाः 1 11.23.19. 

11.2.4. 

II.4.4. 

II.4.7. 


. प्र दोधुवच्छमथुष्‌ प्रीणानः। 11 .11 . 7. 


This is how the quarter of the stanza ((II.11. 7) is generally interpreted. Cf. 
Dandekar, ‘vrtraha Indra’. ABORI, XXXI, p. 19. Velankar, (BUF. Sept. 1940, 0.71), 
however, says that the expression is analogous to Smasru dodkunat (X.23.1) and 
Smasru düdhot (X..26.7) and that all the three passages refer to a peculiar characteristic 


movement of the upper lip which caused the mustaches to move and which indicated a 


feeling of pleasure on the part of Indra. In (BUJ, Sept. 1953) 00 fs points 
out that this action of Indra corresponds to the Marathi phrase ‘misivara tava dene’. 
11.33.11. 

II.17.7. 

II.35.4. 

II.43.1. 

CK. Velankar, (‘Hymns to Indra by the Grtsamadas’ BUJ, Sept. गे an m 
on II.11.14). Here the poet means to say that Indra and the Maruts should bes P. 
a house and a friend on him. So we expect rats in b; but underthe influence ९८ an ae 
also as he meant ivam and marutah both as the subject, the poet actually uses rast. ‘A, 


also II. 11.20. 
II.11.4. 
e.g. II.4.1a; 2a; 3b; 5d, 6b, 8b, 9c. 
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RI में ज्योतिविज्ञान की gfi è fare भीर 


ब्रह्माएड का प्रतिपादन 
लेखक 


x sito डॉ० मधुकर cdam सहस्रबुद्धे, संस्कृताध्यापक, 
ज्योतिषशास्त्र वेदों का ही उपाङ्ग कहलाता है, और वेदों को ही आधार मानता है। भारत की किसी भी 
ज्ञान-शाखा की यही मान्यता है कि उसने अपना ज्ञानभाण्डार वेदों से ही प्राप्त किया है। आधुनिक संशोधन प्रायः 
इस धारणा को लेकर नहीं चलता; किन्तु आधुनिक गवेषणाशास्त्र में जिन्होंने पर्याप्त सफलता प्राप्त की हुई है, ऐसे 
कुछ विद्वान्‌ पुरानी भारतीय धारणा का समर्थन बड़ी प्रबलता से कर रहे हैं। | 
“so far as I am concerned, the Rgvedic literature presupposes a long period of deve- 
lopment of civilization in India and represents the final stage in such an evolution." 
Introduction to *Atman in pre-Upanisadic Vedic Literature" by Dr. C. K. 
Raja. P. XIV 
इस भारतीय धारणा का कारण यही जान पडता है कि चराचर स्थूल-सूक्ष्म सृष्टि का तथा संसारका पूरा 
निरीक्षण करके और उसमें मानव के स्थान का विचार करके, मानव को सारे पुरुषार्थों की प्राप्ति हो इसलिए, सव ज्ञान- 
शाखाओं की व्यवस्था वेदों द्वारा बनाई गई, ऐसा भारतीय विद्वानों का तथा महषियों का निश्चय था। 
ज्योतिष एक वेदांगभूत शास्त्र होने से उसका ध्येय भी मानव जीवन का साफल्य यही है, यह बात ना रद- 
पुराण स्पष्ट रूप से कहता है। [तस्माज्जगद्वितायेदं ब्रह्मणा निमितं पुरा। यस्य विज्ञान-मात्रेण धर्मसिद्धिभवेन्नणाम्‌ u] 
अर्थात्‌ ज्योतिष शास्त्र के वेदोत्तरकालीन जो ग्रन्थ हैं, उनमें वैदिक सिद्धान्त का ही अनुसरण पाया जाता है। यह ठीक 
है कि इस लेख में हमें विशेष रूप से वेद-वाङमय का ही विचार कतंव्य है। प्रायः सब वेदानुयायी “मन्त्रत्राह्मणयोवेंद- 
नामवेयम्‌” इस व्याख्या के अनुसार RT ATI, आरण्यक और उपनिषद्‌ इतने वाहुमय-राशि को वेद मानते हैं। 
; fave और ब्रह्माण्ड के विचार से पहले, सृष्टि की उत्पत्ति और गतिविधि के सम्बन्ध में वेदों की धारणा 
हमें देखती होगी। एकमेवाद्वितीय परब्रह्म नाना रूप कैसे हुआ, इस प्रश्‍न का यहां विचार कर्तव्य नहीं है। ऋग्वेद 
es में एकं वा इदं विबभूव सर्वम्‌' यह अवश्य बताया है। परन्तु यह एक का अनेक होना कोई आकस्मिक 
घटना नहीं है, प्रत्युत नियन्त्रित घटना है। वेद में इसलिए सृष्टि को यज्ञमूलक अथवा तपोमूलक बताया है। [ऋ° 
R आ - ३५ अयं यज्ञो भुवनस्य नामि:। १०.१९०. १ ऋतं च सत्यं चाभीद्धात्तपसो$ध्यजायत ।] यही विचार 
प्यासा रूप वैदिको Sie प्या ३ ch हुआ एसा pe में बताया हैं। काल का यह दिव्य स्वरूप अय | 
पर 1 का एक बशिष्ट्य ह, और उसी को “त्रयीमयोध्यं भगवान्‌ कालात्मा कालकृद्‌ विमुः ऐसा 


नागपुर विश्वविद्यालय, नागपुर-१ 
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विश्वनिमिति एक नियन्त्रित शास्त्रीय घटना है, और वह कुछ सनातन नियमों के अनुसार चलती है, 
इस तथ्य को हृदयङ्गम करने के बाद एक और वैदिक तथ्य हमारे सामने आता है, जिसको समझना हमें आवश्यक है। 
“बदेवेह तदमुत्र यदमुत्र तदन्विह” यह्‌ जो कठश्रुति है, उसका शब्दार्थ भी चरितार्थ हो ऐसी कुछ बातें हमें प्राप्त होती हैं। 
पुण्डरीक कमल को (शतपथ ब्र ० ५.४.५.१४ में) नक्षत्र कहा गया है, जो भी चमत्क्ृतिपुणं सुन्दर आकृति पृथ्वी 
पर दिखायी è उसको (afro Ho १.५.२.६) नक्षत्र कहा गया हैं, लाजाओं को भी नक्षत्र कहा गया है (शत० ATO 
१३.२.७.५) | द्युलोक में जो नक्षत्र हैं वे ही पृथ्वी पर पुण्डरीक कमल, सुन्दर आकार तथा लाजाएँ या घान हैं, ऐसा 
यहाँ अभिप्राय है। ब्राह्मण वाङमय में कई जगह ऐसे वर्णन मिलते è जहाँ पार्थिव सृष्टि अथवा मानव सृष्टि और द्युलोक 
अथवा देवलोक, इनमें किसी न किसी प्रकार का सामञ्जस्य अथवा सरूपता दिखलाने का अभिप्राय है। इतना ही 
नहीं, यज्ञादि के अनुष्ठान से मानव-सृष्टि और देव-सृष्टि में परस्पर सम्बन्ध भी स्थापित हो सकता है, ऐसी धारणा है। 
यथा--अग्निदेव पूर्वजन्म में मानव थे। देवों में मैं अग्नि बन जाऊ, जिससे मुझे सब प्रकार का अन्न खाने को मिले 
ऐसी उन्होंने इच्छा की । अपनी इच्छा सफल हो इसलिए उन्होंने अग्नि की तथा कृत्तिका-नक्षत्रान्तर्गंत अम्बा, दुला इत्यादि 
सात ताराओं की उपासना की, जिसके फलस्वरूप वे स्वयं देवरूप बन गए। जो भी मानव यह जान कर इस प्रकार को 
उपासना करता है, वह मानव समाज में प्रचुर अन्न का भोक्ता और देवों में अग्निदेवरूप बन जाता हैँ । [यथा ह वा अग्नि- 
देवानामन्नादः, एवं ह वा एष मनुष्याणां भवति, य एतेन हविषा यजते . . .॥ तैत्तिरीय ब्रा० ३. १.४. १] नक्षत्रेष्टकाओं 
की स्थापना करें, क्योंकि नक्षत्र द्युलोक में प्रकाशरूप हैं। इसलिए उनकी स्थापना करने वाला स्वयं नक्षत्ररूप बनता 
है। नक्षत्र याने पूर्वजन्म में पुण्यकम करने वाले महापुरुष। उनके जैसे पुण्यकर्म करने वाला भी उन्हीं के स्थान को प्राप्त 
करता है। [तैत्ति० Ho ५.४. १] कदाचित्‌ इसी सामञ्जस्य अथवा संगति को मन में रखकर नक्षत्रिय प्रजापति का 
निम्नलिखित वर्णन मिलता है--प्रजापति का शरीर नक्षत्रसमूह ही है। हस्तनक्षत्र है प्रजापति के दो हाथ, और 
चित्रा नक्षत्र है उनका मस्तक। उनका हृदय है स्वाती, और विशाखा è उनकी जाँघें। अनुराधा नक्षत्र प्रजापति के 
पाँव है। इस नक्षत्रिय प्रजापति को त स्वतः जाननेवाला, मानव-समाज व देव-समाज में ख्याति प्राप्त करता है [हस्त 
एव अस्य हस्तः, चित्रा शिरः, निष्ट्या हृदयम्‌, ऊरू विशाखे, प्रतिष्ठा तुराधा:। एष वै नक्षत्रियः प्रजापतिः।- -तैत्ति० ब्रा० 
१.५.२.२] । इन सब कथाओं का तात्पर्य यही जान पड़ता है कि सूष्टि के स्थूल-सूक्ष्म स्तरों में जैसा परस्पर सामञ्जस्य 
है, वैसा ही मानव शरीर में और ब्रह्माण्ड में अथवा विराट्‌ पुरुष में भी सामञ्जस्य अथवा संगति है। यह तो प्रसिद्ध ही 
है कि ब्राह्मण ग्रन्थों में यज्ञ-प्रक्रिया का विशाल प्रपञ्च दिखायी देता है। यज्ञ याने स्थूल-सूक्ष्म सृष्टि का संगतिकरण, 
अर्थात्‌ सृष्टि के विभिन्न स्तरों में संवादित्व स्थापित करना। [यजि देवपूजा-संगतिकरण-दानेषु] भगवान्‌ श्रीकृष्ण ने 
गीता में -- देवान्‌ भावयतानेन ते देवा भावयन्तु वः” ऐसा कह कर इसी यज्ञीय रहस्य का उद्घाटन किया है। अर्थात्‌ 
जिन ब्राह्मण ग्रन्थों में पिण्ड और ब्रह्माण्ड में संवादित्व स्थापित करने की प्रक्रिया विस्तार से वणित है, उनमें ही ज्योतिष 
शास्त्र की दृष्टि से भी पिण्ड-ब्रह्माण्ड का संवादित्व बताने वाले कुछ विचार मिलना स्वाभाविक ही है। यज्ञ का अनुष्ठान 
कब शुरू हो, अगन्याधान कब हो, इत्यादि सूक्ष्म विचार ब्राह्मणग्रन्थो में हैं, और ऐसे विषय में सृक्ष्मकालगणना और उचित 
"ERST की खोज भी आवश्यक मानी गई है। ना 
शतपथब्राह्मण (१.६.३) में कहा गया है कि दर्शपौणमासेष्टि के सम्बन्ध में पौणेमासी एवं अमावास्या के 
दिन निश्चित किए, और चातुर्मास्य याग के लिए ऋतुओं का आरम्भ काल तथा E निर्धारित किए। (भार- 
तीय ज्योतिष शास्त्र, दीक्षितकृत, To ३६) । तैत्तिरीय संहिता [काण्ड ६.५. ३] में कहा हैं, तमृषय ऋतुग्रहैरेव 
अनुप्रजानन्‌. . .संवत्सरस्य प्रज्ञात्यै. . . ।' अर्थात्‌ ऋषियों ने संवत्सर का परिज्ञान ऋतुपात्रों के द्वारा निर्धारित किया। 
आगे यह बताया है कि दो ऋतुपात्र इकट्ठे ही लेता चाहिए, क्योंकि ऋतुदशक दो मास भी एकत्रित ही आते हैं। यज्ञशाला 
5 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


प्राण Sto मधुकर त्र्यंबक सहलबुद्ध 

गीछेही दस 
- र जाय और उत्तर द्वार से प्रतिप्रस्थाता। यदि ऋत्विक्‌ एक FR ME 
के दक्षिण द्वार से अध्वर्यु बाहर ज । इसलिए ऐसा न करें। सूर्य भी इसीलिए छः मास 


तो ऋतुओं में परस्पर गड़बड़ी हो जाएगी | है TRA सूर्य का अयनारम्म, विषुव और ऋतुओं का आरम्भ 
a ï रता हैं। WS os 
तथा छः मास उत्तर में भ्रमण करता Š ï ब्हिटने जैसे क त्य 
E e से स्पष्ट किया जाता था, यह बात साफ दीखती है। ऐसी स्थिति में जब प्रा० व्हिटने जैसे कोई पाश्च 


विद्वान कहते हैं कि पुराने या आधुनिक हिन्दुभों को संक्रमणविन्दु का ज्ञान होना असम्भव है, तब खेद होता है। 
T 1 


: ? चन से तथा 'गताः कला: पञ्चदश प्रतिष्ठा 
ऋग्वेद के सूर्य क्षुगेच्छतु वातमात्मा ( = SA oy आ. en 
देवाइच सर्वे प्रतिदेवतासु' (मुण्डकोपनिषद्‌ ३.२.७) इ T RES rendi 
ब्रह्माण्ड इनका मूलभूत ऐक्य वेदों के लिए कोई नयी बात न E S MERE 
वचतों चित्ताकर्षक होगा। शतपथ में आया है कि यज्ञ ह ज्ञ ए 
pase POR (जाति यज्ञः। तैत्तिरी० ato १.३.१०.१०) 1 फिर आता हे कि संवत्सर 
o, x अर्थात्‌ ये तीनों एक è (संवत्सरो वै यज्ञ: प्रजापति: । शतपथ ११. ‘a १. y^ ) du फिर यह्‌ 
भी आता है कि पुरुष याने संवत्सर | ( पुरुषौ वै संवत्सरः, द्वादश वे मासाः संवत्सरस्य, द्वादश & A :1 शतपथ 
१२.३.२.८) ।. . .इन सबका अर्थ होता है कि संवत्सर, यज्ञ, प्रजापति और SI St सन एक i अब संवत्सर 
पुरुष और पृथ्वीतल पर रहने वाला पुरुष इनकी स्वरूपता केसी बतायी है, TE देखेंगे। ; ". 
वैश्वानर ही संवत्सर है। मानव का शिर ही वैश्वानर है। उसी में सात प्राणों का निवास हे (संवत 
वैद्वानरः। शिरो वै बैश्वानरः. . .शीर्षप्येव तत्‌ सप्त प्राणान्‌ दधाति। शतपथ ९.२.१.६.८ ) दश aa सहस्राणि 
अष्टौ च शतानि संवत्सरस्य मुहुर्ताः।. . . तावन्तः प्राणाः. . . यावन्तः प्राणास्तावन्तो अनाः. . .शतं शतानि पुरुषः 
सभेनाष्यै शता यन्तितं तद्वदन्ति। अहोरात्राभ्यां पुरुषः समेन तावत्कृत्वः प्राणिति चापचानिति। [शतपथ ब्रा० १२ ३. 
२.८] शतपथ में एक जगह और भी ऐसी ही बात कही गयी है (१.८. १.४४) | इसका अर्थ यह है कि संवत्सर के 
मुहुत हँ १०८००; उतने ही प्राण हैं और उतने ही अपान। पुरुष का परिमाण शत को शत से गुणा कर उसमें d सौ 
मिलाए må, इतना होता है; अर्थात्‌ १०० X १०० = १०००० अधिक आठ सौ याने कुल मिला कर १०८०० होते हँ । 
दिन में इतनी बार तथा रात में उतनी ही बार खास-प्रश्वास करने से, उसकी दुगुनी AEA २१६०० बनती है। अर्थात्‌ 
प्राण भी १०८०० और अपान भी १०८०० होते el यही तथ्य सूर्यसिद्धान्त बताता हैं। 


३४ 


quf: प्राणेविनाडी स्यात्‌ तच्छष्ट्या नाडिका स्मृता। 
नाडीषष्ट्या तु नाक्षत्रम्‌ अहोरात्रं प्रकीतितम्‌ ॥। 
(मध्यमा १०-१२ इलोक ) 


अर्थात्‌ छः इवास-प्रश्‍वासो से एक विनाड़ी याने पल बनता है, साठ पलों से एक नाड़ी अर्थात्‌ घटिका, और 
साठ घटिकाओं का एक अहोरात्र होता है। ६० पलों में ३६० इवास-प्रस्वास होते हैं, अर्थात्‌ एक घटिका के इवास-प्रश्वास 
३६०, इनको ६० घटिकाओं से गुणा करने पर एक अहोरात्र में २१६०० श्वास-प्रश्वास बनते हैं। वेदोत्तरकालीन ज्योतिष 
वैदिक ज्योतिष से इस प्रकार मेल रखता है, और मानवशरीर का भी सूक्ष्म निरीक्षण यहाँ देखने को मिलता है। 
प्रजापति को यज्ञ और यज्ञ को आदित्य कहा गया है। अर्थात्‌ प्रजापति आदित्य है। [एष वै प्रत्यक्ष 
ज्ञौ यत्रजापतिः (शतपथ ४.३.४,३) । स यः स यज्ञोऽसौ स आदित्यः (शतपथ १४, १. १.६) ।] शतपथ 
ब्राह्मण के दशम काण्ड में कहा गया है कि प्रजापति ही सुपर्ण भी हैं, और सविता याने सूर्य भी। [प्रजापतिर्वे सुपर्णो 


गुरुत्मान्‌ एष सविता | शतपथ १० , २.७ ,४। गोपथ ब्रा० Tio १.३३ कहता है, 'यज्ञ एव सविता' । | सूर्य को तो ge 
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वेदों सें ज्योतिविज्ञान की दृष्टि से पिण्ड और ब्रह्माण्ड का प्रतिपादन ३५ 


में सारे स्थावरजङ्गम विश्व का आत्मरूप बताया है। [सूर्य आत्मा जगतस्तस्थुषश्च "EO १.११५. १ ]॥ काठक 
संहिता बताती है कि सूर्य और अग्नि का मूल एक ही है--समाने वै योनावास्तां . . . सूर्येश्चाग्निश्च (का० Ho ६.३) 

तैत्ति० ब्राह्मण कहता है कि अग्नि और आदित्य एक ही हैं (असौ वा आदित्यो अग्नि: शुचिः । तैत्ति० ato १. १.६.२) 

अब अग्नि की जो सात ज्वालाएँ हैं, उनके विषय में काठक संहिता पर के ब्राह्मण-प्रवचन में कहा है, “तस्मात्‌ सप्ताचिष 
सप्त समिधः सप्त इमे लोका येषु चरन्ति प्राणा गुहाशया निहिताः सप्त सप्त ॥” अम्निद्वारा ही मानव में सात प्राणों 
का संचालन होता है, यह वात यहाँ आई हुई है और इसी को मुण्डकोपनिषद्‌ (२. १.८) में दुहराया गया $— सप्त 
प्राणाः प्रभवन्ति तस्मात्‌. . . प्राणा गुहाशया निहिताः सप्त सप्त” । पृथ्वीस्थ सूर्य द्वारा-अर्थात्‌ अग्नि के द्वारा-- मानव में 
प्राणों का संचार होता है, वैसा ही द्युलोकस्थित सूर्यद्वारा ब्रह्माण्ड में ग्रहों का संचार होता है [Sto कंलण्ड द्वारा संपादित 
काठक ब्राह्मण के त्रुटित अंश] | भाष्यकार माधव के अनुसार ऋग्वेद के अमी ये सप्त WAT: (ऋ० १. १०५.९) 
इस मन्त्र में सूर्य की सात रहिमयों का उल्लेख है। तैत्तिरीय आरण्यक १. ९ . ४ में इन्हीं सात ररिमयों के नाम दिए गए हैं। 
ये सात रश्मियां ही सात ग्रह हैं जो स्वर्गलोक में हैं। [ये नाकस्य अधिरोचने दिवि देवास आसते (ऋ० १.१९.६) | 
शतपथ ब्राह्मण का कथन है कि ग्रहों की उत्पत्ति सूर्य से हुई। [शतपथ ato ६.१.२.४] ऋग्वेद के मन्त्र (१०. 
१७७.३) पर प्रवचन करते हुए जैमिनीय उपनिषद्‌ ब्राह्मण ने 'गोपा' शब्द का अर्थ प्राणा: ऐसा ही किया है। ये 
प्राण याने रश्मियाँ हैं (अमी च रश्मयः) ऐसा भी कहा है; और ऐसे प्राणों को धारण करके जीवात्मा भुवनों में संचार 
करती है [जैमि० उप० ब्राह्मण ७. ३७--केलण्ड द्वारा संपादित] | शतपथ ब्राह्मण के सप्तम काण्ड में प्राणों को 
'देव' कहा है (प्राणा वै देवाः। शतपथ ७.५. १.२१) । इसी ब्राह्मण में दशम काण्ड के पञ्चम अध्याय में qå- 
मण्डलस्थित अर्चिपुरुष को प्राण कहा है, जो सब प्राणियों को उज्जीवित करता है। उसी स्थल पर ऐसा भी वचन है कि 
सूर्यमण्डल शरीर और अन्न है [एष उ एव प्राण:। एष हीमाः सर्वाः प्रजाः प्राणयति। यदेतन्मण्डलं तपति quw | 


` इदमेव शरीरम्‌ अन्नम्‌ [शतपथ १०.५.२. १४-१९] | 


पिण्ड-ब्रह्माण्ड का इस प्रकार ज्योतिविज्ञान की दृष्टि से सामञ्जस्य बतलाकर, ज्योतिःस्वरूप अग्नि को 
पंरिचर्या करता हआ मानव जीव परम ज्योति परमात्मा को प्राप्त कर सकता हैं, यही बात मेरी अल्प मति के अनुसार 
श्रुतियों में बतायी गई है। इन प्रमाणों के अलावा और भी प्रमाण दिये जा सकते हैं, किन्तु जितने दिये हैं उतने ही विषय- 
प्रतिपादन की दृष्टि से पर्याप्त जान पडते हैं। 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 
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व्रात्य समोक्षा 
लेखक 


श्री अमरनाथ शास्त्री व्याकरणाचार्य, रिसच स्कॉलर, होश्यारपुर 


शास्त्र-प्रतिपादित ब्रात्य-स्वरूप 
वेदादि शास्त्रों में ब्रात्यों के अनेक भेद तथा arr शब्द के अनेक अर्थ उपलब्ध होते हैं। पहले 'ब्रात्य' 
शब्द के अर्थों पर विचार करें । भाषा-विज्ञान की दृष्टि से पाश्चात्य विद्वानों ने भी ऋग्वेद को सबसे प्राचीन ग्रन्थ माना 
है। क्रग्वेद की ही सहलों ऋचाएं कहीं अक्षरश: और कहीं पाठ-भेद के साथ सम्पूर्ण वेद-शाखाओं में आम्नात हैं। कम 
से कम ऋग्वेद में ब्रात्य' शब्द का अक्षरशः प्रयोग नहीं है। संघ' अर्थ में ब्रा: तथा ‘ama’ शब्दों का प्रयोग अवश्य 
मिलता है। इससे प्रतीत होता है कि कम से कम ऋग्वेद के काल में सावित्री-पतित या अन्य किसी भी सक तथा- 
कथित व्रात्य का प्रादुर्भाव नहीं हुआ था। फिर भी ऋग्वेद (८, २, ६ ) के “मूगं न ब्रा मृगयन्ते मन्त्र-खण्ड 3t पूर्ववर्ती 
“मृगं न' (=मृग को जैसे) शब्दों और उत्तरवर्ती 'मृगयन्ते' (=अन्वेषण करते हैं) शब्द के प्रकरण से वेद के महान्‌ 
Sa - भाव्यकारों Hale यास्क आदि ने मध्यवर्ती 'बरा: शब्द का अर्थ ब्रात्या: ( = व्याध ) किया है--मृगं न व्रात्याः प्रैषाः 
(निरुक्त ५, 3) दुर्गाचार्य ने यास्क का तात्प्थं खोलते हुए लिखा &— qu न मृगमिव इतरे लुब्वका व्रात्या मृगयन्ते 
मार्गयन्ते त्वाम्‌'। इसका भाव यह è frana तषि इन्द्र से कहता है कि तुम्हारा अनन्य उपासक या स्तोता 
मैं ही हु । मेरे अतिरिक्त दूसरे स्तोता निःसंदेह तुम्हें सोम को दूध घी में फेंट कर मेंट करें, किन्तु उन्हें उसी प्रकार सफलता 
नहीं मिलेगी जैसे मृग की खोज में व्याध (शिकारी) वृथा प्रयत्न करते हैं। सायणाचार्य ने भी व्रात्य ( = ATA ) अर्थ 
मान कर ऐसा ही माष्य किया है। आचार्य वेंडूटमाघव ने ऋग्वेद के ब्रा: शब्द का 'ब्राताः' अर्थ किया है। इससे सिद्ध 
है कि ऋगेद का ब्रा: शब्द ही त्रात्य या ब्रात' (उत्सेघजीवी व्याघ) के अर्थ में उपलब्ध है। | 
माध्यन्दिन-संहिता (प्रसिद्ध यजुर्वेद) तथा तैत्तिरीय-ब्राह्मण में तो ‘area’ (सावित्री-पतित, उपनयन के 
अनविकारी) का स्पष्ट उल्लेख है। पुरुष-मेघ-प्रकरण में किस देवता के निमित्त क्या बलि (Hz) दी जाय, इस प्रसंग 
में कहा गया है--गन्वर्वाप्सराम्यो ब्रात्यम्‌' (यजुर्वेद ३०, ८; तैत्तिरीयब्राह्मण ३, ४, ५, १) । सायण, भट्टभास्कर 
महीघर समी भाष्यकारों ने 'गन्वव और अप्सराओं की प्रीति के लिये' ब्रात्य/ ( = सावित्री-पतित) की वलि का अर्थ माना 
` i इससे स्पष्ट è कि यजुर्वेद के काल तक संस्कार-च्युत ब्ात्यों' की श्रेणियां वन चुकी थीं । 
ES TH के पन्द्रहवे काण्ड का नाम ही क्रात्य-काण्ड' है। परन्तु यह '्रात्य' प्रसिद्ध संस्कार-च्युत 'ब्रात्य 
` SR वेदविहिता यज्ञादिक्रियाः = काण्डे ब्रात्यमहिमा प्रपञ्च्यते। ब्रात्यो नाम उपनयनादिंसंस्कारहीतः पुर” 
oi a नाऽधिकारी, न स व्यवहारयोग्यशच, इत्यादि जनमतमनादृत्य, E 
ae ब्राह्मणक्षत्रियोवचसो मूलम्‌। कि बहुना, व्रात्यो देवाधिदेव एवेति प्रत 
AT गच्छति विव जगद्‌ विश्वे च देवास्तत्र तमनुगच्छन्ति, तस्मिन्‌ स्थिते तिष्ठन्ति, तस्मिश्‍चलति तै 


ote Collection. 
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ब्रात्य-समीक्षा ३७ 


चलन्ति, यदा स गच्छति राजवद्‌ गच्छति। न पुनरेतत्‌ सर्वक्रात्यपरं प्रतिपादनम्‌, अपितु कञ्चिद्‌ विद्दत्तमं महाधिकारं 
पुण्यशीलं विश्‍वसम्मात्यं कर्मयरे्त्राह्मगेविद्विष्टं व्रात्यम्‌ अनुलक्ष्य वचनमिति मन्तव्यम्‌।' अर्थ स्पष्ट है--अथर्ववेद के 
इस पन्द्रहवे काण्ड में ख्रात्य' की महिमा का वर्णन है। जनश्रुति (किंवदन्ती) के अनुसार तो उपनयनादि-संस्कार से हीन 

‘mar है, अर्थात्‌ वेदविहित यज्ञादि अनुष्ठान का वह अधिकारी नहीं होता, न ही समाज में व्यवहार-योग्य 
होता & 1 किन्तु इस जनश्रुति के विपरीत अथर्ववेद का ब्रात्य' अधिकारी, महानुभाव, देवप्रिय और ब्राह्मण-क्षत्रिय के 
वर्चस्व का आधार है। बहुत FAT, यह्‌ area’ देव का भी देव है, व्रात्य' जहां जाता है सारी सृष्टि और सारे देव उसके 


पीछे जाते हैं, उसके ठहरने पर ठहर जाते हैं, उसके चलने पर चलते हैं, जब वह कहीं जाता है राजा के समान जाता 


© 


है। इसलिये इस काण्ड में सारे ब्रात्यों का बन नहीं है, किसी उत्कृष्ट विद्वान्‌ सिद्धि-सम्पन्न पुण्यात्मा जगद्वन्य व्रात्य 
का वर्णन है, जिसके साथ कर्मपरायण ब्राह्मण वृथा द्वेष करते हैं। माननीय डाक्टर वासुदेव शरण अग्रवाल ने अपनी 
'पाणिनिकालीन भारतवर्ष” नामक पुस्तक (पृष्ठ ९४) में अथर्ववेद के व्रात्य को भी परिचमोत्तर सीमाप्रान्त के उत्सेच- 
जीवी (लूट-खसोट करने वाले) ब्रात या ब्रात्यों में परिगणित किया है,जो कि उक्त उपपादन से अनुचित ठह्रता 21 
विशेष ज्ञान के लिये माननीय डाक्टर संपूर्णानन्द जी की अथर्ववेद के ब्रात्यकाण्ड पर संस्कृत हिन्दी में टीका पढ़ें। 

जैमिनीय-उपनिषद्‌-ब्राह्मण (१, २, ३, ९-१०) में der (राजा वेन के पुत्र) पृथु का ब्रात्यो के साथ 
वाकोवाक्य (प्रश्नोत्तरात्मक संवाद) उपलब्ध होता है। 'पृथुर्वेन्यों दिव्यान्‌ व्रात्यात्‌ पत्नच्छ--स्थू्णां दिवस्तम्भिनीं 
ूर्यमाहुः | अन्तरिज्ञे सूर्य: पृथिवीप्रतिष्ठ:। अप्सु भूमीः शिश्यिरे भूरिभाराः, किस्विद्‌ महीर्‌ अधितिष्ठन्त्याप:। अर्थात्‌ 
da पृथु ने दिव्य ब्रात्यों से पूछा--युळ\क सूर्य का आश्रय है, अन्तरिक्ष में सूय पृथिवी के अ.कर्षेण से स्थित है, 
सृष्टि का भार उठाये हुए पृथ्वी जल पर सोई हुई हे, फिर यह महान्‌ जलराशि किस पर टिकी हुई है! 

ते ह प्रत्यूचुः --पृथु (बैन्य) के इस प्रश्‍न के उत्तर में दिव्य ब्रात्यो ने उत्तर दिया--'स्थूणामेव दिवस्तम्मिनीं 
सूयंमाहुः | अन्तरिक्षे gå: पृथिवीप्रतिष्ठः। अप्सु भूमी: Arta भूरिमाराः, सत्यं महीरघितिष्ठन्त्यापः। ओम्‌ इत्येतदक्षरं 
सत्यम्‌ तदेतद्‌ आपोऽवितिष्ठन्ति--यह सत्य है कि सूर्य ही द्युलोक का आधारस्तम्भ है, यह भी ठीक है कि अन्तरिक्ष 
में सूर्य पृथ्वी के आकर्षण से टिका हुआ है, महान्‌ भार को वहन किये हुए पृथ्वी जलराशि पर आश्रित है ug मी 
ठीक है और महान्‌ जलसमूह सत्य पर टिका हुआ हैं, वह सत्य क्या है? बह सत्य 'ओम्‌' यह अक्षर (अर्थात्‌ अ 
विष्णु, 'उ' 'ब्रह्मा' ^w शिव) ब्रह्मा-विष्णु-शिव की समष्टिरूप ब्रह्म (ओंकार) है जिस पर महान्‌ जलराशि 
आश्रित है। 5 
इस प्रकार के अनेक वाकोवाक्य-संवाद दिव्य ब्नात्यो के साथ वैन्य पृथु के मिलते हैं। यह दिव्य व्रात्य सञ्च 
बनाकर सृष्टि में भ्रमण करते हैं, हम इन्हें यायावर कह सकते हैं। पाश्‍चात्य विद्वानों ने इन्हें “परिव्राजक माना 
है, दोनों में शब्दमात्र का भेद है। ये दिव्य TAT, में चलने वाले ऋग्वेद के ब्रात्य (व्याघ) से, यजुर्वेद के ब्रात्य 
(सावित्रीपतित) से, और अथवंवेद के ब्रात्य (देवाधिदेव) से विलक्षण #1 क्योंकि अथर्ववेद में ‘area का प्रयोग 
एकवचन में है, वह एक है, और ये दिव्य ब्रात्य aaa बहुवचन में मिलते हैं, इसलिये सङ्घीमूत अनेक यायावर दिव्य ब्रात्यो 
के रूप में भिन्न मानने होंगे । 

ताण्ड्य-ब्राह्मण (१७, १ तथा २४, १८) तथा जैमिनीय-ब्राह्मण (२, २२१) में दिव्य ब्रात्यो का वर्णन है, किन्तु 

ब्राह्ाणग्रन्यो के दिव्य व्रात्य अपने स्वर्ग में पहुंचे हुए साथी देवों से बिछुड़ कर भूमिलोक में भटकते हुए और यज्ञ 
की किसी प्रक्रिया से प्रायर्चित्त करके फिर स्वगे में अपने साथी देवों से मिलने के लिये यत्नशोळ हैं। इस दृष्टि से 


पूर्वोक्त आप्तकाम यायावर दिव्य ब्रात्यों से स्वर्ग की इच्छा रखने वाले यह देव-सञ्च से बिछुड़े हुए दिव्य व्रात्य भिन्न él 


इनके अतिरिक्त प्रश्‍नोपनिषद्‌(२, ११) में प्राण-शक्ति के लिये भी त्रात्य' शब्द का प्रयोग है-- ब्रात्यस्त्व प्राणैक ऋषिः, 
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श्री अमरनाथ शास्त्री 
होने के कारण सब प्रकार के संस्कारों तथा संस्कर्ता के अभाव में 


कारों ने 'ब्रात्य' की उपपत्ति दी है। 
के 'वर्णसङ्कराद्‌ STAT ब्रात्यानाहुमन 


३८ 


अन्ता विश्वस्य wer? । सर्वप्रथम उत्पन्न हुआ 


असंस्कृत व्रात्य स्वभाव से शुद्ध है, यह म॑ ष्य 
बौधायन धर्मसूत्र (१, ९, १५) 
ast की एक जाति-विशेष भी व्रात्य है। 
उक्त विश्लेषण से १ ब्रात्य (व्याघ) 
(यायावर) तथा ५ दिव्य ब्रात्य (देवसंघ से fags हुए 
के ब्रात्य विचार-कोटि में आते हैं। 


M: इस वचन के अनुसार वर्ण- 


२ ब्रात्य (सावित्रीपतित), २ ब्रात्य (देवाधिदेव) ४ दिव्य व्रात्य 
), ६ ब्रात्य (प्राण), ७ ब्रात्य (अन्त्यज जाति), ये सात प्रकार 


व्रात्य शब्द की व्युत्पत्ति 
| से व्रात्य' शब्द की निष्पत्ति का आधार ‘ara’ शब्द माना गया है। पाणिनीय 
अष्टाध्यायी के 'व्रातच्फनोरस्त्रियाम्‌ः (५, ३, ११३) सूत्र में ब्रात शब्द का संकेत है। निर्दिष्ट qa से स्वार्थ N (ब्रात 
शब्द के अर्थ में) “ज्य” प्रत्यय करके ब्रात्य शब्द निष्पन्न होता है। तात्पर्ये यह è कि “ब्रात और ब्रात्य' दोनों शब्द 
पर्याय हैं। महाभाष्यकार महषि पतञ्जलि ने श्रातेन जीवति (५, २, २१ ) सूत्र के व्याख्यान में कि ब्रातं नाम, नाना- 
जातीया अनियतवृत्तम उत्सेधजीविनः संघा: व्राताः ( ra शब्द का क्या अर्थ है? जिनकी आजीविका निश्चित नहीं 
है, ऐसे अनेक जातियों के उत्सेषजीवी संघ को व्रात' कहते हैं) इन शब्दों में ब्रात' शब्द का अर्थ स्पष्ट किया है। इस 
व्याख्यान में 'उत्सेघजीविन:” शब्द का अर्थ स्पष्ट करते हुए काशिकाकार ने लिखा--उत्सेधः शरीरं तदायासेन ये जीवन्ति' 
अर्यात्‌ शारीरिक श्रम से आजीविका चलाने वाळे वर्ग 'उत्सेधजीवी' ब्रात हैं। यही त्रात' शब्द की परिभाषा IST 
शब्द में भी घटती है, इसलिये 'ब्रात' तथा श्रात्य' दोनों पर्याय हैं। डाक्टर वासुदेवशरण अग्रवाल महोदय ने इन उत्सेध- 
जीवियों को लूट-खसोट करनेवाले कबीले बताया e i 
er शब्द की उक्त व्युत्पत्ति पूर्व दिखाये गये किस ‘aren’ से संगति खाती है यह विचारणीय हे । व्रात्य 
(देवाधिदेव), व्रात्य (प्राण) तथा दिव्य व्रात्यो (यायावरों) के साथ तो ब्रात्य/ शब्द की उक्त व्यार्यात्मक 
व्युत्पत्ति का सम्त्रन्व हो नहीं सकता, क्योंकि 'आजीविका कमाने के लिये शारीरिक श्रम करना” यह अर्थ उनमें नहीं 
घटता। शेष तीन व्याध, हीनाचार तथा वर्णसंकर जाति में यह व्याख्या घट जाती है। जिनमें व्याध या वर्णसंकर 
जाति तो प्रत्यक्ष शारीरिक श्रम से आजीविका उपार्जन करते हैं। हीनाचार भी इसी कोटि में परिगणित हो जाते d 
EN इसोलिये ताण्ड्य-त्राह्मय (१७, १, २) में हीना वा एते हीयन्ते ये ब्रात्यतां चरन्ति, न हि ब्रह्मचर्यं चरन्ति, न 
कृषि न वाणिज्यम्‌' (जो ब्रात्य हो जाते हैं, वे संस्कारहीन अपने द्विजोचित कर्मों के अनधिकारी हो जाते हैं, नवे 
हाह ताम हये FE क्षत्रिय-वेश्य का कर्म कृषि और व्यापार कर सकते È) इन शब्दों से हीनाचार ब्रात्यों 
| vos ततला दिखाई a जब अपने जाति के कर्म से आजीविका उपार्जन करने योग्य न रहे, तो 
डाक्टर कैलेण्ड महाशय ने ना 0 बाध्य हैं $ 
सिद्धि मानी है, और हेतु यह दिया : ee, (१७, १, 2 l के अपने टिप्पण में देव ब्रात्यों की भी ब्रात शब्द से 
मानना पड़ेगा न कि उत्सेधजीवी इत्यादि १ (३ बात गत का केवल संव ot 
; emp त्यादि ही। इतने पर भी व्रात्य-काण्ड के ब्रात्य” (देवाधिदेव) का निर्वाह नहीं होता, 
इसलिये मानना होगा कि ‘aa’ शब्द से निष्पन्न 'ब्रात्य' शब्द से य 
मे यथार्थ में इस "arr शब्द की निष्पत्ति का आधार व्रत्य' शब्द : जज a , डो) 
.. के अर्थ में ऋगवेद में आद्युदात्त qur शब्द हैं, उसी त्रत्य' से स्वार्थ में ' à cr emer (जो नतच्या ere 
! सै स्वार्थ में अ' प्रत्यय करके यह ‘area’ निष्पन्न होगा और 


सर्वे-साधारण की दृष्टि 


Re earch Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


व्रात्य-समीक्षा ३९ 


आद्युदात्त ही रहेगा। यह ‘area’ शब्द ब्रह्मलीन यायावरों या किसी आप्तकाम विद्वान्‌ अतिथि के अर्थ को अधिक 
अभिव्यक्त करता हैँ। इसीलिये आपस्तम्व धर्मसूत्र (२, ३, ७, १५) का अंगरेजी अनुवाद करते हुए जाजे बूलर 
(George Bihler) महोदय ने अथर्ववेद के ब्रात्य-काण्ड के व्रात्यः का अर्थ--(0 faithful fulfiller 
of the vows) किया है। स्मरण रहे अथर्वेवेद के ब्रात्यकाण्ड के अतिथि Jure का ही वर्णन अथर्ववेद की भाषा 
में कुछ पाठमेदों के साथ आपस्तम्ब धमंसूत्र के इस अतिथि प्रकरण में आया है । 

HTT THT महोदय ने इस ब्रात्य' अतिथि को श्रोत्रिय अतिथि माना है, जिस श्रोत्रिय अतिथि की परिभाषा 
आपस्तम्ब धर्मसूत्र (२, ३, ६, ४, ५) में वणित है। निम्नलिखित तुलना से यह निश्चय हो जायगा कि आपस्तम्ब 
धर्मसूत्र का यह 'ब्रात्य' विद्वान्‌ अतिथि अथर्ववेद के 'ब्रात्य-काण्ड' के अतिथि से भिन्न नहीं è 

अथववेद १५, १, १-९--तद्‌ यस्यैवं विद्वान्‌ व्रात्य उद्धतेष्वग्निषु, अधिश्रितेऽगिनिहोत्रेशतिथिग हान्‌ आगच्छेत्‌ | 
स्वथमेनम्‌ अभ्युदेत्य qure व्रात्य ! अतिसृज, होष्यामीति, स चातिसृजेज्जुहुयाद्‌, न चातिसृजेद्‌ न जुहुयात्‌। स 
य एवंविडुवा ब्रात्येनाऽतिसुष्टोजुहोति, प्र पितृयाणं पन्थां जानाति, प्र देवयानम्‌। अथ य एवंविदुषा ब्रात्येनाऽनति- 
सृष्टो जुहोति, न पितृयाणां पन्थां जानाति न देवयानम्‌ 

अर्थात्‌ अग्निहोत्र के लिये (mena से आहवनीय में लाई गई) अग्नि प्रज्वलित हो, हवि के निमित्त दूष 
अग्नि पर गरम हो रहा हो, ऐसे समय में यदि ऐसा विद्वान्‌ व्रात्य अतिथि जिसके घर में आ जाय, स्वयं उसके पास 
उपस्थित होकर प्रार्थना करे--हे व्रात्य ! आज्ञा दो, अग्निहोत्र करूँगा, यदि वह आज्ञा दे तो अग्निहोत्र करे, अन्यथा 
नहीं । जो ऐसे विद्वान्‌ ब्रात्य अतिथि की आज्ञा से अग्निहोत्र करता है .वह पितुलोक और देवलोक दोनों का मार्ग जान 
जाता है। और जो ऐसे ब्रात्य विद्वान्‌ से बिना आज्ञा लिये अग्निहोत्र करता है, वह न पितृलोक का मार्गे जान पाता 
है न देवलोक का। ८ 

आपस्तम्ब TATA २, ३, ७, १ ५--यस्योदधतेषवहुतेष्वरिनिष्वतिथिरभ्यागच्छेत्‌, स्वयमेनमभ्युदेत्य ब्रूयात्‌ 

व्रात्य ! अतिसृज, होष्यामीति । इत्यतिसृष्टेन होतव्यम्‌। अनतिमृष्टस्चेज्जुहुयात्‌, दोषं ब्राह्मणमाह।' इससे 
सिद्ध है कि ऊपर वणित ‘are’ का सम्बन्ध ‘ad’ शब्द के साथ है (जिसने अपना अध्ययन-ब्रत qui कर लिया è) | 
'ब्रात' शब्द से यह व्युत्पन्न नहीं है। आगे .भी दोनों ग्रन्थों का संवादी पाठ है, जो विस्तार के भय से त्याग दिया है। 

अमरकोष के व्याख्याकार क्षीरस्वामी ने तो संस्कारच्युत '्रात्य' की निष्पत्ति भी 'ब्रत' शब्द से मानी हज 
ब्रते साधु: कालः व्रत्य:, तत्र भवो व्रात्यः प्रायर्चित्ताहुः' अर्थात्‌ प्रायश्चित्त के योग्य ब्रत का समय ब्रत्य हैं, उस का में 
ब्रत (प्रायश्चित्त) करने वाला संस्कारहीन पुरुष ‘ATT है। हमारी समति में क्षीरस्वामी की ्रात्य-व्यृत्‌पत्ति ब्रात' 
शब्द से निष्पन्न ब्रात्य' की व्युत्पत्ति से अधिक समीप è 1 

याज्ञवल्क्यस्मति के प्रायर्चित्ताध्याय में ब्रात्यपन को गोवध की कोटि में रखकर उपपातक माना È 
'गोवधो व्रात्यता स्तेयम्‌ ऋणानां चानपक्रिया . . . . एषाम्‌ एकैकम्‌ उपपातकम्‌' (२३४-२४२ )! 

यह सावित्री-पतित व्रात्य चार प्रकार के होते थे--(१) निन्दित, (3) कनिष्ठ, (३) ज्येष्ठ, (४) 
हीनाचार। जो किसी जनापवाद के कारण जनता में निन्दित हो जाते थे, वे नृशंस निन्दित कहलाते थे। जो नवयुवक 
जाति-बहिष्कृत हो जाते थे वे कनिष्ठ, जो वृद्ध जाति-बहिष्कृत होते वे ज्येष्ठ, उपनयन-संस्कार होकर मी जो द्विजाति 
के कर्म प्रमाद से त्याग कर मनमाने आचरण करते थे, वे हीनाचार कहलाते थे (कात्यायन श्रौतसूत्र RS ४, ३-६) । 
मेघातिथि (मनुस्मृति १०, ४३) ने भी इस तथ्य की पुष्टि की है। इन ्रात्यों की सन्तति अन्त्यज श्रेणी में गिनी जाती 
थी । ब्राह्मण व्रात्य की सवर्णा में सन्तान 'भूर्जकण्टक' इत्यादि अन्त्यज जातियाँ, क्षत्रिय व्रात्य से 'झल्ल, मल्ल' इत्यादि, 
वैश्य व्रात्य से 'सुधन्व' इत्यादि अन्त्यज जातियां बनीं (मनुस्मृति १०, २१-२३) | 
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श्री अमरनाथ शास्त्री 


ama कहलाती थी । ( 'वर्णसंकराद्‌ उत्पन्नान्‌ व्रात्यानाहुमेनी- 
२) ने भी अपने ढंग से इसकी पुष्टि की &! 'प्रतिलोमा- 
प्रतिलोमी) में हुई सन्तान ब्रात्य & 1 सावित्री- 
के लिये प्रायश्चित्त की व्यवस्था 


` वणंसंकरन्रात्य 

e पीछे लिखा गया है कि वर्णमृद्धूरों की सन्तति "ft aT 

pe षिण: (बौधायन धर्मसूत्र १, ९, १५ ) । वैखानस धर्मप्ररन (3; 

= जतिलोम्यां जातो ब्रात्यः अर्थात्‌ अत्त्यज पिता (प्रतिलोम) से शूद्र माता ( 
| पतित ब्रात्य की निष्कृति के लिये तो प्रायश्चित्त है, परन्तु इस वर्णसंकर-न्रात्य 


भी नहीं। 


देव-त्रात्य 
ताण्डय-ब्राह्मण, जैमिनीयब्राह्मण और बौघायन श्रौतसूत्र में दैव ब्रात्यों का विशेष वर्णन है। ताण्ड्य- 
ब्राह्मण (QI? तथा २४।१८ ) में दैव-ब्रात्यों की faa भिन्न उपपत्तियां दी गई Ei १७।१ में कहा गया है कि 


पृथ्वीलोक से देवतागण स्वर्गलोक को चले गये, उनके कुछ देवगण (सायणाचार्य ने देवों के अनुचर माना है) ब्रात्यता 
(आचार-हीनता) के कारण प्रवासी हो गये (मटक गये) और देव-गण से त्यक्त होने के कारण पृथ्वी पर ही रह गये। 
देव-गण के स्वग जाने के पश्चात्‌ ये व्रात्य देवगण उस प्रदेश में वापस आये जहां इनके साथी देवगण थे, जिस स्तोम 
और छन्द के सामर्थ्य से यज्ञ में सफलता प्राप्तकर देव-गण स्वर्ग गये थे, उन साधनों को दैव-ब्रात्य न जान सके | स्वर्ग 
में बैठे देव-गणों ने दैव-ब्रात्यों की सहायता के लिये मरुतों से कहा कि इन भटकते हुए अपने साथियों को वह स्तोम और 
छन्द वताओ, जिनसे ये यज्ञ में सफलता प्राप्त कर हम से आ ASI मरुतों ने पृथ्वीलोक में आकर Fe षोडश 
(सोलह स्तोत्रीया ऋचाओं वाला) स्तोम तथा अनुष्ट्प्‌ छन्द समझाया, जिससे दैवव्रात्य स्वर्ग में साथी देवगण से जा 
मिळे | यह दैव-ब्रात्य भूलोक में भटकते हुए न ब्रह्मचर्य का पालन कर सकते थे, न कृषि और न व्यापार | षोडरास्तोम 
के सामर्थ्य से वे व्रात्यता से मुक्त हुए। इस षोडश-स्तोम को मस्तू-स्तोम भी कहते हैं।-- देवा वै स्वर्गलोकमायंस्तेषां 
दैवा अहीयत्त ब्रात्यां प्रवसन्तः। त आगच्छन्‌ यतो देवाः स्वर्गलोकमायंस्तेन d स्तोमं न छन्दोऽविन्दन्‌ यें न 
तानाप्स्यन्‌। ते देवा मरुतोब्रुवन्‌। एतेभ्यस्तं स्तोमं तच्छन्दः प्रयच्छत, थेनास्मान्‌ आप्नवानिति। तेभ्यस्तं षोडशं 
स्तोमं प्रायच्छन्‌ परोक्षमनुष्टुभं, ततो वै ते तान्‌ आप्नुवन्‌। हीना वा एते हीयन्ते ये व्रात्यतां प्रवसन्ति, नहि ब्रह्मचर्य 
चरन्ति, न कृषि न वाणिज्यम्‌। षोडशो वा एतत्‌ स्तोमः समाप्तुमहंति। मस्त्स्तोमो वा एषः (ताण्डूय-ब्राह्मण 
१७-१-१--३) | | 

m ताण्डय-ब्राह्मण (२४1१८) में बुध स्थपति (गृहपति) की सहायता से. दैव ब्रात्यों ने यज्ञ किया । वरुण 
: HE Sane ्रात्यों ने देवयजन की दीक्षा è ली। वरुण राजा ने अप्रसन्न होकर उन्हें शाप | 
E 2 व aes तुमने मेरी अनुज्ञा प्राप्त नहीं की, इसलिये मैं तुम्हें यज्ञ के भाग से वञ्चित करतां 
de ae को पहुंचने का मार्ग मूल जायेगा, इसी अपराध के कारण दैवब्रात्यों की दी हुई हवि स्वीकृत नहीं 
E. E EI ली कि ओषधियों में से जल T गया, दूध में से घी निकलना बन्द हो गय) 
Fas) zu I वृक्षों पर पत्ते नहीं लगे । जब दैव ब्रात्यों ने एकपष्टिरात्र (६ है 

कपल के वरुण देवता को प्रसन्न किया, तब सब ओषध्यादि में जलादि 1 
a हवि हन्ति न ग्रहम्‌। Nd P Hi भागधेयात्‌, न देवयानं पन्थानं प्रज्ञास्यथेति, तस्मात I 

aa भेदो न त्याच लोमानि, त वी 
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व्रात्य-समीक्षा 


aka पलाशानि। तद्‌ यत एतद्‌ एकषष्टिरात्रं दैवा व्रात्या उपायन्‌, ततो वै तानि भतानि एतेवीयॅ: 
तेजस्वन्ति एवासन्‌ पयस्विन्ति (ताण्ड्यन्राह्मण २४, १८, २-३)। 

जैमिनीय ब्राह्मण (२, २२१) में यही प्रसंग आया है, दैव ब्रात्यों से ईशान देव अप्रसन्न हो 
ऊपर के प्रसंगों के अध्ययन से यह तथ्य समझ में आता है कि ये दैव व्रात्य यायावर दिव्य व्रात्यो से भिन्न हैं और 
किसी व्रात्य के अपराध से मुक्त होने के लिये ये ब्रात्य-स्तोम या एकषष्टिरात्र या षोडशस्तोम का प्रायर्चित्त के रूप 
अनुष्ठान करके ब्रात्या-दोष से मुक्त हुए d! 
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अहो भ्रहल्या 
लेखक 
श्री पिन्नेगडि स्वामिनाथ सुब्रह्मण्य शास्त्री (प्रिसिपल) राजा कालेज) तिरुवइयस 


भगवान वाल्मीकिः श्रीमद्रामायणे अहल्यावृत्तान्तं रचयामास। GET विषय:। अहल्या पतिब्रता 
वा न वा, इति संशयः। अहल्या अपतिव्रता, इति पूवः पक्षः। पतिब्रतैव सा, इति सिद्धान्त: Il 
एतदधिकरणरचनात्‌ पूर्वमेव पतिव्रतारान्दस्य कोऽर्थः इत्येतद्‌ विचारपदवीं प्रविशति। पतिव्रता इत्यस्य 
पतिः व्रतं यस्याः सा इति विग्रहः। ब्रतमित्यस्य दैवतमित्यर्थः। अस्मिन्नेवार्थे गीताचार्याः शब्दमिमं भगवद्गीतायां 
नवमेऽच्याये “यान्ति देवव्रता देवान्‌ पितृन्‌ यान्ति पितृत्रता:” (२५) इत्यत्र प्रयुञ्जते। तस्मात्‌ पतिव्रता, पतिरेव मम 
दैवतम इत्यनवरतं ध्यायति। तस्यैव शरीरेण तस्याः शरीरस्य संसगः त दृध्यानस्यानुषङ्ग एव। अनन्यदवतच्यान विना 
यस्याः शरीरशुद्धिमात्रमस्ति सा पतिव्रतासु गणनां नाहँति। अनन्यदेवतध्यानवत्या यदि कदाचिन्मोहाद्‌ बलात्कारेण 
वान्यस्य संपर्को जायते, सा पतिव्रतंवेत्यत्र न कोऽपि संशय: II 
संशयबीजं च 
मुनिवेषं सहल्लाक्षं विज्ञाय रघुनन्दन। 
मति चकार दुमधा देवराजकुतूहलात्‌॥ 


इत्यस्मिन्‌ इलोके 'देवराजकुतूहलात्‌' इति पदस्य 'मति चकार' इत्यनेन अन्वयो वा, 'विज्ञाय' इत्यनेन अन्वयो 
` वा इति विप्रतिपत्तिरेव। यदि आद्योऽन्वयः स्वीक्रियते, तहि कौतूहल्यम्‌ अहत्यानिष्ठं, तस्य सहस्राक्ष: निमित्तं भवेत्‌ | 
यदि द्वितीयोऽन्वयः स्वीक्रिपते, कौतूहल्यं सहस्राक्षनिष्ठं, तस्य अहल्या निमित्तं भवेत्‌। आद्यान्वये च, आगतवन्तं पुरुः 
- घुम्‌ अहल्या प्रथमतः मुनिवेषोऽयमिन्द्र इति जानाति स्म। दुमेंधस्त्वात्‌ ततस्तस्मिन्‌ कौतूहल्यं वोढा, तेन सह सुरत- 
- सुखमनुमवितु मति चकारेत्यर्थः | द्वितीये च, मोहेन आवृता अहल्या संगमे मति चकार। सुरतवेलायामिन्द्रकतुककोतूह्ल्य 
` दुष्ट्वा, एष मुनिने मुनिवेषः इन्द्र एव, इति जानाति स्म इत्यर्थः। कि च आद्येऽन्वये 


अथान्रवीत्सुरश्रेष्ठं ृतार्थनान्तरात्मना। 
कृतार्थास्मि सुरश्रेष्ठ गच्छ शीघ्रमित: TAI 


इति समनन्तरठलोके कृतार्थात्तरात्मत्व अहुल्यानिष्ठ स्यात्‌। कृतार्था इत्यस्य कृतः अर्थः यस्याः सा इति 
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अहो अहल्या ४३ 


इह वर्षसहस्राणि agi त्वं निवत्स्यसि। 
वायुभक्षा निराहारा तप्यन्ती भस्मशायिनी॥ 
अदृश्या सर्वेमूतानामाश्रमेऽस्मिन्‌ निवत्स्यसि॥ 


इति केवलमुक्तम्‌। अनेन द्वितीयान्वय एव सिद्धान्तीय इत्यनुमातुं शक्यते। अस्तु नाम अनुमितिः। 
दाब्दप्रमाणमपि किमप्यस्ति इति चेदुच्यते: 

उपक्रमे यदि संशयः स्यात्‌ स उपसंहारेण निवर्तनीयः इति हि पूर्वमीमांसानिणय:। अत्र तावत्‌ उपक्रमे 
संशयो वर्तते। उपसंहारे तु उत्तररामायणे त्रिशे सगे अहल्या 


अज्ञानाद्वषिता नाथ ag दिवौकसा। 
न कामकाराद्विप्रषं प्रसादं कर्तुमहेसि॥ 


इति वदति। तेन तस्या मनसि न कदापि कालूषूयमासीदिति व्यक्तं ज्ञायते। स्थूलशरीरं केवलं दूषितमः 
भूत्‌ | तच्छुद्धिमनुसृत्य सा वहूनि वर्षाणि निराहारा परैरदुश्यमाना तप्यन्ती चासीद्‌ इति निश्चीयते । यस्मिन्नेव क्षणे, सः 
गौतममुनिर्वे, मुनिवेबवारी इन्द्र एव इति जानाति स्म, तस्मिन्नेव क्षणे सुरतसुखं तिरशचकार। तेन पतिब्रतासु प्रथमं सा 
गण्यते | l 
“अहो अहल्यायाः पातित्रत्यम्‌” 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 
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CONSCIOUS INTROVERSION AND DIVINE. 
| INTIMATIONS IN THE RGVEDA 
By 
SATYA PRAKASH SINGH, ALIGARH 


Introversion means turning within one’s ownself. It consists in gradual cessation 
of sense-functionings and dwelling in the subjective being. This ७290 die the states of 
dream and alcoholic intoxication also. The former state is natural or instinctive whereas 
the latter is articificial or acquired. But both of them, in common, involve slackening of 
consciousness and sinking increasingly into the unconscious. But there is E third form of 
introversion also, with which, however, we are usually unfamiliar. It, unlike the first two, 
is characteristically conscious. It is what is technically, and now popularly, known as 
Yoga. In India, divine revelation, ever since the beginning of the Vedic era dawri to the 
modern times, has been regarded as a matter of Yogic vision. Before its eminence the 
other two forms of introversion, if they have got any validity with regard to divine intima- 
tions at all, were already relegated to the background. 

Here it is also important to distinguish between Yoga on the one hand, and the modern 
depth psychology on the other. This psychology originates with the discovery of a unique 
dimension of the mind, i.e. the dimension of depth. Mind is not only a jumble of ideas 
received from the outside world during the individual’s lifetime. It is deep-rooted in the 
whole history of creation, which it recapitulates. What we ordinarily take it to be is only 
its outermost stratum, only the wave. Below the wave lies the sea of the unconscious in 
all its immeasurable depth. With this assumption the depth psychology has shown the 
possibility of entering into that deep territory. It has also drawn our attention to certain 
ways along which people sometimes happen to land in that unknown world. At the same 
time it has itself evolved a certain devices such as hypnotism and free-association by means 
of which a particular subject is transported mentally to his deeper psychic being. But this 
psychology, with all its notion of the immeasurable depth of the psyche and hectic devices, 
is still Jacking fatally in the proper insight and equipment requisite for fathoming the psy- 


Chic being and evaluating the pearls of divinities. The subject of the depth psychologist is 


rendered micnialiy blind while being hurled down into his deeper mind. To his entirely 
a vision every thing looks dark. He is unable to distinguish between the dark and 
D: bright, the demon GE the deva, The depth psychologist, therefore, cannot help ren- 
: ‘ering superconscious divinities in terms of subconscious drives, impulses and archetypes. 


^ AY ‘h Yogi i : 
Coli SE on the other hand, does not only claim to enter into the psychic depth, 
E veloped the power to retain his native consciousness in that unknown territory: 


E cre 
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His method of regression is to offer consciously the outer to the inner and thus awake into 
higher and higher consciousness. As the Upanisad has it, ‘the wise should offer the speech 
(=all the senses) in the sense-mind, that in the knowledge-self, the knowledge-self in the 
great-self, and that in the calm self.! 

Senses exert a great pull over the mind. They are outgoing by. their very consti- 
tution. Natural flow of the mental energy outward is simply due to the pull exercised on 
the senses by environmental forces. “The Self-existent has cut the openings (to the mind) 
outward’, says the Upanisad, ‘hence one looks outward and not inward'.? But when the 
aspirant is successful in withdrawing his senses, he is further confronted with his mental 
modifications. These latter are of five kinds : right knowledge, indiscrimination, delusion, 
sleep, and memory. These are in part the impressions received from the outside world and 
in part the mental constructs. They belong to the sense-mind (manas). This stratum of the 
mind is grimly personal, for it is dominated by the I-sense. After getting the mental modi- 
fications subsided, he regresses to the plane of pure knowledge which is independent of the 
sensory perception. But it is limited in its scope : it is not rid of the personal sense. At 
the root of it lies the impersonal psychic being (mahat atman). This is the initial stage of 
creation, for beyond it there lies the unmanifest (avyakta).* 

The impersonal psychic being of the Upanisad is the plane of the multiple divini- 
ties. This process of inward regression culminates in that state where diversity merges into 
an all-embracing unity. Here comes the revelation of the monotheistic Purusa.’ 

From the above it is also explicit that the Yogic method of the revelation of divi- 
nities, as put by Patafijali in his Yoga-sitra,® goes as far back as the earliest Upanisads. But 
what about the Rgveda ? Are the Rgvedic divinities mere fanciful dreams of the dreamer ? 
Or, are they the vagaries of the Soma-intoxicated Aryan priest ? Or, on the contrary, are 
they the inherent powers of the human psyche to be realized through conscious intro- 
version or centripetal quest ? The reconciliation of this question this way or that way 
depends upon whether in the Rgveda there is any indication to conscious introversion 
or not. i i 
On the question of the origin of the Vedic lore the traditional and the modern views 
stand mutually poles apart. The tradition uncompromisingly holds that the Vedic reve- 
lations came to the choicest seers in the state of deep meditation. The modern view in 
general,on the contrary, is that the Vedic divinities are originally the sensory precepts recei- 
ved from the outside world. In this state of utter contrariety, the only safe and sound way 
out to us is to see what evidence on the point is furnished by the Rgveda itself. In the 
absence of any unambiguous and direct statement, one will have to rely on the connotation 


of a few relevant phrases and the corresponding images. 


I. Hrda Manisa 


This phrase occurs frequently in the R 
- = = C ERG २०३१). 
manasa’, ‘hrda manasa manisa’, or only ‘manisa . 


gveda. There it also alternates with ‘hrda 
In order to have a correct appraisal of 


3 
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; eee: ८ यी 
its meaning we think it necessary to see In what sense it is used in the subsequent 
literature. 


H heart Has alwa terature as the seat of the 
rt or hear 


ys been taken in the subsequent li | 
For the sake of convenience we have to take into account, em the lowermost point, 
‘In the middle of the heart-plexus’, the Dhyanabindüpanisad says, 
s designated by the word Om, and is of the shape of 
According to another Upa- 


psyche. 
the Yogopanisads. 
‘one should meditate on the Lord who i 
an unmoving flame of lamp, merely thumb-sized, constant. i E. ४ 
nisad, the heart-plexus is the seat of the imperishable light of consciousness. ne Amrta- 


bindüpanisad defines the absolute state as that in which everything is reduced to the essence 
of the Self through restraining the mind in the heart.? | 
In the earlier Upanisads the heart-space is adopted as the centre of all Yogic prac- 
tices.!° Piercing of the heart-knot is intimately connected with the revelation of the Sup- 
reme. In the Kathopanisad the phrase occurs in its intact form and is explained by 
Sankara as ‘by the intellect fixed in the heart’. There it designates the way through 
which that psychic state is attained in which the senses are merged in the mind and the 
i intellect is immovably fixed.” 
) b From the above as well as from the literal meaning of the phrase we can draw the 
following conclusion. Hpt signifies the psyche or inner being. Withdrawal of the senses 
from outward and placing them in the heart results in the flow of the psychic energy inward. 
This is introversion. Manisa, on the other hand, signifies the inner function that controls 
and supervises the mind. It is what we term as pure intellect. Combining of the intellect 
with the heart adds inner wakefulness to the act of introversion. Firstly, it guards the 
latter from sinking into the unconscious, and secondly, it transcribes the higher psychic 
experience. 'Hrda Manisa’ is, thus, the most appropriate designation of the act of conscious 
introversion. 
Of course, ‘heart and head are the two poles of the human organism. They are 
the first centres to form in the embryo’. “Head is the highest while heart is the deepest 
centre, Heart is the seat of psychic powers and head is their transcriber. All the latent 


potentialities of the human psyche can, therefore, be fully realized only through a higher 
combination of the two centres. 


In the Rgveda, divinities are many times said to be seen through this inner vision 
po ou mind. "The wise men see the flyer, which is anointed by the divine creative 
कक E and mind’. The aspirant saw the beautiful-feathered bird, ascending 
Hpon the blissful region, through the heart.16 (The waves of Ghrta) stream forth’ harmo- 

. niously like swelling streams, being purified by the mind diving into the heart? Of 
| the revelations of the imperishable fire, the sea, and the sun it is said: ‘The medi- 


. faüve seers being guarded variously are led to the imperishable abode by the heart. 


Asa result of great victori 
fe. gre es, they saw the sea all around; the sun emerging from them 


eid) was revealed uni 3 
ic Mie ae men.*° Here the imperishable abode stands for the psychic 
| px in which leads to the revelation of Sürya, the highest divinity. 
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The phrase is used most frequently in connection with the epiphanies of Indra. 
‘I verily aspire for Indra with the heart and the mind.’ The wise came to have intimation 
of Indra, who was closely accompanying Anustup, through the intellect.'20 

In this connection, of special interest is the word Srat. As comparative philology 
shows, this word is simply a phonetic variant of ‘hrt. Hence ‘$raddha? originally means 
‘placing of the heart’ in expectancy of some superior being. This word in its original signi- 
fication is used several times in relation to the revelation of Indra. Indra isa supra-sensual 
entity. He is imperceptible. Hence, the agnostic question : ‘where is he ? and the logical 
answer: ‘He does not exist at all’. Here, the wise Suggests the agnostic that Indra’s 
reality can be inferred from the fact that he withdraws the power of the miser secretly like 
a thicf, but that he is capable of being intimated with directly only through placing the 
heart at his disposal.?! 

In the great hymn of creation, the associate of the existent is said to be disengaged 
from the non-existent by wise men through the intellect combined with intense craving in the 
heart. As is evident from the description of divine beings in the immediately following 
verse, the associate of the existent, so discovered, is the essence or matrix of divinities.23 

Elsewhere it is said that they found the Yajus, that had leapt up, the first divine 
path, through deep meditation. Yoga of the mind and the meditative being is often 
mentioned in this connection. “The inspired seers fix their mind and fix their meditations 
on the Inspired, the Great, the Omniscient.’25 In one verse it is said that the inspired 
seer arose in meditation in the mountain cave and at the confluence of rivers.’ Solitude 
facilitates concentration and introversion. 


2. Tapas:a symbolic expression for introversion. 


The idea of Tapas is inalienably connected with the Vedic lore. Mahabharata, 
for instance, maintains that seers craved for the Veda day and night through Tapas.*2? The 
divine speech was audible to them only after they had kept mute, practised concentration, 
given up food, and lived on air for a hundred divine years. According to the Brahmanas 
and Yaska, the self-born Brahman approached the seers as they were practising Tapas. It 
was through Tapas that the Vedic lore was received.?° 

In the Brahmanas and the Upanisads the act of creative Tapas is ascribed most 
frequently to Prajapati. ‘Prajapati heated the regions; therefrom the lore of the three 
emerged; he heated this also; therefrom emerged the syllables bhüh, bhuvah, and svah.?30 

In the Atharvaveda, the word occurs more than two dozen times and is juxtaposed 
nearly always with Sraddha, Rta or Satya. There it denotes either a psychic power within 
some divinity or a means to. its manifestation. In the Rgveda also the supreme deity is 
said to have emerged out of the power of Tapas.! Rta and Satya are said tohe borneol 
brilliant Tapas.32 Tapas is a means of seeing the sacred land of the wise: “The place, 


the contemplative have made manifest by means of extending Yajfia, I have seen through 


Tapas.33 


im Udanisads. In the Upasnisads, 
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The literal meaning of the word Tapas is ‘heat’. What po prn es E 
According to the naturalist, it is the heat of the sun or uc fire which la Pug e 
transferred to the mind. But a study of the word Da all its occurrences ca ou = OWS 
unambiguously that the word is used there always in the psychic =: f Si eed E: 
of the word in its full signification in the Brahmanas shows that the idea ot lapas was taken 


more probably from the bird’s act of incubation rather than from fire or the sun; for, Tapas, 


there. is associated nearly always with the incubation of the cosmic egg by Prajapati. 
2 bstituted by Dhyana, “concentration and 


z ti T is su 
Further, in the same texts, sometimes, Tapas 15 : ; १३4 T 
की Sankara also explains the word ‘abhyatapat’ as ‘meditated upon’. The 


ideal of Tapas lies in remaining self-contained. l 
Tapas symbolizes meditation and introversion, the symbol being taken 


The bird sits on its egg in deep meditation, as it were. 
fficient for ripening and.breaking the outer 


To sum up, 
from the bird’s act of incubation. 
By that act of it there is generated heat su 
shell and getting the loveliest thing revealed. This process presents an excellent analogy to 


the act of introversion and getting the keenly desired divinity revealed from within the psychic 
being. In the Rgveda itself the analogy occurs a few times in its rudimentary form. One 
Mantra reads : ‘Just as the embryo of the bird emerges to view after the egg is broken, in 
the same way Dawns were urged by Brhaspati automatically to emerge from the mountain. 
Elsewhere Indra is said to have found out the divine wealth concealed in the cave like the 
bird’s germ.?? 

Tremendous is the incubating effect of introversion. ‘In India’, to quote Neumann, 
‘Tapas’ “inward heat", “brooding”, is the creative force with whose help everything is 
made.'3? 


3. Guha and Parama Vyoman, the indicators of introversion. 


Guha or cave is a significant word in the theological literature. Divine revelations 
are instituted very frequently in caves. Pusan is said to have found Soma in a cave, where 
he lay concealed. The meditative ones approached Agni in the cave, where he had 
concealed himself like a poacher. Further, a seer prays : ‘Having all the human talents 
in his hand and sitting in the cave may he (Agni) place the gods within us’.! The myth of 
Indra and the Panis is intimately connected with cave. To determine the exact connotation 
of the word, therefore, is likely to shed a flood of light on the Vedic method of divine reali- 
zation. à 

The naturalist maintains that in the older part of the Samhità the word denotes the 
physical cave and that it is only in its later part that its meaning has come to be mystified. 
MEI S oue padis all its occurrences shows that the whole of the Rgveda 
E a ee P m is neither baseless mystification in the so-called later 

3. m ae = cer Physical cave in the earlier part of the Samhit® 

plied sense of the word ‘Guha’, let us begin with the 


the word designates the secret psychic being. “The Self, 
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४९ 
which is smaller than atom and bigger than the biggest, dwells in the cre 
‘For those who see, the Self dwells in the cave,?13 

In this connection it will also be helpful to consider the implication of Guha in 
juxtaposition with ‘Parama Vyoman’, the supreme ether. Both of these terms are frequently 
used together in the Rgveda as well as in the Upanisads. The Upanisad reads : ‘He 
who knows the Absolute as truth, knowledge and infinite, as hidden in the cave, in the 
supreme ether, attains fulfilment of all his desires." The Rks are said, on the one hand, 
to exist in the supreme ether, and on the other, to be concealed in the cave within the seers,15 
In the physical sense ‘Parama Vyoman’ denotes a place shooting upward, and ‘Guha’ that 
sinking downward. But in the texts they allude to a common place, in order to 
seeming anomaly Dr. Param Siva Aiyyar in his book “The Rks’ 
‘Parama Vyoman’ with the lowest hollow, the nethermost stratum of the earth instead of 
the highest heaven. To corroborate his viewpoint he splits up the phrase into vi-ima, 
meaning ‘without protection’, ‘abysmal’.1 With all its perversion in determining the real 
meaning of the phrase, the keen insight of Dr. Aiyyar brings one thing to the fore, viz. 
‘Parama Vyoman’ and ‘Guha’ in the Rgveda designate a common spot. 

Of course, the whole contention of the learned scholar is pulled down by the simple 
fact that in the Reveda ‘Guha’ is Juxtaposed not only with ‘Parama Vyoman’, but also 
with “Divas Pada',! which both mean an identical place. Divas Pada can never mean 


an underground pit. Morcover, ‘Parama Vyoman' in the Rgveda is distinctly reversed to 
‘Avama’, the lowest. 


ature’s cave,’42 


remove this 
endeavours to identify 


As a matter of fact, the clue to the real interpretation of these terms is given in the 
Rgveda itself. Here the original abode of Agni is said sometimes to be the cave, sometimes 
to be ‘Divas Pada’ or ‘Parama Pada’ or ‘Parama Vyoman’ and not less frequently, to be the 
heart.48 At one place, of two consecutive verses, in one, Agni is said to be brought down 
from the heaven, while in the other, he is said to have been born of the heart.4® Thus, if 
we Catch the hint offered by the seer, it is only in the secret, luminous and lofty heart-space 
or the psychic being where such words of mutually opposed meaning as ‘Guha’ and ‘Parama 
Vyoman’ in their designation meet. It is in this psychic space that divinities and Rks 
dwell together. It is the secret cave of the inner speech. It is the cave of Brhaspati’s first 
Speech, which cave, again, in the very third verse of the hymn is identified with the inner 
being of seers, 5! 

It is, therefore, evident that ‘Guha’ and ‘Parama Vyoman’ in the Rgveda stand 
for something not physical but psychic. But, what are those psychic phenomena which 
find their respective analogies in the supreme ether and the cave ? With cave ate associated, 
evidently, the ideas of darkness, secrecy, ignorance, a perilous and steep path, adventin and 
a major gain at the end. Illustrations of cach of these ideas associated with Guha are 
easily to be found in the Rgveda. The derivative meaning of the word itself amounts to 
all these i Lc | 

ur we retrospect to the phenomenon of introversion, we recall that it consists of 


7 


CC-0. Bhagavad R: 
१६ लक थि 22७२६ 


a cave in the modern times also. 
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letting the latter flow through an inward secret channel, 
darkness, and achieving in the long run the psychic 
f these, the ultimate achievement will be analogous 


to the supreme ether, and the intermediate way to the gave M in us a concealed 
within our physical, vital, and psychic sheaths. T he chief feature o these 5 eaths js un- 
consciousness and sub-consciousness. Hence the way through them is characteristically 
dark. At the end of the journey along this inward dark path is achieved the divinity. 52 

Thus, the seer prays to jatavedas for the wealth lying at the end of the cavus path : 
‘Of this what is our wealth, what our treasure, that dost thou discern, O Jatavedas, knowingly 
for us; that which is lying at the end of the cavus path; let our journey not be a fruitless 
’ 53 Journey across the cave leads to immortality : ‘Proceeding from the 


chase ultimately’. 
undivine to the divine, I, the wise, going through the cave and observing minutely, reach 


immortality’. 5 

Further, the same psychic truth is put in still more tangible figures in the symbolism 
of the cow and the cave. Just as on entering into a cave the hunter finds out his desired 
animal, so on introverting to the psychic depth the aspirant is rewarded with divine gifts and 
revelations. Cow is the reward of the hunter who enters into a cave; wisdom is the reward 
of the seer who travels across the psychic realm. It is significant to note that the human 
psyche in the Atharvaveda is compared to the Cowstall: “The wise regards this person as 
the Absolute, because in him dwell all the gods like cows in the stall.5° 

The whole point is made clear by the following verse : ‘Neither the nether world, 
nor the mountain hole, nor the darkness, nor even the sides of seas (are meant by ‘cave’); 
seers intend by ‘cave’ the unqualified inner organ of knowledge in which dwells the eternal 
Absolute.’®? From this viewpoint ‘Parama Vyoman’ and ‘Guha’ stand exactly for ‘Hrda 
Manisa’. Here, however, it is significant to make out that the meaning of ‘Guha’ has been 
specified and delimited to the super-intellect only down in the Upanisads. In the Rgveda 
it has got a more integral meaning. There it signifies the whole of the psychic being ranging 
from the unconscious to the super-conscious. 

It is highly significant to note that as late a mystic philosopher as Plato finds in the 
cave an apt figure for bringing out the structure of the human psyche. In the allegory of 
the cave in his Republic he divides the human psyche into two parts, the unenlightened and 
the enlightened. The former he takes to consist of perception, faith and understanding 
T ce : 'The He c part, which is the lower one, he compares 
di ae क्ल “sa Tea the light and reaching all along the den. 
first casts its light in the cave E b DE E et tie idea peo RID EE Gost a 
emerging out of th 58 “ ee Sap zall cognized by ascending upwards and 

€ cave." From what has been said above, it is evident that the analogy 
goes back via the Kathopanisad to the Rgveda. 

Further, going inward within one's psychic depth is felt as an act of entering into 


The celebrated dreamer of Prof. Jung, after diving (०१ 


ingathering the mental energy, 
which till long remains embedded in 
light, spaciousness, and beatitude. O 


h Institute, Melukote Collection. ES E 
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considerable depth into the Impersonal Unconscious, comes upon a cave. “There are curves’, 
the dreamer describes his vision, “outlined in light around a dark centre? Then the dreamer 
is wandering about in a cave, where a battle is going on between good and evil. But there 
is also a prince who knows everything. He gives the dreamer a ring set with a diamond 
and places it on the fourth finger of his left hand.?59 

As to distinguish the two orders of vision, i.e. that of the Vedic seer, on the one hand, 
and that of Jung’s dreamer on the other, the notable point is that while the dreamer is un- 
aware of the nature of the cave and for that awareness needs a Jung, the seer, on the contrary, 
is fully conscious of it. This is simply due to the fact that while the former’s introversion is 
unconscious, that of the latter is conscious. 

The instance of Jung’s dreamer, however, shows that the cave symbolism for the 
act of introversion is as natural today as it was thousands of years back; that, therefore, the 
symbol, instead of being a sheer mental construct, is organically connected with the human 
psyche. 
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Erich Neumann, The Origin and History of Consciousness, p. 22 
पुषा राजानामाघृणिरपगृहहं गुहा हितम्‌। 


अचिन्दच्चित्रबहिषम्‌॥ RV. I. 23. 14. 


, पश्वा न तायुं गुहा चतन्तं नमो' युजानं नमो वहंन्तम्‌ । 


सजोषा धीराः पदेरन्‌' ग्मन्नुप त्वा सीदन्‌ fud यजंत्रा: ॥ RV. 7. 65. L. 


, हस्ते दधानो नृम्णा विइवान्यस्मे देवान्‌ धाद गुहा निषीदन॥ RV. 7. 67. 3. ` 


. अणोरणीयान्महतो महीयानात्मास्य जन्तोनिहितो गुहायाम्‌॥ Kath Up. 11. 20 
. बहच्च तद्दिव्यमचिन्त्यरूपं सूक्ष्माच्च सूक्ष्मतरं विभाति। 


दूरात्सुदूरे तदिहान्तिके च पश्यत्स्विहै निहितं गुहायाम्‌॥ Mund. Up. III. 1. 7 


. सत्यं ज्ञानमनन्तं ब्रह्म यो वेद निहितं गुहायां। 


परमे व्योमन सोऽइनुते सर्वान्‌ कामान्‌ Tait. Up. II. 1. 


. (अ) ऋचो अक्षरे परमे व्योमन्‌। RV. I. 164. 39 


(ब) यदे षां श्रेष्ठ यइरिप्रभासी त्‌ प्रेणा तदे षां निहितं गुहाविः॥ RV. X. 71. 1 


(स) usi वाचः पदवीप्रमायन्तामस्तरविन्दन्नृषिष्‌ प्रविष्टाम्‌॥ RV. X. 71. 3. 
Sri Aurobindo, On the Veda, p. 35. 


» (अ) अभि प्रिया दिवस्पदमध्वरयुभिः गृहा हितम्‌। 


सुरः पश्यति चक्षसा॥ RV. IX. 10. 9. 
(ब) अन्द्‌ दिवो निहितं गुहा निधि वेनं गर्भभ॥ RV. I. 130. 3. 
(अ) दिवश्चित्‌ ते बहतो जातवेदो बेश्वानर प्र रिरिचे महित्वस्‌। RV. 1. 59. 5 
(ब) विदन्मर्तो' नेमघिंता चिकित्वार्नाग्त पदे परमे तस्थिवांसम्‌। RV. I. 72. 4 
(स) स जाय॑मानः परमे व्यो'मन्याविरग्निर्वन्मातरिशने। RV. I. 143. 2 
(द) अयं होता प्रथमः पइग्रतेममिदं ज्योतिरमृतं मत्यं षु॥ RV. VI. 9. 4 
(x) वि मे कर्णा' पतयतो वि adiga ज्योतिहू दय आहितं यत्‌। RV. VI. 9. 6 
(अ) fafaa पूर्वो न्य॑सादि होता ss पृच्छयो' विइपतिविक्ष्‌ वेधाः RV. T. 60. 2 
(ब) तं aad हृद आ जाप्रमानमस्मत्‌ सुकीतिसंधु जिह्व॑सश्याः॥ RV. 1. 60. 3 
चत्वारि वाक परिमिता पदानि तानि विदुर्बाह्मणा ये मतीषिणः। 
गुहा त्रीणि निहिता नेङ्गयन्ति तुरीयं' वाचो मनुष्या वदन्ति॥ RV. 1. 164. 45 
(अ) बृह॑स्पते प्रथमं वाचो अग्नं यत्प्ररत नामय -दधानाः 
यदेषां श्रेष्ठ यररिप्रमासी त्प्रेणा तदेषां निहित गुहाविः॥ RV. X. 71. 1 
(ब) यत्ञेनं वाचः पंदवीप्रंमायन्‌ तासल्व॑विन्दल्लृषिषु प्रविष्ठाम्‌॥ ibid. 3 
Cf. “The central mystical experience of enlightenment 1s aptly symbolized by Hght 


in most of the numerous forms of mysticism. DE 
to a region which seems to us the way into utter darkness should yield the light of illu- 


mination as its fruit.” 


Itis a curious paradox that the approach 
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ot 508. 
C. G. Jung : Psychology and Religion, pp. 
Again re said the Lord... . .. , I will go before thee and make the crooked 


places straight; I will break in pieces the gates of the brass and cut us noc the 
bars of iron; and I will give thee the treasures of darkness and hidden riches of 
> 


secret places.” 

Isaiah XIV. 1-3. 
कि नो' अस्य इतरिंणं कद्ध रत्नं वि नो' वोचो जातवेदश्चिकित्वान्‌। 
qued परमं यन्नो' अस्य wg पदं न निंदाना अगन्म॥ RV. IV. 5. 12. 
अदे'वाद्देवः प्रचेता गुहा यन्प्रपश्यंमानो अमूतत्वमे मि॥ RV. X. 124. 2. 
qi न qiii विविद्वानस्तिमंह्यं प्रेढु' वोचन्मनीषाम्‌॥ RV. IV. 5. 3. 
तस्माद्‌ वै विद्वान्‌ पुरुषमिदं ब्रह्मेति Wem 
सर्वा ह्यस्मिन्‌ देवता गावो गोष्ठ इवासते॥ AV. XI. 9. 32. 
न पातालं न च विवरं गिरीणां 
तेवान्धकारं FAA नोदधीनाम्‌। 
गुहा यस्यां निहितं ब्रह्म शाश्वत 


' बुद्धिवत्तिमविज्िष्टां कवयो वेदयन्ते॥ 


Patafijalayogapradipa (I edn.), p. 484. 


Plato, Republic, VI. 
C. G. Jung, Psychology and Alchemy, Dream 37. 
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MISCELLANEA PASUPATICA 
By 
Minoru HARA, JAPAN 


1. Svetafvatara 


Although it belongs to the Taittiriya School of the Black Yajur Veda, some 
uncertainty is attached to the exact lineage of Sveta$vatara Upanisad and to the personality 
of the author, Sveta$vatara.® 

In Svetasvatara Upanisad 6.21, the text itself refers to the author. 

tapah-prabhavad deva-prasádac ca 
brahma ha $vetaívataro ‘tha vidvan 
atyasramibhyah paramam pavitram 
provaca samyag rsi-sangha-justam 

However, except for the important influences on the History of Indian Philosophy, 
such as Samkhya and Yoga, Bhagavad-gita and Isvara-gità, and so forth, his personality 
seems to be little investigated. 

In this paper, the present writer sets aside the problem of his Vedic lineage and its 
later influence, and will only shed light on the sage, Sveta$vatara, who is referred to in the 
Puranic literature, though not with positive intention to prove the indentity between the 
Upanisadic Svetagvatara and the Puranic Svetasvatara. 

Kürma Purana 1.14.25 ff? relate Susila’s visit to Dharmavana in the Himalaya, 
his meeting with a sage Svetasvatara, and his conversion to the Pasupata Saivism under the 
initiation of the sage.! The text reads as follows 

sa krtva tirtha-samsevam svadhyaye tapasi sthitah 

jagàma himavat-prstham kadā cit siddha-sevitam (25) 
tatra dharma-vanam nama dharma-siddhi-pradam vanam 
apa$yad yoginam gamyam agamyam brahma-vidvisàm (26) 
tatra mandakini-nama supunya vimala nadi 
padmotpala-vanopeta siddhasrama-vibhusita (27) 

sa tasya daksine tire munindrair yogibhir yutam 
supunyam àíramam ramyam apasyat priti-samyutah (28) 
mandakini-jale snatvà santarpya pitr-devatah 

arcayitvà maha-devam punyaih padmotpaladibhih (29) 
dhyatvarka-samstham isanam $irasy adhaya canjalim 
samprek$amano bhasvantam tustava paramesvaram (30) 
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rudrasya caritena ca 
h $ambhavair veda-sambhavaih (31) 
antam maha-munim 


rudradhyayena girisam 
anyais ca vividhaih stotrai 
athasminn antare ‘pasyat samay 
évetagvatara-namanam maha-pasupatottamam (32) 
bhasma-sandigdha-sarvangam kaupinacchadananvitam 
tapasa karsitatmanam £ukla-yajfiopavitinam (33) 


samápya samstavam gambhor anandasravileksanah 
akyam abravit (34) 


vavande girasa padau prafijalir v 
dhanyo ‘smy anugrhito’ smi yan me saksan munisvara 
yogisvaro’dya bhagavan drsto yoga-vidam varah (35) 
aho me sumahad bhagyam tapamsi saphalani me 
kim karisyàmi Sisyo'ham tava mam palayanagha (36) 
so ‘nugrhyatha rajanam sugilam Sila-samyutam 
Sisyatve pratijagraha tapasa ksina-kalmasam (37) 
sannyasikam vidhim krtsnam karayitva vicaksanah 
dadau tadai$varam jfianam sva-$akha-vihita-vratam (38) 
a$esam  veda-saram tat pasu-pasa-vimocanam 
antyasramam iti khyatam brahmadibhir anusthitam (39) 
uvüca gisyan sampreksya ye tad agrama-vasinah 
brahmanah ksatriya vaisya brahma-carya-parayanah (40) 
maya pravartitam sakham adhityaiveha . yoginah 
samāsate mahadevam dhyayanto vi$mam aisvaram (41) 
. iha devo maha-devo ramamanah sahomaya 
n adhyaste bhagavan 180 bhaktanàm anukampaya (42) 
ihainam devam i$anam devanam api daivatam 
aradhya mahatim siddhim lebhire deva-dànavah (43) 
ihasesa-jagad-dhata pura narayanah svayam 
aradhayan mahadevam lokanam  hita-kamyaya (44) 
ihaiva munayah sarve maricy-adya mahesvaram 
deia tapobalaj jfianam lebhire sārva-kālikam (45) 
tasmat tvam api rajendra tapo-yoga-samanvitah 
tistha nityam maya sarddham tatah siddhim avapsyasi (46) 
am abhasya viprendro devam dhyatva pinakinam 
acacakse maha-mantram yathavat sarva-siddhaye (47) 
| sarva-pàpopafamanam veda-sáram vimuktidam 
 agnir ity adikam punyam rsibhih sampravartitam (48) 
tad-vacanad raja susilah $raddhayanvitah 
bha: pasupato bhitya vedabhyasa-rato ‘bhavat (49) 
M dino ta-sarvangah kanda-mila-phalasanah 
ito canto jita-krodhah samnyasa-vidhim aritah (50) 


EOE 
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Though slightly abridged, practically the same passages are found in Saura-Purana 

27.18 1.6 

tatra (himavad-giri) dharma-vanam nama muni-siddhair nisevitam 

apa$yad yogibhir justam maha-deva-krtàlayam (18) 

yatra siddha mahatmano maricy-adya maharsayah 

narayanas ca bhagavans tatha canye surasurah (19) 

samaradhya maha-devam siddhim prapta hy anekasah 

yatra mandakini ganga rajate hy agha-harini (20) 

apasyad asramam tasyas tire yogindra-sevitam 

mandakini-jale tatra snatvabhyarcya mahesvaram (21) 

maha-deva-katha-yuktaih stutva sa vividhaih stavaih 3 

dhyayamanah ksanam tatra sthito vi$ve$varam $ivam (22) AS 

śvetāśvatara-nāmānam athāpaśyan mahā-munim 

maha-pasupatam śāntam jirna-kaupina-vasasam (23) 

bhasmoddhilita-sarvangam tri-pundra-tilakanvitam 

abhivandya muneh padau $irasa prafjalir nrpah (24) 

abravit tam  muni-érestham  sarva-bhütanukampinam 

adya dhanyah krtartho ‘smi saphalam jivitam mama (25) 

tapamsi saphalany eva jatani tava darSanat 

bhavami tava $isyo'ham raksa samsara-jad bhayat (26) 

yogyatà mama ced asti śişyoham bhavitum tava 

so’nugrhyatha putratve rajanam muni-pumgavah (27) 

karayitva sa samnyasam dadau yogam anuttamam 

yat tat pà$upatam yogam antyasramam iti srutam (28) 

guhyam tat sarva-vedesu veda-vidbhir anusthitam 

anugrahin munes tasya so'pi pasupato *bhavat (29) 

vedabhyasa-ratah santo bhasma-nistho jitendriyah | 

samnyasa-vidhim érityasuSilo muktiman bhavet (30) — — | 

As is evident in the Puranic passages, quoted above here a sage, Svetasvatara is 

called maha-muni (KP. 32; SP. 23), maha-pasupatottama (KP. 32); maha-pasupata (SP. 23), x es 
(SP. 24, 29), muni-Srestha (SP. 25), munifvara, yogifeara, yogavidam vara (KP. 95), vicaksana — 
(KP. 37) and viprendra (KP. 47). Though emaciated by the practice o asceticism, Beiwe ars. 
an old kaupina and a sacred white thread and besmears his body with ì - 33; SP 
23-24). He seems to have presided over an aframa (KP. 27, 40; SP 21) Ru mE पन a 
the Himalaya on the bank of the river Ganges, where siddhas (KP. 25; SP. : n 
(KP. 26.28, 41) or munis (KP. 28, 45; SP. 18, 21) are living with him. । E 
God, Siva, with meditation (KP. 47) and utter a great mantra (agnir ity 
which might be the same as that found in Atharvasiras Upanisad.* 
to the Pagupata yoga, the highest ascetic yoga (SP. 28, cf. KF. 38). We 
word sākhā, mentioned in Kürma Purana. That is, he av 
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school (sva-Sakha-vihitam vraiam KP. 38), which is called antyasrama," the essence of the whole 
Vedas, practised by Brahman, etc. (KP. 39, cf. Sp. 28), and the school itself is established by 
SvetàSvatara himself (maya pravartitum takham adhitya...KP. 41). 

tagvatara, the puranic passages lead us to compare 


Apart from the personality of Sve : d oc 
them with Svetasvatara Upanisad VI. 21. That is to say, dae epithets, maha muni, vicaksana, 
etc. may correspond to vidvîn in the Upanisad. Again, rsi-sangha in the Upanisad scems to 
find its equivalent in the Puranic asrama in Dharmavana where Sid Bas; yogins and munis 
are gathered. Atyasrama in the Upanisad seems to be the same as the GET m the puranic 
passages. If we could take brahman in the Upanisad as a mantra, the purifier (pavilra), instead 
of the philosophical principle, it might suggest the possibility to take it as punyam maha- 


mantra, agnir ity adikam (KP. 47-48). 
atara, we meet him again in several puranic passages.’ 


Now returning back to Svetasv: 
While discussing Lakuli$a as the twenty-eighth incarnation of the God Siva, Vayu Purana,® 


Kurma Purana, Vayaviya Samhita, the seventh chapter of Siva Mahapurana, and Linga 
Purana give a list of names of the twenty-eight incarnations, together with four disciples 


each. Here in the first incarnation, the avatara is Sveta, and his disciples are Sveta (1), 


Sikha or Sveta-$ikhal?(2), Svetasva or Svetàsya!!(3), and Sveta-lohita (4). The list is nothing 
but an invention to compete with the Vaisnava Avatàras and it will never give us a positive 
proof, upon which a definite conclusion could be established. However, it is only to note 
that Svetigvatara is mentioned in close context with the Pasupata lineage, though it might 
be fictitious. 


II. Kayavarohana? 


A student of Pasupata Saivism is very much indebted to the illustrating studies 
carried out by eminent archaeologists and epigraphists.? 

The place called Kayavarohana, literally “(the place of) bodily incarnation,” which 
is identified with modern Karvan, has been investigated by G. Biihler, D. R. Bhandarkar 
and others from the epigraphic and archaeological points of view. It might be convenient 
here to briefly describe the past research together with a short bibliography. 

3 Already in 1890, G. Bühler investigated the so-called Cintrapra$asti, which was 
originally discovered in Somanatha and is dated, 1287 A. D.15 In verses 14-1 616 of the 
ptasasti, it is said that Siva incarnated in a human form as Nakuli$a and settled down in 
Karohana, a forehead of the earth and an ornament of Lata country. 

In:1908; D. R. Bhandarkar!” investigated the Eklingji Stone Inscription and discussed 
US and «history of Lakulisa sect. In lines 8-1118 of the Inscription, we are again told 
nt settled down in Kaya 
C. D. Dalal and published in RR त: which was later critically edited by 

ऐ wad’s Oriental Series.2° This Mahatmya, though it 


differs in details, again giv : 

ara aus, again gives us an information of ho 1 1 1 i 
बा RS w th ttled 1n 
E the holy place, K sedie e incarnation of Siva se 
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Dr. M. R. Majmudar and Dr. R. N. Mehta are working on the site from the archa- 
eological and historical points of view. 

Apart from these epigraphic and historical evidences, the Puranic literature also 
refers to the place Kayavarohana. Here are presented passages which have bearing on the 
matter in discussion. In Vayu Purana 23.221-222, which follow immediately after the 
enumeration of Siva's twenty-eight incarnations as discussed above, we read 

bhavisyami tada brahman nakuli nama namatah (221) 
Kayarohanam ity evam siddha-ksetram ca vai tada n 
bhavisyati tu vikhyatam yavad bhümir dharisyati (222) B 


With some minor changes in details Lifiga Purana furnishes practically the same = A 
passages.?? ^ | 

Thus it is clear that the place Kayavarohana appears in close context with the : 
Nakulisa Pasupata, and it has been illustrated by the epigraphists and archaeologists. Under F 


such a circumstance, it would be the duty of a Pāśupata student to furnish the textual evi- 
dence found in the original Pāśupata scripture in order to substantiate the conclusion of 
the Epigraphists and Archacologists. 
Now in the commentary of Kaundinya on Pāśupata Sūtra, which is attributed to 
Lakulisa himself, we read the following passage: 
tatha Sista-pramanyat kamitvad ajatatvac ca manusya-rüpi bhagavan 
brahmana-kayam àsthàya kayavatarane (a) vatirna iti/tatha padbhyam ujjayi- 
nim praptah/kasmat ? Sista-pramanyat cihna-dar$ana-$ravanac cafatyasrama- 
prasiddham lingam asthaya pravacanam uktavan: bhasma-snana-Sayananus- 
nana-nirmalyaikavasograhanad adhikarana-prasiddhy-artham ca  svasastrokte Bee 
ayatane sisya-sambandhartham sucau dese bhasma-vedyam usitah (TSS. 143 
p- 3, line 15-p. 4, line 4) 
“Because of the authoritative statement of sista and of God's ability to take any form at will 
and His unbornness, the Lord, taking the body of a Brahmin, settled down at Kayavata- 
rana in human form.? Then He went to Ujjain on foot. How (is this known) ? Because 
we have the authoritative statement of sista and also because we see and hear of the mark. 
Having recourse to the liga known as atyasrama, He proclaimed (the teaching) 
beginning with the words, bathing in ashes, aleeping in ashes; 
subsequent bathing in ashes, (carrying) the flower remained, 
(wearing) one cloth, etc., in order to establish the subject matter. 
Then He stayed on the altar made of ashes in the clean spot within 
a temple, which is described in His own scripture, in order to 
communicate with the pupils. MS 
The passage is not completely free from obscurity, but there is enough 
know that He incarnates in a human form as Lakulisa resorting ito mea 2 
body in Kayavatarana, the place which we met in the inscriptions, Men ः 
Passages, : Se: 
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III. A Note on the Atharvasiras Upanisad 


It is well known that the Atharvasiras Upanisad bears reference to the Pasupata 


Saivism.?4 
The Upanisad refers to the ee vrata, pres 
ith ashes. ‘The text reads as lollows : 
a body with TM hi śāśvatena vai puranenesam prone tapa ira 

vayur iti bhasma jalam iti bhasma sthalam iti bhasma vinta i bhas ak ii 

và idam bhasma mana etani caksümsi yasmad oralar idam Bangg } ae 

nangani samsprset tasmad brahma tad etat pasupatam pasu-pasa-vimo sanaya (B. 

Tubini ed. p. 4, lines 5-9)?5 m ns 

is special reference to the Lasy, 
a डा the Pagupata Saivism. Itis prescribed in the source material 
of Pagupata sect, that is, in the Pasupata sutra. 
bhasmand tri-savanam snayita (1. 2) 
bhasmani Sayita (1.3) 
anusnanam (1.4) 

Ashes are believed to have a purifying potency? among the Pagupata ascetics?” and 
its use aims at their religious merits of non-possession (nisparigraha) and non-violence,’ 
(ahimsa). Kaundinya, while commenting upon the Pasupata sutra 1.6 (linga-dhart), mani 
festly says that these practices with ashes are the characteristic sign (linga) of the Pasu- 
pata followers.?? 

Thus the prescription of using ashes in Atharvagiras Upanisad, as quoted above, 
casily leads us to the conclusion that it bears a close relationship with the Pasupata Saivism. 

Now, while translating the Pasupata Sütras together with Kaundinya's commen- 
tary, we come across a passage which finds a parallel in the Atharvasiras Upanisad. 

Pasupata Sütras 5. 30-38 prescribe the regiment of an aspirant(sadhaka) in his fourth 
stage. They read as follows. 

émasana-vasi (30) dharmatma (31) yathalabdhopajivakah (32) labhate 
rudra-sayujyam (33) sada rudram anusmaret (34) chittva dosanam hetu-jalasya 

mülam (35) buddhyà (36) samcittam (37) sthapayitva ca rudre (38) 

The Sütras 30-34 compose a $loka and Kaundinya himself comments at the end of 
Sūtra 34, aira Sloko nirvacanah (p. 132, lines 7-8). The second half, that is Sutras 35-38, does 
not compose a éloka, although Kaundinya here again says at the end of Sutra 38, £loko nir- 
vacanah (p. 139, lines 4-5). Now, setting aside the metrical question, we shall discuss the 
second half in comparison with a passage of the Atharva$iras Upanisad. 

The Upanisad passage goes as follows : 

ksamam hitva hetu-jalasya?? mülam buddhya samcittam sthapayitva tu 
rudre (B. Tubini ed. p. 3, lines 25-26) 


cribing the practice of besmearing 


sa niyanta/agnir iti bhasma 


ata vrata, the use of ashes for religious 


But this passage has various readings in different published texts. The text with &ankará- 


nanda commentary reads as follows : 


uja Na lation | Research Institute, Melukote Collection. 
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trsnàm chittva hetu-jalasya mulam buddhya samcintya sthapayitva tu 
rudre (AAS. 29, p. 37, lines 4-5) 
Another text with Narayana's commentary is again. 
trsnam hitva hetu-jalasya mulam/buddhya samcitam sthapayitva tu rudre 
(AAS. 29, p. 17, lines 1-2) 
The reading given in the Saiva Upanisad is as follows : 
trsnam chittva hetu-jalasya mülam buddhya sancintya sthapayitva tu 

rudra rudra ekatvam ahuh (p. 35, lines 1-2) 

Now under such a curcumstance, it is almost impossible to reconstruct the original 
and authentic reading of the Upanisad. However, even when we set aside the problem of 
textual criticism of the Upanisad, it seems above any doubt that the Pasupata sutras 5.35-38 
have a strong affinity with the passage of the Atharvasiras Upanisad. Concerning the 
priority of one to the other, we are still not in position to say anything definite, since the 
dates of these texts are still undetermined. Suggesting the possibility of postulating the 
existence of another source, from which these textual passages derive, we here present 
only a parallel. 
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yasmin mekala-kan (—n)yakà.... (/) 

DE -Sesa-visuddhaye kim aparam paryagrahit tam muneh pratyaksam lakulo- 
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smarati smararih// (11) 
D. R. Bhandarkar : Lakulifa pp. 180- 
pe the Bombay Gazetteer (p. 180). 
Gaekwad’s Oriental Series No. 15, pp. 37-55 (Baroda 1920). 


dica Text), Kürma Purana 1.53.3 ff. (Venka- 


10. 


183. It was originally published in Volume VII 


ite, Melukote Collection. | 
HR ee a 


21. 


22. 


23. 


24. 


25. 
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The place is mentioned cleven times. Itis called Kayavarohana (p. 46, line 29; p. 49, 
line 30; p. 51, line 8; p. 51, line 22; p. 52. line 9; p. 93 line 22), Kayarohana (p. 51, 
line 5), Kayavaroharana (p. 52, line 2), which may be a contamination of avarohana and 
avatarana, Karohana (p. 54, line 5; p. 54, line 8), and Karavana (p. 52, line 5). It is 
preceded by the adjective Srimat five times (p. 46, line 29 ; p. 49. lines 30; p. 52, line 
2; p. 52, line 5; p. 54, line 5) and is called tirtha (p. 51. line 8; p. 52, line 5). There 
the God Siva incarnates in order to favour the Bhrgu ksetra (p. 51, line 9) and to 
establish the Dharma in Kali Yuga (p. 52, line 3). 
Linga Purana 24. 129-130 read as follows. 
bhavisyami tada brahmanl lakuli nama nàmatah (129) 
kayavatara ity evam siddha-ksetram ca vai tada 
bhavisyati suvikhyatam yavad bhimir dharisyati (130) 
According to the Purànic passages, He entered into the dead body with no body to 
look after in a burning ground. Vayu Purana 23.220 says 
$ma$ane mrtam utsrstam drstva lokam anathakam 
brahmananam hitarthaya pravisto yoga-mayaya 
It is almost the same as Linga Purina 24.128, which has kdyam for Lokam of the 
Vayu Purana. As for the motif of entering other’s body, cf. M. Bloomfield : On the 
Art of Entering Another’s Body (Proceedings of American Philosophical Society 56 (1917) 
pp. 1-43), M. Eliade : Le Yoga, Immortalité et Liberté (Paris 1954) p. 160 and p. 380. 
P. Deusen : Sechzig Upanisads des Veda pp. 716-717. (Leipzig 1897). 
B. Tubini : Atharvasira Upanisad (Les Upanishad, texte et traduction sous la direction 
de Louis Renou XI, Paris, 1952) p. 4. 
The reading seems to be same as that of AAS. 29 p. 17, lines 3-6 with Tubini’s amen- 
dation tad etat pasupatam for tadet pasupatam (p. 17, line 6). ASS. text with Sanka- 
rananda commentary reads as follows : 
isam ürjam tapasa niyacchata vratam etat pasupatam (AAS. 29, p. 38, lines 1-2)... 
agnir ity àdinà bhasma grhitvà nimrjyangani samsprset tasmad etat pasupatam 
pasu-pasa-vimoksaya (p. 39, lines 1-2) 


A reading in the Saiva Upanisads (The Adyar Library Series No. 8, 1950) goes as. 


follows. 
rudram śāśvatam vai purànam isam ùrjam tapasa niyacchata/vratam 
etat pasupatam/agnir iti bhasma vayur iti bhasma jalam iti bhasma 
sthalam iti bhasma vyometi bhasma sarvam ha và idam bhasma mana 
ity etàni caksümsi bhasmany agnir tiy adina bhasma grhitva vimrjyangani 
samspréet tasmad vratam etat pasupatam (p. 35, lines 14-18) 

Practically the same passage is found in various puranic texts : 
agnir ity àdinà dhiman vimrjyangani: samspr$et E 
ctat pasupatam divyam vratam pàsa-vimoksanam (Saur: 9 
18, ७. 171, lines 9-10) i XR 


६४ 


26. 


27. 


28, 


29. 
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5. Hy adina itva hy agni-hotrakam 
agnir ity adina samyag grhitva hy d 
so'pi pasupato vipro vimrjyangani samsprset (Saura Purana 45.75, ASS. 18, 
p. 171, lines 15-16) . è 
mad-ātmā man-mana bhasma grhitva tu agnihotrikam (21.11.65 cd) 


tenoddhulita-sarvangam agnir ity adi-mantratah 

cintayet svàtmani$anam param jyotih svarüpinam (2 .11.66) 

esa pasupato yogah pasu-pasa-vimuktaye (Kirma Purana 2.11.67 ab) 
As to the concept of ashes as containers of magical power, cf. J. Gonda : Four Studies 
in the Languages of the Veda (s-Gravenhage 1959) pp. 89-90. For the etymology of 
bhasman “der Ort wohin man blasst (um das nachts darunter schlafende Feuer wieder 
anqufachen”, cf. P. Thieme : psu (Festschrift W. Schubring Hamburg : 1951) p. 8. 


Kaundinya speaks of the potency of the ashes. 
samsarga-ja$ ca ye dosa ye canye pitr-matr-jah 
anna-pana-krta§ caiva sankara deham a$ritah 
sarvams tan dahate bhasma asthi-majjagatan api (TSS. 143 p. 29 lines 13-15) 
Kesa-kitopapannani dustannani ca yani vai 
bhasmana sprsta-matrani bhojyany ahur manisinah (p. 29, lines 17-18) 
madyam pitvà guru-darams ca gatva steyam krtva brahma-hatyàm ca krtvà 
bhasmoddhvasto bhasma-ra$au $ayano rudradhyayi mucyate patakebhyah 


(p. 29, lines 20-23) 
Also Saura Purana says (45.76-78) : 
bhasma-channo dvijo vidvan maha-pataka-sambhavaih 
papair vimucyate satyam lipyate ca na samsayah (76) 
viryam agner yato bhasma viryavan bhasma-sammatah 
bhasma-snana-rato vipro bhasma-Sayi jitendriyah (77) 
sarva-papa-vinirmuktah $iva-sayujyam apnuyat 
ity uktva bhagavan brahma stutva devam samaprabhuh (78) (ASS. 18, p. 171, 
lines 17-22). 
Kaundinya ad Pasupata Sutra 1.2 (snana-Sayananusnana-krtya-bandhutvan nispari- 
grahatvad ahimsakatvad utsrstam eva $uci prabhütam grahyam sadhanatvat TSS. 
143. p. 8, lines 22-23). 
Kaundinya ad Pasupata Sūtra 1.6 (evam ihapi yad etat pagupata-yogadhikaranam 
lingam ity asrama-prativibhaga-karam bhasma-snana-Sayananusnana-nirmalyaika- 
vasadi-nispannam sva$arira-linam pasupatam iti laukikadijnana-janakam tat. TSS. 
143, p. 12, lines 5-8). 
The Pasupata ascetics, covering their body with ashes, are met often in Sanskrit 
Literature. For examples, 
ee _vamagivo bhasma-panduromavrttakrtih 
vidyutpinga-jata-jüto ma iva hāsaritsā 
1 eee यी 
: $ na-pracala-kara-talabhih 
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pasupata-vrata-dharinibhir....(Kadambari, Nirnaya Sagara Ed. 1928, p. 371 
lines 6 ff. C£. J. Gonda : Religionen Indiens II, p. 217, note 16, Stuttgart 1963) 
te ca danda-dharah praudha-kaupina-paridhanah kambalika-pravrtta 
jata-dharino bhasmoddhülana-para....(Tarkarahasyadipika, Text given in Arch- 
acological survey of India 1906-7, p. 190 lines 3-4). 
It should be noted that Bharata's Natyasastra defines the use of ashes as a sign of 
the mad man, together with other practices of Pasupata followers. 
unmado nama : ista-jana-viyoga-vibhava-nasabhighata-vata-pitta- 
Slesma-prakopadibhir vibhavair utpadyate/tam animitta-hasita- 
ruditotkrustasambaddha-pralapa-Sayitopavistotthita- 


pradhavita-nrtta-gita-pathita-bhasma-pamsv-avadhülana-trna- - NE E: 
nirmalya-kucela-cira-ghata-kapala-Saravabharana-dharanopabhogair e 
anekai$ cánavasthitai$ cestanukaranadibhir anubhavair abhinayet (GOS. 36, A 


2nd Ed. p. 372, lines 1 ff.) 
For this crazy practice of Pasupata, cf. Dniel H. H. Ingalls : Cynics and Pasupatas ee 

(Harvard Theological Review Vol. LV. Number 4, pp. 281 ff.) i E 

vedat sad-angad uddhrtya samkhya-yogac ca yuktitah E 

tapah sutaptam vipulam duscaram deva-danavaih se 

apürvam sarvato-bhadram visvato-mukham avyayam Mor 

abdair da$aha-samyuktam güdham aprajna-ninditam 

varnagrama-krtair dharmair viparitam kvacit samam 

gatantair adhyavasitam atyasramam idam vratam 

maya pagupatam daksa yoyam utpaditam pura (Mahabharata XII. 285. 192-4) 

Bombay Ed.) (Poona Critical Edition, vol. 16 pp. 2072-3) 

aham tataksa yac chistrid amsan nana-vrata-kulat 

abhüt pasupatakhyam tat pasu-pasa-vimocanam (Ahirbuddhnya Samhita 11. 

61-62) 

Cf. also 11. 43, 12.39-41. 

nirmitam hi maya pürvam vratam pasupatam $ubham | 

guhyad guhyatamam süksmam veda-saram vimuktaye (Kürma Purana 2.38. 

137) 

vratam pagupatam yogam kapalam yoga-nirmitam uu 

pürvam pasupatam hy etan nirmitam anuttamam (Brahmanda Purana 2.27. — 

116 2. à 
80: B. i reads here. . .Jalasya...(p. 3, line 25) But this should be jalasya. © 


et e.” i ~ RT 
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वामनपुराण के अनुसार शैव सम्प्रदाय 


लेखक ; 
स्व० Sto वासुदेवशरण अग्रवाल ' 


शैव मत के अनुसार शिव के दो रूप हैं-एक लिङ्गरूप हे और दूसरा पुरुषविग्रह है। लिङ्ग शुक्र या रेतस्‌ का 
प्रतीक है, क्योंकि उसी से बीजवपन होता है, उसी से विश्व की माता जिसे प्रधान, प्रकृति या विराज्‌ कहते हैं, गमित 
होती है। शिव बीजप्रद पिता è और प्रकृति महायोनि है जिसे महर ब्रह्म भी कहते हैं। यह मातृतरव को ही विशेषता 
है कि उस रेतस्‌ या वीज को महत्‌, अहंकार और पञ्चतन्मात्राओं के सप्ताङ्ग शरीर में परिवर्तित करती | | ये भौतिक रूप 
यद्यपि स्वायम्भुव पुरुष उसी रेतस्‌ से जन्म लेते हैं किन्तु मातृ-कुक्षि में पुरुषविग्रह का निर्माण होता है | वही शिव का भौतिक 
रूप है। शिवकला में शिवलिङ्ग और पुरुषविग्रह दोनों पाये जाते Eg लिङ्ग कारण और पुरुषमूति उसका कार्य है। 
लिङ्गरूप की संज्ञा स्थाणू भी है। foga की विशेषता यह è कि इसमें इन्द्रियों का विकास नहीं होता। अथवा यह्‌ 
कहना भी समीचीन है कि लिङ्ग की गोल आकृति में बिन्दु-बिन्दु पर समस्त इन्द्रियाँ विद्यमान रहती हैं। लिङ्ग या रेतस्‌ में 
कोई भी इन्द्रिय स्फुट नहीं होती यद्यपि समस्त इन्द्रियों की शक्ति उसमें व्याप्त रहती है। रेतस्‌ या शुक्र के लिए ही विश्वतो- 
मुखः, विश्वतश्चक्षुः, विश्वतोबाहुः इत्यादि विशेषण दिये जाते हैं। उसे ही वृत्तौजाः कहा जाता है। अर्थात्‌ उसका ओजस्‌ 
अन्तर्मुखी रहता है, किन्तु मातृ-कुक्षि में आधान के वाद समस्त इन्द्रियों का पृथक्‌-पृथक्‌ विकास हो सकता हैं। उस मौतिक 
संस्थान को 'पुर' कहते हैं और उसमें रहने वाले प्राण को पुरुष कहा जाता है। वही शिव का पुरुषविग्रह है। वामन- 
पुराण में शिव के लिङ्गरूप और पुरुषविग्रह का जो वर्णन है, उसका यही रहस्य है। अन्यत्र भी यही कथा कई रूपों में 
प्राप्त होती है। शिव स्वयंभू पुरुष और उसकी नारी प्रकृति है, दोनों के सम्मिलन से अर्धनारीश्वर स्वरूप बनता R | 
जहां तक प्राणमयी सृष्टि है, वह अर्थनारीइवर है अर्थात्‌ स्त्री और पुरुष मिथुन-भाव से weqd होते हैं। इसे ही अन्यत्र 
नर-नारी-मय वपु' कहा गया है | 

चार शेव सम्प्रदाय--वामनपुराण के लेखक ने शैवों के चार सम्प्रदायों का उल्लेख किया है। (१) शेव, 
(२) पाशुपत, (3) कालदमन और (४) कापालिक! कालदमन सम्प्रदाय की पहचान कालमुख शेवों से जान 
पड़ती है। उनका यह नाम इसलिए पड़ा कि वे काल के रूप में शिव की उपासना करते थे। शिव का काल या मृत्युञ्जय 
रूप उनका उपास्य था। 

इन चार सम्प्रदायो की उत्पत्ति में कुछ ऐतिहासिक तथ्य दिए गए हैं। शैव सम्प्रदाय की उत्पत्ति वसिष्ठ के 
पुत्र शक्ति से कही गयी है, क्योंकि वसिष्ठ-पुत्र शक्ति को शिव का अवतार कहा गया हैं (शक्तिर्नामा वसिष्ठस्य सुतः 
स्वयं शिवो बभूव--वा० go, ६.८८)। शक्ति के शिष्य का नाम गोपायन था जो शैव सम्प्रदाय के एक प्रमुख 
आचार्यं थे। 

यदि काळमुख सम्प्रदाय का नाम कालदमन था, तो वे शिव को मृत्युञ्जय या मवान्तक रूप में उपासना 
करते थे। सम्भव है उज्जयिनी के महाकाल शिव से देव सम्प्रदाय का अधिक सम्बन्ध रहा हो। शिव के मृत्युञ्जय 
रूप की कथा का सम्बन्ध मार्कण्डेय ऋषि से कहा जाता है जिनकी रक्षा भगवान्‌ शिव ने काल के पाशों से की थी। 


CC-0. Bhagavad Ramanuja National Research Institute, Me ॥ 
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कालदमन, कालमुख और कालान्तक नाम के विषय में और अधिक अनुसन्धान करने की आवश्यकता है। कालमुख 
सम्प्रदाय का विकास विशेषत: दक्षिण भारत में मध्यकाल में हुआ जिसके सम्बन्ध में शिलालेख में बहुत सी सामग्री पाई 
जाती है। यशस्तिलक-चम्पू में मी इस सम्प्रदाय के सम्बन्ध में राष्ट्रकूट युग के कई उल्लेख Él दक्षिण भारत के लेखों 
में कालमुखो को व्रतिन्‌ और महात्रतिन्‌ कहा गया है। त्रिविक्रमभट्ट के नलचम्पू (१०वीं सदी) से भी इसका समर्थन 
होता है। त्रिविक्रम ने कालमुखों को महात्रत सिद्धान्त का अनुयायी कहा हैं। l 
ज्ञात होता है कि कालमुख लकुलीश आचार्य को अपना आदिगुरु मानते थे। पाशुपतः सम्प्रदाय के 
संस्थापक लकुलीश ही थे। सम्भवतः पाशुपत-सम्प्रदाय के इतिहास के आदिकाल में ही कालमुख उनसे पृथक्‌ हो 
गए थे। 
पाशुपत और कालदमन दोनों को ही साहित्य में और लेखों में महाव्रतिन्‌ कहा गया हैं जो कि उनके पार- 
स्परिक सम्बन्ध का सूचक है। उससे यह भी विदित होता है कि कालदमन कठिन ब्रतों का पालन करने के लिए 
प्रसिद्ध थे। ऐसा जान पडता है कि आचार्य लकुलीश के सम्बन्ध में जो बीभत्स क्रियायें बतायी जाती हैं वे बाद में 
उत्पन्न हुई हों। बाण के हर्षचरित में महाव्रती परित्राजकों का उल्लेख FI पाशुपत आचाये को महाब्रती कहां 
गया RI 
वामनपुराण में पाशुपतों को शैव सम्प्रदाय के अन्तर्गत कहा गया है, किन्तु लिङ्गपुराण से विदित होता है कि 
लकुलीश के चारों शिष्यों के अनुयायी माहेश्वर या पाशुपत कहलाते थे। इन शिष्यों के नाम वहाँ गर्ग, कुशिक, मित्र, 
कौरुष्य कहे गए हैं। पाशुपत सम्प्रदाय के लोग शिव की पूजा पशुपति के रूप में करते थे। उनका विश्वास है कि सब 
प्राणी पश्‌ हैं और वे सांसारिक पाशों के बन्धन में बंधे हैं। इन्हें शिव की पुजा तथा दूसरी ओर साधना से मुक्ति मिल सकती 
RI लकुलीश का मूल स्थान महाराष्ट्र में कायावरोहण तीर्थ था और वहीं से पाशुपतों का उद्गम हुआ, किन्तु शीघ्र ही 
उन्होने मालव प्रदेश में होते हुए धर्म का प्रचार उत्तरभारत में कर दिया। इनकी साधना बड़ी कठोर थी और गुरुचर्या 
में इनका अधिक विश्वास था। ये परिव्राजक रूप में अपने आचार्यों के आदेशों का पालन करते हुए, अनेक केन्द्रों में छा 
गए। और इन्होंने मथुरा में अपना बहुत बड़ा केन्द्र बनाया, जैसा वहां से प्राप्त चन्द्रगुप्त विक्रमादित्य के राज्यकाल के 
प्रथम वर्ष के स्तम्भ-लेख से ज्ञात होता है। 
सम्भव है कि वामनपुराण में जिन सम्प्रदायों का उल्लेख है वे लकुलीश के चार शिष्यों द्वारा स्थापित 
किए गए थे। इस बात का कुछ समर्थन मथूरा के उक्त लेख से होता है, क्योंकि उसमें : लकुलीश की ही शिष्यपरम्परा 
को दसवीं पीढ़ी में होने वाले आचार्यों को पाशुपत कहा गया है। जैसे कुशिक से चला हुआ सम्प्रदाय पाशुपत नाम से प्रसिद्ध 
gu वैसे ही यह सम्भावना है कि और तीन सम्प्रदाय मी शेष तीन शिष्यों के द्वारा संस्थापित किए गए हों। सम्मवतः 
गग का सम्प्रदाय शैव, मित्र का कालदमन और कौरुष्य का कापालिक कहलाया, जैसा नाम से प्रकट है। कापालिकों 
, का सम्बन्ध कपालिन्‌ शिव या उनके भैरव रूप से है जब उन्होंने हाथ में कपाल लेकर मिक्षाटन किया | जैसा यहां 
ri विष्णु की कृपा से और वाराणसी के कपालमोचन तीर्थ में स्नान करने से शिव को कपाल से मुक्ति 
ca LAN SOA 3 भारद्वाज नामक कोई महापाशुपत आचार्य थे। इनके शिष्य सोमकेशखर 
वर्णन में लिखा è कि कालदमन या कालास्य | MEE "रेत ल्य ते बागे बढी । पुराण के इसी 
| TT सम्प्रदाय जो कालमुख का ही पर्याय था. ऋषि आपस्तम्ब से चालू हुआ, 


जिनके शिष्य का नाम क्राथेश्वर था । क्राथेश्वर संकेत विदर्भ s 
: ae ; रवर नाम का संकेत विदर्भ देश के राजा की गप्तकाल में विदर्भ 
की संज्ञा क्रथकंहिक प्रसिद्ध थी। SIEUT 
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वामनपुराण के अनुसार शैव सम्प्रदाय 


चौथे कापालिक सम्प्रदाय का उद्गम महात्रती धनद नामक आचार्य से कहा गया है, जिनके शिष्य का 
अर्णोदर या जो शूद्र जाति का था। टि 

इस प्रकार शिव की आराधना इन चार सम्प्रदायो के रूप में प्रचलित हुई और इस व्यवस्था से प्रसन्न होकर 
ब्रह्मा अपने स्थान को चले गए। शिव ने भी अपने लिङ्ग या शक्ति का संग्रह करके चित्रवन में एक छोटे लिङ्ग की स्थापना 
की और फिर पूर्ववत्‌ पृथ्वी में भ्रमण करते रहे। इस अवस्था में कामदेव ने उन पर आक्रमण किया। किन्तु शिव ने 
अपने तृतीय नेत्र से कामदेव को भस्म कर दिया। काम के धनुष्‌ से पञ्च पुष्पों का जन्म हुआ जो उसके पञ्च शर हुए, 
यथा---चम्पक, बकुळ, पाटल, जाति, मल्लिका (वा० go, ६।९१-१०२) | इसके बाद शिव हिमालय में तप करने 
चले गए। 
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MURALIDHARADASA’S COMMENTARY ON THE SANDILYA 
BHAKTI SUTRAS 
By 
Late G. H. BHATT, BARODA 


Muralidharadasa (M), a disciple of Sri Vitthalnathaji (1516-1586 A. D.), the son 
of Sri Vallabhacarya, the exponent of the Suddhadvaita Vedanta, has written a Commen- 
tary on the Bhaktisütras of Sandilya, published in 1917 in Bombay. He has also written 
in Sanskrit thelife of Vallabhacarya which was published in 1 915in Bombay. His commen: 
tary on the Sandilya Bhakti-sūtras shows thathehasalso written another work called Gia, 
vivarana which is unfortunately not available at present! He has interpreted the Bhakti- 
sutras as teaching the Maryada-Bhakti, as the Pusti-Bhakti can be enjoyed only by the Grace 
of the Lord.? 

The sütras are generally interpreted by M. on the basis of the Gita, the Brahmasutras, 
the Bhagavata and the other Puranas. He mainly quotes from the Bhagavata and some- 
times from the Upanisads, Gita, Brahmasutras, Skandapurana and Visnupurana. He 
thinks that Sandilya, like Vallabhacarya, accepts Brahman, which is both Sakara and Vya- 
paka.? It is interesting to note that he does not refer to the popular Bhasya of Acarya 
Svapnesvara (Sv.) on the Sandilya Bhaktisütras. Sv. happens to be the son of Jalesvara who 
is again the son of one Sarvabhauma.! Sarvabhauma is considered to be a contemporary 
of Sri Caitanya Mahaprabhu and was also his teacher. However the relation of the teacher 
and the taught between Sarvabhauma and Caitanya Mah2prabhu is questioned by 80176. 
At any rate Sarvabhauma seems to be a contemporary of Sri Caitanya Mahaprabhu (1 486- 
1533 A. D.). Sv., the grandson of Sarvabhauma, might have, therefore, flourished in the 
second half of the 16th century. In that case M., who might be a contemporary of Sv., 
might not have seen Sy.’s commentary on the Bhakti-sütras, mainly because it was either 
not written or it did not reach M. on account of its being fresh. 

This may account for M’s silence on Sv. Sv. also does not refer to M. in his commen- 
tary. It is remarkable that Sv. quotes a verse from the Valmiki-Ramayana (Uttarakanda, 
108, 36) which is found in the Southern recension and not in the North-East and North-West 
recensions, although he belongs to the Gauda,” which included the modern states of Bengal, 
Bihar and Orissa, 

lt is not possible to decide the question o! the priority of M. and Sv. in the absence 
of any definite evidence. The printed text of M’s Commentary is based on one Ms. The 
Mss, of his commentary are rare and it is not quoted by subsequent writers. The Mss. of 
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It is again quoted very freely by 
a Pandita, the Commentator on 


Sv.’s commentary are, however, found in many places. 
posterior writers and referred to with respect by Bhavadev. 
the Sandilya Bhakti-sütras.? 

This circumstance leads us to believe that M.’s comme 
wide and was possibly superseded by Sv.'s commenta 
Sv. does not appear to be a follower of $ri Caitan 
of Bhaskara (C. 9th cent. A. D.). Aufrecht? 
Bhaktisütras including those of Sv., N 
list does not include the commentary 
not enjoyed wide circulation. 

M.’s commentary shows that the text of the Bhaktisütras 
in different versions. "The sütras differ in many places when M. 
N. The following tabular analysis will support this :— 


ntary could not reach far and 
ry which now enjoys unique reputation. 
ya’s school as he is leaning to the Upadhivada 
mentions ten commentaries on the Sandilya 
arayanatirtha (N)!°, Bhavadeva and others. But the 
of M. This fact also shows that M.’s commentary has 


of Sandilya has appeared 
is compared with Sv. and 


12 दर्शनेन फलम्‌ दर्शनफलम्‌ 
14 तदृभावात्‌ (also N.) तदभावात्‌ 
15 साहचर्यात्‌, साहाय्यात्‌ 
25 तस्याङ्गत्वे च तस्यां तत्त्वे च; श्रद्धाङ्गत्वे च 
20) 0 1 मक्त्य oan AGR द 
27 ...."प्रपत्तिरा.... ..-."प्रवृत्तिरा.... 
34 वेराग्येश्‍वर्ये ऐश्वर्यम्‌ 
35 पारमैक्वर्थम्‌ (N. परमैश्वयम्‌) TTR, 
36 सर्वामृते (also N.) सर्वानृते 
39 मिथ उपेक्षणात्‌ (१॥. however reads 
मियोऽेक्षणात्‌ rightly) मिथो$पेक्षणात्‌ 
40 प्राढुर्मावेषु सा प्राढुमविष्वपि सा 
54 वृष्णिश्रेष्ठो न तत्‌ वृष्णिषु श्रेष्ट्येन तत्‌ 
55 .. .एवं सिद्धेषु च एवं प्रसिद्धेषु च 
56 . . गौण्यः .. .गोण्या. . . 
62 अप्रयोगाणां यथाकालं संभवो (also N.) अत्राहुगप्रयोगाणां यथाकालसंभवो. . . 
63 ईशवरतुष्ड्यै एकोऽपि . . . ईश्वरतुष्टेरेकोपि. . . . 
64 .. . . मुख्यम्‌ 2 जाव गति 
66 मद्याजी पुजायामेव प्रयुक्तः त्यजः जायामितरेषां नवम्‌ 
73 (No Siitra and no Com.) बहिरःतस्थमुभयमवेष्टिसववत्‌, 
76 ०मपरशब्दहानाद्‌ . oaao (aka NI 
77 . . .खले खादिवत्‌ ७. . .खले वालीवत्‌ 


79 अविपक्वभावनापि. . . 
? ० 
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०शेषाच्च (also N.) 

. . -श्रुतीरच (also N.) 

,...तथादृष्टम्‌ 

, . .मुपाधियोगहानादादित्यवत्‌ (also N.) 

पृथगिति. . . . 

परेणासंबन्धात्‌ . . - (also N.) 

न विकारिणस्तु. - . . (also N.) 

आविस्तिरोभावाविकाराः स्युः. . . . 

N. reads आविस्तिरोभावविकाशा: स्यु:. . . . 
ras differently. A critical edition of the Bhakti- 
representative Mss. of the Bhaktisütras and of the 


80 ०शेषात्‌ 
89 . . Ara... 
92 . . . .तथा हि दृष्टम्‌ (also N.) 
93 . . .मुपाधितो न वस्तुतः 
94 पृथगेवेति.... ` 
परेण संबन्धात्‌ . . . . 
95 न विकारस्तु 
100 अतस्तिरोमावविकारारच स्युः. . - 


Bhavadeva also reads several sut 
sütras of Sandilya in the light of 


commentaries thereon is a desideratum. 
Although both Narada and Sandilya appear in the Vedic literature, and are, there- 


fore, equally old, the tradition of the Paficaratra school shows that Sandilya is the pupil of 
Narada. The present Bhaktisütras of Sandilya appear to be older than the Narada Bhakti- 
sütras in point of both form and matter. Sandilya does not mention Narada but Narada 
mentions $andilya in the list of the Bhakti-Acaryas. It should be noted that the view 
attributed to Sandilya in the Narada Bhaktisütras is not found in the extant Sandilya 
Bhakti-sütras. The fact that some of the sütras of Narada have bodily crept into the 
works of Vallabhacarya is also significant. à 
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OMNISCIENCE (SARVAJNATA) AND METAPHYSIC OF 
KNOWLEDGE (ADHIGAMA) IN JAINISM 
By 
H. M. BHATTACHARYYA, CALCUTTA 


My choice of the above subject for an article to the Commemoration Volume in 
honour of Mahamahopadhyaya Gopinath Kaviraj, perhaps the greatest living Savant of 
India, has a reason behind it. The reason is that there still hangs many a misgiving about 
the proper significance of Omniscience and metaphysic of knowldege in Jainism, and for 
the matter of that an unfortunate misinterpretation has been thrust upon Jaina metaphysic 
from very respectable quarters.1 My unbiased endeavour in this article E been to remove 
those misgivings and to put the knowledge-theory of the Jainas on its proper footing. ; 

Omniscience as conceived by the Jainas is otherwise known as Sarvajitatà. It is 
equivalent to Kevalajiana. Kevalajfiana, Omniscience, is the rare and exclusive acquisition 
of the Arhats and the Tirthankaras who, by cultivation of the intellectual, emotive and conative 
powers in the superlative degree, become eligible for the highest state of existence. These 
superlative degrees of intellectual, emotive and conative powers are designated by the Jaina 
as Samyagjfiana, Samyagdar$ana and Samyakcaritra. This highest state of existence for 
the jiva is his state of liberation or moksa, the summum bonum of life. Samyagjfiana, Samyag- 
darsana and Samyakcaritra are thus the means to the end of liberation. The Tirthankaras, 
the liberated souls, are also called Kevalins or those who have acquired this unique knowledge 
or Omniscience. 

Umasvati in the very first sūtra of his great work Tattuarthadhigama-siitram has expounded 
the Jaina doctrine of liberation, and the means thereto are Samyagjfiana, Samyagdarsana 
and Samyakcaritra. The Indian systems of thought in general have the family likeness, 
as it were, in emphasising the fact that it is the purity of moral conduct that leads to the fineness, 
of perception of things. The Jaina system seems a little more emphatic on this point. Every 
mundane (samsarin) individual jiva is embodied, and existsin combination or bondage with 
Karmic matter, which causes all limitations, limitations of body and limitations in jnana, 
knowledge, and limitation in dargana, faith. By a life of continued practice of good qualities 
(punya), the ghatiya or knowledge-obstructing karmans are shed off, and the soul attains the 
state of purest effulgence; for at this state it is completely free from its partnership with Karmic 
matter. At that completely free state, it attains self-absorption or Svasamaya and for ever 
enjoys its own qualities of infinite conation, infinite knowledge, infinite power and infinite 
bliss (ananta-catustaya). The late Justice J. L. Jaini in his short commentary on the first sūtra? 
compares the path to liberation to a ladder with its two sidepoles and the central rungs forming 
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the steps. The side-poles are the Samyagdarsana, right faith, and Samyagjnana, right knowledge, 
and the steps are the gradually purified stages of conduct caritra. We can go up the ladder 
of life only when all the three are sound. The absence of any one makes ascent impossible. 
The concurrent pursuit of right faith, right knowledge and right conduct is here very care- 
fully and insistently enjoined as the means to liberation, the summum bonum of human existence. 

Now in the conception of Omniscience, the elements of Samyag-dargana and Samyag- 
jiiana play the most important role, and in fact they form the very essence of Omniscience, 
though we have already noted the element of caritra or conduct as the practical condition of 
the theoretical essence of Omniscience. This perfect form of knowledge is termed kevala- 
jnana, because it is unique and free of all limitations, and covers within its grasp all things at 
once, both individually and collectively as here and now. In Jainism the insistence on the 
inseparable character of samyag-darsana and samyag-jfiana brings out the further fact that 
the darsana or faith here is never blind, but is always illumined with jfiana or knowledge. 
Sarvajfiata or Omniscience as achieved by the liberated soul is never unintellectual faith or 
intuition. It may very well be compared to the Intellectual Intuition of Spinoza of Western 
Philosophy. It is very often designated as Ananta-vynana’, i. e., unlimited knowledge. 

Now, from the above brief account of the nature of Omniscience, it is clear that it is 
the rare privilege of the liberated soul. Our special point of philosophical importance here is 
the question whether Omniscience does or does not determine the whole field of the metaphysic 
of knowledge. The affirmative answer to this question alters the professed dualistic or rather 
pluralistic metaphysics of the Jaina, who bases his position on the bedrock of commonsense 
and experience; such an answer reduces it to spiritualistic monism of absolutist logic. Such 
should have been the conclusion, if Omniscience of the Jaina were really foundational to all 
that is and is known. But the Jaina account of Omniscience does nowhere imply its founda- 
tional character determining the existence and knowledge of the entire Universe as the absolu- 
tist logic of spiritualistic monism does. The Jaina account of Omniscience at best tells us 
that it is the achievement of the few perfected individual jivas in their aspiration to liberation, 
who cease to have all logical relation to the contents of Lokakasa after this achievement. 

The two more convincing points in Jainism that confirm the dualistic or rather plu- 
ralistic metaphysics are :— 

1. Its emphatic distinction and separation between two worlds, Lokakasa and 
Alokakaga. Lokakàía is the realm of mundane existence where the sarhsarin or ordinary 
individual souls move and have their being, and with their experience and commonsense, 
build up their knowledge of things and minds which are a plurality, and develop their own 


standard of knowledge and its validity. To Alokakasa belong the liberated, and of this _ 


Alokakasa we have no definable knowledge. : 

2. Its emphasis on what it repeatedly declares as Adhigama or logical and meta- 
physical knowledge of the contents of its experience; and the means to that knowledge are 
pramanas and JVayas.  Pramana-nayair-adhigamah, as its repeated declaration goes. Its logical 


and metaphysical knowledge, in fact, its entire philosophy consists in this Adhigama; in which 
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the unliberated ordinary jivas are directly concerned. The entire Lokakasa, the world of 
jivas and ajivas, is known and judged by Adhigama. In his conception pe in 
relation to object the Jaina throughout maintains quite consistently his dualistic or rather 
pluralistic approach. And he is also emphatic in his view that Omniscience or kevalajňāna 
accrues to the liberated few who have become siddha only when they have become denizens 
of Alokākāśa after crossing over the realm of Lokakaga, the world of mundane experience to 
which alone his theory of knowledge and metaphysics is applicable. 

It is clear from the above short analysis that the Jaina is ever alive to the nature of 
Omniscience, but by logical necessity always keeps up the distinction between Omniscience 
and Adhigama, and his philosophical position is clear from his definition and explanation 
ofAdhigama. Omniscience, a rare privilege ofthe liberated few, seems to have no determining 
relations with the knowledge and being of the contents of the world. Absolutist logic of 
spiritualistic monism which, if thrust upon Jaina metaphysics, as has been done in some 
important quarters, will, it is apparent, be a mere gratuitous superimposition having no 
tangible relation with realistic and relativistic logic of the Jaina. With the data of common 
sense and experience, he has developed a realistic metaphysics and his Syadvada is a well- 
grounded challenge to any view of Absolute Truth and Absolute Realiy. He has reasoned 
out the alternative and relative character of truth and has put forward an effective check 
to dogmatism and scepticism alike. Spatial limitation forbids us to show elaborately how 
the Jaina has established his relativistic view of truth and reality and what a great contribu- 
tion he has made in this direction. His entire logical activity is a healthy reaction to the 
orthodox absolutist logic, and reminds us ofthe realistic reaction in modern European 
philosophy against the speculative bias of spiritualistic monism.! 

In conclusion I would like to point out that the onerous duty of a modern interpreter 
of any ancient Indian system of philosophy lies in presenting it in its true perspective with 
utmost candour and sympathy and with perfect freedom from the bias of orthodoxy. Omni- 
science or Kevalajfiana in the Jaina system is not the Omniscience of the Absolute Spirit which 
is foundational to all knowing and being, and to utilise it as the spring-board of criticism that 
the Jaina metaphysics, instead of yielding us relativistic theory of knowledge and truth and a 
pluralistic realism, should have ended in Monism and Absolutism in the light of kevalajfiana 
or Omniscience, is to indulge in a palpable travesty of truth and to betray, even on the part 
of very great thinkers, the lingering susceptibility to what Lord Bacon called idola tribus of the 
human mind. i ; i 
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THE BHUSUNDOPAKHYANA AND ITS ESOTERIC DRIFT 
By 
LATE SIVAPRASAD BHATTACHARYYA, CALCUTTA 


I 


While the Puranas? in their account of creation speak of the animals and birds—the 
tiryaksrotas pattern thereof—as enveloped in the darkness of ignorance, insensible, and ever 
tending to the wrong track, they know also of a certain species of theirs, generally birds, that 
are endowed with knowledge, including the insight of yogic intuition. The philosophical 
attitude with respect to them has been that they are conscious in their inner essence (antah- 
sajna) but encased in the sheath of ignorance which has been the legacy of their past actions. 
Sampati, the elder brother of the vulture Jatayu, is introduced in the Ramayara? as one whose 
wisdom has not faded with his growing years, though his physical prowess has been curbed by 
age. He remembers the Prajapatis of old, the stories of the Daityas and the Adityas, and of 
the old traditions of the Krauficas, swans and parrots. The Markandeyapurana’ tells its account 
of important legends like that of King Hariscandra and his bountifulness through birds, who 
were yogins, endowed with ethical and spiritual insight andare, inreality, the cursed sons of the 
inspired sage Drona. We are told that Markandeya the great, wise and longlived sage uses 
instruction imparted to his own self through birds by the sage Jaimini reminding one of similar 
things in brahmavidyà instruction in the Chandogyopanisad through a swan,a madgu fish as well as 
a white dog. The folklore literature of India as in the encyclopedic Brhatkatha of Gunadhya 
which has, like the two epics, inspired and instructed the people of Bharata, narrates the tales 
from birds, that remembered their past lives as jatismara. One wellknown story of Sumanas or 
Sumàanasa handed down in Kashmir tradition‘ in the Brhatkathamafijari and the Kathasarit-s 
ságara has been the source of Banabhatta’s story in the Kadambari told throughreminiscences of 
the parrot Vaifampayana who is a jatismara and is versed in all the sastras. The Br. K. maij.® 
names the minister, belonging to his own tribe of a king of the crows as cirajivin who has a fund 
of long and surprising experiences to his credit. Thus, whether in mythical literature, in folk- 
lore or in the classical romance as well as in the early philosophical speculations, birds have 
distinguished themselves as good interlocutors, wise counsellors and capable teachers, and 
they have been held in high rank as adept yogins. : EC. 

The story of the crow Bhusunda known for long as the longlived and farsighted 


(dirghadarsin) realist, who had attained the culmination of what is their tribal pedigree in the 
The accounts in the Puranas associate sage 


like Narada, Sanatkumara and the like with the activities of the cirajivins (longlived ones), the | 


latter capacity, is entertaining and engrossing. 
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foremost and the commonest among whom is this crow. Later Upanisads (like Brhajjabala 
and the Rudraksajabala) mention Bhusunda as one who is intensely Saivite (as in Sections 1, 2, 
3, 4 and 6 of the former) by religious affiliation and has from Siva himself as Kalagnirudra 
instructions on the texture and use of the rosary garland aswell as on bath in sacred ashes 
(bhasmasnanavidhi) and on its five names which serve as protection (raksa) to drive away all 
transgressions and lapses (agha) and accidents from malevolent spirits like bhitas, pretas, pisacas 
and brahmaraksasas and the no-less cruel excruciating diseases like epilepsy or loss of memory 
(apasmara). His story has been utilised to form a code of life, that will help everybody in 
aspiring to reach real greatness. It is a symbol of the bird that soars and soars and is never 
attached to his small nest and never mourns what he has been deprived of (arüdhacyuta). The 
Bhagavatapurana’ envisages experiences of the bird, who leaves his favourite accustomed nest 
and realises the goal of safety and security, i. e. of Ksema or of Yogaksema, which awaits also the 
ascetic who is ever seeking peace and tranquility. Perched on sublime heights, he does not 
indulge in the flights peculiar to the common run of crows, who exhaust their energy and 
shorten their life by ceaseless efforts of aimless flying of various types, (dina, uddina, avadina, 
pradina, nidina,sandina and tiryagdina), described in the story of the Kakolükakathá in the Karna- 
parvan of the great epic. Scholars have indulged in speculations about the appositeness of 
his name. He is one who roams (da) at pleasure (fari sukham) in all worldly spheres (bhi) . 
This moral has been forced on us by his lifestory as represented in tradition. He is no fossil 
or relic of by-gone ages only to test our intellect but is an all-time organism charged with the 
spirit or essence of life and its virulent maintenance and is destined to suffer no defeat or 
ignominy through the toils and tribulations in the rough scuffle of the elements. 


II 


This Bhusundopakhyana is one of the many important episodes in the Yogavasistha 
Ramayana which have their bearing on its main theme, viz. that of securing immunity from the 
dangers of unregulated worldly life. It has been broached in the course of a dialogue between 
Ramacandra and his preceptor, Vasistha, one of the foremost of sages. It is told out in 
chapters 14-27 of the JVirvanaprakarana, the sixth and the last prakarana in the encyclopaedic 
work, and contains more than five hundred verses. In the Laghu-Yoga-Vasis. or Y.-V.-Sara, 
which is its popular and widely read substitute, being excerpts from the original work, this is 
narrated in the first section of the Nirvana in 193 verses. The relation between the two works 
isnot that which subsists between an original work and its adaptation inliterature. Itis that 
between a work® and its in-toto summarisation in own words. We shall generally for conveni- 
ence’s sake utilise the latter for our review of the upakhyana—the body of which relates to the 
habitat, the parentage (genealogy) and the characteristic of the crow Bhugunda and to the 
relevance of the story of his long life to the context, which is both edifying and wonder-provo- 
king. As the adage goes, what indeed is not useful to those that need it and have made up 

their minds for it (mukhamistarthasamsiddhau kim hi na syat kriatmanam). To those who seek 
to be amused only—this will also repay their labour; for wonder is what attracts everybody 
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and what can be more wonderful than the experiences ofa long life as the Br. Ka. Sloka-saî. 
puts it (ciram jivadbhirascaryam prthivyam kim na dr$yate). 

Once Vasistha, who had heard before of the crow Bhusunda, in the assembly of the 
gods, goes to Meru, the golden mount, their reputed abode, and finds him perched in a nest 
(Vihagalaya) on the top of the wishing-tree ((Kalpataru) in a hollow which is encircled by 
golden creepers. By him were seated numerous birds of different varieties, amongst whom 
there were good many long ravens (kakola ) swans, vehicles of the great Brahma, chanting 
Samans or vedic litany, herons, parrots and the like. Vasistha who was offered respectful 
cordial welcome by the birds was captivated by the nice atmosphere there. It is significant 
that while most other birds reputed in epics and in Puranic mythology have their nests on earth 
at the top of hills (like the Vindhya), Bhusunda lives perenially? in the region of the golden 
mount which is believed, in tradition, to be beyond the bounds of death and decay. The 
Sarhsaratarani commentary on the Laghu Yoga Vasistha or Y. V. S., Nirvana I. 65 ( Y. V. R., 
Nir. XIV. 4-7) clarifies this by saying that the twentyone heavens are all placed at the top 
of mount Meru. Some of the younger brood of the bird, we are told, had been absorbed in 
the exalted eminence (fada) of the lord Siva andhad attained intimate union (Sayujya) with 
that deity, an honour and privilege denied even to the yogins of the earth, who have to be 
born again to exhaust the remnants of the fruits of their activities in previous births. 

The story of his manifestation here and of his parentage!? is interesting reading. 
Amongst the retinue of the great lord Siva, there are the head-groups (nayika) amongst the 
sixtyfour wellknown Divine Mothers (mdirs), like Jaya and Vijaya. One of them Alambusa 
by name, has a crow Canda as her vehicle. In a religious congregation, in the midst of 
a festival celebration, absorbed in a fit of ecstasy, a female swan, vehicle of the matrs, enjoyed 
herself in the company of this crow, to whom she was bound by nuptial ties with 
blessings of the Lord Siva and the Devi Uma. The goddess Sarasvati absolved her from her 
service. They roamed in the aerial region at their sweet will, meeting occasionally on 
the Kalpataru where they had their nests, in regions free from all obstruction all the while 
observing the vow of silence. Bhusunda is born of the crow Canda from that female swan, 
and has inherited the exalted position at the top of the wishing tree, thus enabling him to 
command a long and unperturbed vision and has derived the store of unending knowledge 
from his mother. It may not be irrelevant to remember in this connection that Narava- 
hanadatta, the far-famed Vidyadhara hero of the cycle of stories in the Brhatkatha, is described 
as having sprung from this Alambusà who is born as Vidyadhara princess Mrgavati by 
name because of a curse, and has achieved unperishing fame presumably because of her 
being the mother of Udayana, the hero of the cycle of legends. (Br. Katha-maîj. pp., 35-37) 
associated with him. 

We have this account from the sage Vasistha the great teacher of Rama in the 
Y.V.R. He has his fixed habitation in the Ursa Major (saptarsimandala), which is regarded 
as a part of the twentyone heavens. His role as world-teacher makes him indulge in out- 
ings in different parts of the worlds including the terra firma. One of these adventures takes 
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him to Mahacina, after he had sojourned over for obtaining old texts relating to his favourite 
subject, the Himalayan regions round about Kailasa the haunt of Lord Siva and is described 
in another context (in l. V., JVirvaga., Ch. 29) as is natural to him. Vasistha’s visit to the 
crow Bhugunda has been actuated by his curiosity which has been evoked by his desire to 
do good to the world. We are told that Vasistha wanted to beguile himself by listening 
to the reminiscences of the long and varied life during the four different aeons (yugas) of the 
bird and was particularly interested in the secret of his longevity. We learn from him yoga 
relating to the control of the working of the vital functions (prana-spanda-vibhaga). ‘These 
are hidden from the view of the shortsighted beings. In the case of Bhugunda such a control 
has conferred on him freedom from worries and troubles incidental to such beings. Vasistha’s 
question—how can one be free from them, remain hale and hearty (anamaya) and be the 
friend of everybody is the problem of humanity throughout the ages. The Vedic rsi has 
found its answer in the precipitation (cessation) of the buddhi (Katha.-Up., V1. 10-11) and 
the rigid regulation of our physical functions. (sthirā indriyadharana). 5 

The characterisation of Bhugunda what he is and how he fares, furnishes the clue 
to his exalted position as the longlived one who remembers everything connected with the 
creation, preservation and dissolution of the world as also with everybody from the great 
Brahman to the tiny clump of grass. Ever upright, steady in purpose and contented, 
neither exulted nor dejected, the quintessence of wisdom and discretion, he isno victim 
to temptation or to the tricks of exorbitant expectations. Though bereft of antenatal 
impressions (nirmanaska), he is ever full-minded (paripürnamanas), harbouring good inten- 
tions for every body. The blasts of elemental nature in the form of tornadoes and hurri- 
canes or of the diverse mental disturbances do not move him. When dissolution (pralaya) 
visits this world, then and then alone he leaves his nest. When again creation begins, he 
takes to it. He is thankful for the course of happenings and the inscrutability of nature 
(niyati). To him things decaying, shattered, slovenly, slipping and loose are as welcome 
as those that are fresh, compact and evergreen, which are things of beauty for ever. None 
is particularly his friend nor is anybody his foe. In the midst of his physical movements, 
whether seated, standing, resting or asleep, he does not think that his body is he. In the 
prosperity of others he feels tranquil, in their adversity he has sympathy for them. He is 
the emblem of the teaching in the Mbh. ‘Everything that is crooked is what constitutes 
death, everything that is straight and upright is the great Brahman’ (Commentary T4t- 
prak. on Y. V. R., Nir., Ch. 26, V. 25). He recounts his marvellous experiences! such as the 
direct visualisation of the churning of the ocean, the growing of the feathers in the body 
of Garuda, and such important incidents as the emergence of the Vedas, and of their different 
redactions, the twelve forms of manifestation of the Ramdyana story, one after another, the 
seven evolutions of the ://hasa known as the Mahabharata and the multifarious variants (patha) 
of the Puranas. 
: ap account of himself by Bhusunda is referred to poetically with double entendre 
in the Y. V. R. as atmodanta!® and as bhiisanam Sruteh, the obvious meaning being that it is his 
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own account which is pleasing to the ear. This is a mannerism which is met with in the case 
of other upakhyanas as well, e.g., Sravanabhiisana (Y.V.R. III. 2.. 1) or srutirasayana (Y.V.R., I. 
33.24). The other sense-account of the soul or the Being per se and not per accidens in the 
way of an embellishment or welcome appendage to the Veda (its upanasadic essence) —is 
no less manifest in and through the length of the section. Like the Upanisadic atman he is 
free from the bounds of decay and death and endures till the end of time (४८४०८१८ and purana). 
The Y.V.R. claims to be recognised as the astra of all fastras (Sastrandm paramam Sastram) 
(111.8.8), the most pre-eminent (sara, III.8.9) among itihasas and the repository of all esoteric 
knowledge (samasta-vijnana-sastrakosa, 1. V .8. 12). This claim is substantiated not so much 
by its academic or its dialectic approach, as by its richness in upakhyanas, stories which cover 
untrodden ground and furnish a new angle of vision to the understanding of familiar and 
effete legends narrated in the epic and the Puranas. The present upakhyana is certainly one 
of the best, if not the very best of such and has impressed later writers and supplied them 
with a new tackling of its age-old issue, as would be clear from a later paragraph. 

The one unending theme, the burden of the instruction in the Y.V.R. is indicated 
towards the end of the work by the sage Bharadvaja (V.Y.R., VI. 128, 57, 58). Rama's 
mastery of Yoga lies in his application of the teachings of Vasistha to the issues of practical 
life, his shaking off of lethargy and engaging himself in the welfare of all. Life to him is 

kno longer a dull routine of dreary drudgery—and there lies the moral of Bhusunda's story in a 
nutshell. That is living life when one gets what he strives for and has nothing to be sorry 
for. Do not trees and beasts and birds live and carry on their physical functions ? But 
that is not life. He lives who lives with a purpose and through exercise of thought (manana). 
Bhusunda typifies the jivanmuktas and Siddhas^ who have been off and on held as models 
in the Y.V.R. With his intellect quiescent (parivisranta-dhi), with his inner spirit active, 
revolving in the whirl of the supreme bliss (paramdnandaghurnita), with all his functions with- 
drawn to his inner self (antarmukha), imbedded in his real self (svastha), and ever concen- 
trated in his efforts (samdhita), as if he was another Brahma—such is he. With all instinctive 
impulses submerged and reduced to non-entity he carries on and sustains his vital function. 
Erasing of all impressions (nirvdsanibhava) or the subduing the mind (manolaya) or the 
crushing of all sensibility with respect to pleasure or pain (manonasa) the realisation of life's 
aim in the expression of the Y.V.R., is his characteristic. This is ideal life—and is long 
life as well, for life is measured by its fruitfulness and not by mere length, though length 
means much when it is properly regulated. 

The term Yoga in the Y. V. R. is taken to mean application to deliver oneself from 
the shackles of worldly existence (samsara). The one trend—themore difficult way—therefore 
is knowledge of oneself (ätma-jñāna), the other—easy for many—is what goes by the term 
Yoga (Y. V. R., Nir., Ch. 14.3-12; Y. V.S., Wir., I. 58-62), which simplifies the other way, 
i. e. of dimajiana. This Yoga is attended with multifarious siddhis or vibhitis and consists in 
Proper attention to the movement (gati) as well as to practical exercisesin an apt adjustment 
of the two vital life forces, prana and apana, residing in the hollow of the body (dehaguhasaya). 
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As indicated in the early Upanisads like the Brhadaranyaka and the Prana the observation 
of this view is enjoined to ensure long life and is the way to salvation. breath, breathing 
in (prana) and breathing out (apana)—so declares the upanisadic rst. I he Y. V. pre 
Bhusunda story—as the most surprisingly effective on that score. Bhusunda specified this 


concentration on the vital force (pranacinta or pranasamadhana) as the root cause of extirpation 
of all worries and miseries and conducing to all good fortune and welfare. These two courses 
graduated (krama) according to the position of the sadhaka, should form ans PIERDE DI 
one who seeks the due objective of manolaya, essential for him. T he Yoga-sittras of Patan alii 
speak of vibhiitt (powers) due to breath control (sariyama), the very thing presented byBhusunda 
in an elaborate poetic manner in the Y.V.R., Nir., Ch. 23. 5- 17, ending with emphasis on 
samadhi, which Yogi-Yajfiavalkya expresses, in another phrascology, to be harmonious tuning 
of the individual music of the soul to the Supreme being. The three angas of Yoga, viz. dhyana, 
dharana and samadhi, when integrated, form according to Patarijali, Samyama and when one 
achieves this stage, he is endowed with all siddhis. The prana and apana have been described 
in the Y. V. R. as the two wheels of the car ofthe mind, which is the lord of the body. Follow- 
ing another Vedic analogy used in another text, prana is also described as the sun and apana 
as the moon. The scheduled course of pranayama with its three types kumbhaka, piraka, 
recaka—the sina qua non in a course of prana-cintà or prana-samadhana on which harps the issue 
of longlife, is what Bhusunda recommends for achieving long life and supernormal siddhi 
and is the way to the worship of the cidatman within us, which is the middle end of the praga 
and the apana, a way which has been almost similarly assessed in the accredited Puranas 
and in the popular Tantras.? We should know that it is no big jump from the treatment 
of the nature of the self (aman) to the characterisation of the jivanmukia and we have it in 
the Y. V. R. in more than one upakhyana.® , Nor is there any incongruity in the knitting 
of these two with the means for achieving such a temperament in one pattern, for we 
have the same line of treatment in rigid philosophical discourse (as in the Bhagavadgila, 
Ch. II.). 

There is one important point vouchsafed in the information furnished by Bhusunda, 
which needs close attention. "The feathered tribe that forms his routine includes pea-fowls 
(Barhin), adept in the Saiva system of philosophy, which has been their tribal heritage; 
because of their being the vehicles of Skanda, who is counted amongst the early siddhas in 
the Saiva creed. As we have shown elsewhere, the Kashmir Saiva philosopy is the accepted 
creed in the Y. V. R. . The mention of the matrs the preeminent of whom is Alambusà,; 
whose vehicle is Canda, father of Bhusunda, is just after the listing in the Kashmir Saiva texts. 
The emphasis on samatà, reiterated almost in every context in the characterisation of the crow 
—and for the matter of that, the jivanmukta in general—also points to that direction. This 
samata is what is described as the samarasya (which is of the Saiva trika mould) and distinguishes 
the so called citravisranti type of nirvana, which according to the Samsaratarani is to be sought 
through the control of the vital functions (pranavriti) in the coordinated course of Yoga 
practices?, which has been held out to be the object lesson of Bhugunda’s life. This emphasis 
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on the relevant creed is met with in very many contexts and in connection with other episodes 


as well. 
IV 


The story told by Bhusunda to Vasistha about a relatively longlived (Sucirajivita) 
Vidyadhara, a dry calculating fellow, who after drinking the wine of life to the dregs, and 
then as a counter, taking recourse to privations and ascetic courses, was ultimately disgusted 
with life, is narrated in the latter half of, rather in the supplement of, the Nirvdnaprakarana 
(Chs. 5-16). It is tuned to a different key and is not found in the L. Y. V. That this half 
is a later interpolation?! has been known before and we have adduced reasons for its not being 
a part of the genuine text of the Y. V. R., in spite of the late (18th century) commentator 
Anandabodhendra Sarasvati commenting on it and introducting this supplementary story 
in a chapter-by-chapter summary by a clever device (sastram jitendriyasyaiva saphalam nelaresvili) 
of tagging it to the original story.  Vasistha puts a query to Bhusunda—Do you remember 
anybody who was a longlived one, who was duped to a wrong way and did not know his 
own self ? (Ch. 5., V. 6.). The Vidyadhara in his statement says, “I have experienced on and 
on the pleasures of the senses (Ch. 6., 1.26); but the world appears to be dry and devoid of 
pleasure. Please explain what I am to do (v. 27). This is not merely my experience it is 
the experience of those that are deemed as great and noble specimens of humanity" (Ch. 6, 
V. 41). The gist of Vasistha’s instruction to him is that it is samkalpa (desire) that is at the. 
root of everything. It is what makes the unreal real. All this, you, I, and the world are mere 
appearances; the world does not exist apart from the Brahman (Ch. 8, 10-12). Whatever 
forms the sphere of sensual knowledge is sheer non-being (avidya)—this stream of nescience 
is flowing for ever. The error of mistaking the unreal for the realis due to abhimana which 
has to be shunned by all means." It is almost certain that this is an interpolation by the 
later dialecticians who exploited the mayavada of the pro-Saükara type, and made it a plan 
of advaita thought, which, in many quarters is regarded as the cardinal text of the whole 
work. Bhàskaranatha's commentary on the Y. V. R., which is meant as a revolutionary to 
this view, emphasises Saivite presentation. 

Bhusunda (the name appears sometimes as Bhasunda and then as Bhasandi), with 
his character as a cirajivin or cirajivita and as an acme of wisdom, figures prominentlyin the 
latter of the Ultarakanda of the Ramacaritamanasa® of Tulasidása which like the original Rama- 
Jana of Valmiki recounts and assesses the already told story of the earlier sections and lights 
upon the divine nature of Ramacandra. The crow is described as a religiously disposed, 
wise jivanmukla, conversant with the nature of brahman and preeminently a devotee of Rama. 
Just in the manner and spirit of the Y. V. R. story sketched above, he is described as muni 
Bhusundi, who has his sequestered abode on the top of a golden peak of Mt. Meru on the 
branch of a heavenly tree, which is beyond the operation of illusion (maya), ignorance (moha) 
and sensuality (kama). The all-powerful Brahma has assured him that Rama is the Supreme 
Lord. One day the great devotee Garuda comes to hear from Bhugunda the exploits of the 
glorious life of Rama, which are often discussed in the assemblies of the birds gathered 
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round him. As a result his devotion to Rama is heightened. One is taught to discard 
egoism (abhimana), which is at the root of the cycle of rebirths. There is insistence on the 
plurality of worldly beings(jivas) and on the Lord being one. The Lord has got to be worshipped 
and pleased before one can expect any security from worldly miseries. ‘The inspired poet 
preaches thus the glory of Ramacandra. He reminds us that it is the grace of Rama that 
can secure everything worth having. The human guru is also to be sought for, for it is he 
who can help one to attain the mercy of the Lord. We are told further that the great sage 
Lomaga (vide, the Mahabh. story of his pilgrimage told out in Vanaparvan, Chs. 91-114, pp. 
524-548, Gita Press Edn.) who is known as one of the itinerant sages out on his mission of 
helping the world, had instructed Bhusunda on the worship of the saguna Lord, a process 
hinted at elsewhere (in the Visnupurana) for ordinary mortals. This is the sum and substance 
of the practical advice of Bhusunda to Garuda. 

The episode of the quarrel between an ageold female vulture and an old decrepit 
owl is told out towards the fag end of the Uttarakanda in the standard Bengali clasiscal Rama- 
yana of Krttivasa. The vulture complains to king Ramacandra, seated in his judgment-seat, 
against the owl, of dispossessing her of her ancient nestat the top of a tree; and the owl defends 
his case by saying that he had taken his shelter to that tree only when he was incapacited by 
age after living for a log time in the forest. At the end, the case was decided by King Rama- 
candra in favour of the owl and the vulture was awarded the punishment of death. The 
gods intervene immediately in an appeal to Rama for mercy to the vulture, saying that he 
was none other than a good and a munificent king who had been cursed to be born as a vulture 
because of an accidental lapse in the matter of the food offered to a Bhahmana-guest, where- 
upon was pronounced a curse by him. On the appeal of the penitent king, the Brahmana 
assured him of delivery from the effect of the curse only when he is to be touched in person 
by Lord Visnu born as the king Rama in Ayodhya. Ramacandra does accordingly and the 
punishment is lightened. Rama’s divine mission is thus declared. 

The role of the jivanmukta, which is the pivot round which almost all the upakhyanas 
of the Y. V. R. turn and which has been the unending theme of many a philosophical tract 
like the Viveka cadamani has been admitted in the Uttarakanda of the Adhyatma Ramayana.’ This 
is, in all probability, a late mediaeval post Ramanuja work. Valmiki advises Kuga, the 
prince reared up in his hermitage as an ascetic lad to finish up his education by learning 
about the causes of bondage which is the lot of mortals and of delivery therefrom. He reminds 
him that the submerging of desires(sankalpa) is the only way to attain to security from the clu- 
tches of death. The Y. V. R. through its many episodes has tried to impress this virtue;?? the 
fundamental basis of the constitution of a jivanmukta, on the minds of readers and has claimed a 
distinct place for itself because of its concretely visualising a truth through revision of old 
legends which have caught for ages the fancy of the Indian reader and set him rethinking 
in Beto of service to humanity which has been proclaimed to be the lot of noble souls alike in 
the Puranic and the Buddhistic lore. This has been the lesson of many a legend like the 
Bhusunda Upakhyana in Indian literature, old and mediaeval. 
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Visnu Pur. I. 5. 9.--अथेबां पशूनामशनापिपासे एवाभिज्ञानम्‌। न विज्ञातं वदन्ति न विज्ञातं पश्यन्ति न 
fag: श्वस्तनं न लोकालोको । 
Ram. III. 14.6 (पुर्वेकाले महाबाहो ये प्रजापत रोऽभवन्‌। तान्‌ मे निगदतः सर्वानादितः TH राघव॥) 
7-33; Ram. IV. Ch. 56.2; Ch. 58.3; 22-28; Ch. 59.4-6; 29-30. इहुंस्थो हं प्रणइयामि रावणं 
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Mark. Pur. Ch. 4.1-2. एवं ते द्रोणतनयाः पक्षिणो ज्ञानिनोऽभवत्‌। वसन्ति gras विन्ध्ये तानुवास्व च 
पृच्छ All इत्यूषेवंचनं श्रुत्वा माकण्डेयस्य जेमिनिः। जगाम विन्ध्यशिखर यत्र ते घर्मपक्षिण:॥ The birds 
carry the thread of the story up to Ch. 44., i.e. to one-third of the whole work. The 


मेथिल recension (of which one Ms. was available to the Editor Rev. K. M. Bannerji 
of the Bib. Ind. Edn. Calcutta, 1862) winds up the whole Purina with the birds (vide 
App., pages 657-658 of that edn.) what we are told, were delivered of their course and 


- restored to their former status by the sage Jaimini. 
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The Sams. Tar. on Nirvana Pur. 1. 66. भुवनेषु सर्वेष्वपिश सुखं डयते विहरतीति ware इति sz: t 
The short # (from भू) is irregular here. There are other forms of the name including 
भशुण्ड and भशण्डि, as we shall see later on. 

Vide our paper on the Emergence of an Adhyatma Sastra read in the World Congress of 
Orientalists, Paris, 1948. (vide I. H. Q., Sept. 1948, pp. 201-212). 

Y. V. R., Nîro., Ch. 14-3-14 vs; Ch. 15. vs. 11-29; Ch. XVI, 1-18; Ch. 21, vs. 15-25; 
Y. V. Sara, Nir., I. vs. 62-93, 132-140. 

Y.V.R., Nir., Ch. XVIII. vs. 1-24; Ch. XIX. vs. 1-22; Ch. XX. vs. 7-10 (=Y. V. Sara., 
Nir., I. 94-131). For refrences to names of the devatas in the Saiva Tantra many of 
which are as well names of different nadis in the different Tantrika systems noted in 
texts like the Nandi Sikha. Vide P. C. Bagchi's paper on “Studies in the Tantras’ (C. U. 
Jour. of Arts, 1939). 

Y. V. R., Nir., Ch. XVII. vs. 1-6; Ch. XXI. vs. 1-27 (=Y. V. Sāra., Nir, 1-94, 
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Y. V. R., Nir., Ch. XXI. vs. 28-52; Ch. XXII. v. 1-53 (especially vs. 8. मुने ते ब्रह्मपुत्रस्य 
B किल। संस्मरामि...... vs. 20 एकार्थानि समप्राणि बहुपाठानि मेऽनघ। पुराणानि प्रवत्तन्ते 
प्रसतानि at प्रति ॥ vs, 25. वाल्मीकिनाम्ता जीवेन तेतेवान्येन वा कृतम्‌ । एतच्च द्वादशं वारं क्रियते 
विस्मि गतम्‌ ॥ vs 27. व्यासाभिधेन जीवेन तेनैवान्येन वा कृतम्‌। एतत्तु सप्तमं वारं क्रियते faerie 
Y. V. Sāra., Ni -174. s 
quus M. ibd (=Y. V. Sara, Nir. Ch. I., 124-125) Ch. XXII. 
vs. 15-23=7. V. Sara, Nir., 133-139. 
Y. V. R., Nir, Ch. XVII vs. 1-6 ( Y. V. Sara., Nir., I. vs. 65-68 and 94) vide our 
paper on The Siddhas in Indian Culture (M. N. Sarkar Jayanti Vol. 1 291 ), pp: 91-112. 
Y. V. R.I. 14.10, 1]. प्राप्यं संग्रा यते येत भयो येत न शोच्यते। पराया fasta: स्याद्‌ यत्तज्जी- 
वितमुच्यते॥ तर रोऽपि हिँ जीवन्ति, जीवन्ति मृगपक्षिण:। स जीवति मनो यस्य मननेन हिं जीवति॥ 
Y. V. R., Nir., Ch. XVIII. 14-15 ( Y. V. Sāra., Nir., I. vs. 103-104); Ch. XXI. vs, 19- 
23, 32-36; vide also our paper on the Manolaya or The Yoga Vasistha Way to Ideal Life 
in the Brahmavidya, Vol. XXI., pp. 1-2. Adyar.) 
Br., A. Up., 1. 5.23. तस्मादेकमेव व्रतं चरेत्‌ प्राग्याच्चेवापा.याच्च नेन्मा पाप्मा मृत्युराम्नुवदिति। यद्य 
चरेत समाविपयिषे तेन 13. एतस्वै देवताये सायुज्यं सलोकतां जयति Pr. Up., III. 12. य एवं विद्वान्‌ प्राण 
वेद न हास्य प्रजा हीयते अमुतो भवति। तदेष इलोकः--उप्पत्तिमायतिं स्यानम्‌ बिभुत्वञचेव पञ्चधा । अध्यात्म 
स्येव प्राणस्य विज्ञायामृतमइनृते | Kaustt. Br. Up., III. 2. स (इन्दः) होवाच~--प्राणो स्मि प्रज्ञात्मा, तं 
माम्‌ आयुरमृतमित्युपास्व। आयुः प्राणः प्राणो वा आयुः त येके आहुःएकभूयं q प्राणाः गच्छन्ति | and Bh. Gita 
IV. 24. अपाने जुह्वति प्राणं प्राणे.पानं तथाऽपरे। प्राणापानगतो रुद्ववा प्राणायामपरायणा: | 
Yogarsiira., III., 4,-5--त्रयनेकत्र AIA: and तज्जयात्‌ प्रज्ञाऽःलोक, and व्यासभाष्य threon :— : 
यथा । यथा संयमः स्थिरणदो भवति तया तथा समाधिप्रज्ञा विशारदी भवति, and the तत्त्ववेश्ञारदी 111. 1. 
अत्रापि पुराणम्‌ (11. 7.45.) प्राणायामेन पवनैः प्रत्याहारेण चेल्वियेः | वशीकृतेः ततः कुर्यात्‌ स्थितं चेतः 
शुभाश्रये \ (This leads to the Saguna bhakti aspect which is relevant as will be submitted 
in a subsequent section of the paper).. . योगियाज्ञवल्क्य says: समाधिः समता या स्यात्‌ 
जीवात्मपरमात्मनोः। 
c.g. the ग्रह्मामलतन्त्रः रेचकं qui त्यक्त्वा सुखं यद वायुधारणम्‌ । प्राणायामोयमित्युक्तः। स केवल 
इति स्मृतः। Note also the सांख्यप्रवचनभाष्य of विज्ञानभिक्षु on Yog., Sütra. IJ. 49. तस्मिन्‌ सति 
इवासप्रदवासयोगतिविच्छेद: प्राणायामः। नन्‌. . . प्राणायामस्तु विज्ञेयो रेचकपुरककुम्भक्षेरित्यादिवाक्योवत 
व्याहन्येत इति चेन्न रेचकं पुरक त्यक्त्वा सुखं यर्‌ वायुधारणम्‌ । प्राणायामोःयमित्युक्तः। स वे केवलकुम्भक 
इति वाशिष्ठसंहिंताऽदौ। केवलक्रुम्भकस्यापि प्राणायामत्ववचनात्‌। 
Y. V. R, Nir, Ch. XV. vs. 13-28 (v. 13-तस्य कच्छेषु कुञ्जेषु लतापत्रेषु पर्वसु । पुष्पेष्वालयः 
ager विदगात्‌ दृषटवानहम्‌। गौरोकवरवहोघात्‌ कौमारात्‌ वरवहिणः। स्कन्दोपन्यस्तनिःशेषदीव- 
विज्ञानकोविदान्‌ ॥) vide our paper on the Cardinal Tenets of the T. V. and Their Relation 
to the Trika Philosophy of Kasmira (A. B. O. R. I. Vol. XXXII Poona) Cf. समता 
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Ch. XV. ve 28 समतया मतवा गुणशालिनाना। 7 pp a 
v. 6. . .परिपुर्णमना मानी सससर्वाङ्गसुन्दर; मनो समरसं कृत्वा सानुसन्धानमात्मनि । bi — 
So remarks Sam. Tar. पुर्व (भूशुण्डोप.ख्याने) ्रणवृत्यनुसन्धानात्‌ चित्तविश्रान्त्या निर्वाणमुक्तम्‌ इदानीम्‌ 
(in देवपुजोवाख्यान Nir, IL) The Tat. Pra. holds प्रस्तुत प्राणायामादियोगक्रमम भुशुण्डोवितप्रपऊच- 
a वर्णयिष्यन्‌ भूशुण्डाख्यायिकामारभते | (introducing of com. on Ch XIV.) S 

Vide, our Conclusion in the Toga. Vas. Ramayana—Iis Date amine of Inception (A. I. 


O. C. Madras, 1924 pp. 546-554. z 
Sept. 1948., pp. 204). 2 and the Emergence of an. Adiyatma Sastra (I. H. Q, 


Ram. carita-man pp. 555-590 (Gita Press, middle size edn. Sarhvat 1 954) 

तुम्ह जो कही यह कथा सुहाई। कागभुशुण्डि गरुड़ प्रति गाई। धर्मसील विरक्त अरु ग्यानी | जीवनमक्त 
ब्रह्मपर प्रानी । . ‹ सुन्दर वन गिरि सरित तडागा। कौतुक देखत फिरउं वेरागा॥ गिरि सुमेर उत्तर दिसि दुरी 1 
नील सेल एक सुन्दर भूरी ॥ तासु कनकमय शिखर सुहायौ॥ . . , तिनृह पर एक विटप विसाला। वट पीपर 
पाकरी रसाला।. . .तेहि गिरि रुचिर aag खग सोई। तासु नास कल्पान्त न होई। वरतरकह हरिकथा 
प्रसंगा | _आर्वाह सुनहि अनेक विहंगा। रामचरित विचित्र विधिनाना। प्रेमसहित कर सादर गाना॥ 

तब बोले विधि गिरा सुहाई। जान महेश राम प्रभुताई।. . .गयउ गरुड जहेँ बसइ भुशुण्डा। मति अकुण्ठ 
हरिभगति अखण्डा।. * “गयउ मोर सन्देह सुनेउँ सकल रघुपतिचरित। भयउ रामपदनेह तव प्रसाद वायस 
तिलक 1. . .ग्यान अखंड एक सीतावर। मायावस्य जीव सचराचर॥ परवस जीव स्ववस भगवन्ता जीव 
अनेक एक श्रीकन्ता। एंसेहि हरि विनु भजन खगेशा। मिटइ न जीवन केर कलेशा ।. , . राम कृपा विनु सुन्‌ 
खगराई। जानि न जाइ राम प्रभुताई।. . , मुनि भुशुण्डि के वचन सुहाये। हरषित खगपति पङ्कः 
फुलाये। . . Land p. 589 मेरशिखरवट काया मुनि लोमस आसौन। देखि चरण सिरु नायउ वचन कहेउ 
अति दीन । तब में कहा कृपानिधि तुम्ह सवंग्य सुजान। सगुण ब्रह्म अवराघन मोहिं HES भगवान्‌ ।. . , 
Krttivàsa Ramayana, pp. 678-880, (4th edn. Chakravarti Chatterjee and Co. 1949, 
अगस्तर वाढी यान राम दिव्यरथे। पक्षिर कन्देल राम शुनिलेन पथे। गृधिनी पेचके द्वन्द्व वासार लागिया, 
गृधिनी कहिछे Far ore मोर वासा। quu? रहिवे केमनेकर आज्ञा । पेंचा बले कोथा gee आइले ग॒धिनी। 
एतकाल वासा मोर तोरे नाहि चिनि, गृधिनीरे कर राम सभार भितर। कतकाल हइते तोर एइ वासा धर। । गधिनी 
TRS शुन वचन आमार। विष्णुनाभिवद्ममूले ब्रहमार उत्पाति। तखन अवघि वासा ए डाले आमार । पेंच 
We TAL उतृपत्ति RES धरणी उपर। तार पर उत्पन्ने हुईल यत डाल। एहरूपे वनमध्ये जाय कतकाल। 
उाडत अशक्त हुनु हैल वृद्धदशा । तारपरे एह डाल करिलाम वासा ।. . . देवगर कहे राम करि निवेदन स्वाभाविक 
गृधिनी जन्म नहे एइ जन। वले हे गुधिनी अघि हय ब्रह्म झापे।. . . रघुवंशे जन्मिन विष्णु येइ काले। शाप- 
सुक्त हुने तुमि तारे परशिले। 

Adhtyatma-Ram. UttaraKanda, Ch. VI. vs. 40-55 (esp. verses 41-42 . . , तथवाचर Wa ते 
जीवन्मुक्तो भविष्यसि। देह एव महादेह मे देहस्य चिदात्मनः॥ तस्याहंकार एवास्मिन्‌ मन्त्री तेनेव कल्पितम्‌। 
देहगेहाभिसानं स्वं समारोप्य चिदात्मनि. . verses 51-52. सवाह्याभ्यन्तराथंस्य संकल्पस्य क्षयं कुरु। 
पातालस्थस्य भूस्यस्य स्वगंस्थस्यापि ते-नघ, नान्यः कश्चिदुपायोऽस्ति संकल्पोपशमादृते। 

T. V. R., Mumukşu.-pr., XVIII. 32. . .शास्त्र॑ सुबोधमेवेदं सालंकारविभूषितम्‌।. . . XVIII. 52 
एवं सति निराकारे ब्रह्मण्याकारवान्‌ कथम्‌ दृष्टान्त इति नोद्यन्ति मूखंवेकलिपकोबतयः; XVIII. 60... 
मोक्षोपायङ्गता ग्रन्यकारेणान्ये-पि ये कृताः। ग्रन्यास्तेष्वेयमेवेका व्यवस्था बोध्यबोधने। 
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MATTER ACCORDING TO THE SANKHYA SYSTEM 
OF THOUGHT 
By 
Taro NATH CHAKRAVARTI, CALCUTTA 


A study of external nature does not necessarily involve am enquiry as to how cosmos 
evolved out of chaos. A careful study, of all material objects and things in nature as they 
reveal themselves to us, is also found to be very often indispensable for the discovery of many 
scientific ideas and philosophical thoughts. Thus, the human organism presents a complex 
problem with its defensive mechanism and its ingrained process ofrepair. The inter-relation 
of mind and body, the creative working of the life-force in the embryo, the building up of the 
body from a single cell in the fertilised ovum and the unique work of conservation through 
the repeated process of repair are alike interesting and mystic like an enigma. 

We are accordingly concerned in our present discussion with an analysis of the data 
of external nature, or with the forces which are in operation and are working themselves in 
nature. These forces, as a result of their interaction, tend to the creation of matter, its con- 
servation and eventual destruction or transformation. Matter may, therefore, be looked upon 
as being a veritable storehouse of energy. The potential energy, which remains latent in 
matter, thus becomes kinetic when it asserts itself in different manifested energies in the forms 
of pressure, heat, attraction, repulsion and vibration. The combined operation of these 
forces brings about the disruption of matter, which is reduced in consequence to molecules 
and atoms. The fundamental ingredients or the constituent elements are in this way brought 
into space. 

According to the cosmographic account given by early Indian thinkers, roughly 
speaking, earth, water, fire, air and ether are the five known primary states or the innate 
elements of matter. These are regarded as forming or as constituting the ultimate realities 
behind all forms of matter, which are known to exist. Each of these elements has its own 
distinctive character and its own special and characteristic virtue. But the idea of Paficabhuta 
or the five fundamental elements in nature like ksiti, ap, tejas, marut and vyoman, as con- 
ceived by early Indian thinkers, can, in no way, be indicated by pointing out merely that 
these basic elements as viewed by ancient Indian metaphysicians are embodied in nature 
as earth, water, fire, air and ether respectively. The idea of Paficabhüta seems in reality 
to be something like a mystic figment of abstract philosophical thought. 

Behind all forms of matter we are thus to suppose the existence of certain primitive 
orces and the presence of certain elements in potential form. Like the primitive forces of 
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nature, the ingredient elements in nature are themselves fountains of energy. The first and 
foremost of the elemental states in nature is technically known in early Indian philosophy 
as ksiti or the earth. The idea of earth took its shape in the mind of man from the day when 
he had his first experience of solid ground on the surface of this earth. But the metaphysical 
concept of ksiti is quite distinct from the mere idea of solid ground. It is not at all a vague 
notion of a clod of earth or of a lump of clay. The word ksiti is derived from the root ‘ksi’ 
implying ksaya or a process of gradual decay as a result of the inherent natural processes 
of erosion and corrosion. It thus indicates the presence in it of an innate tendency of gradual 
decay and destruction, which inevitably presupposes the existence of two other processes 
concerned with construction and conservation. 

According to Sir Archibald Geikie, the surface of the earth, on which we live, is 
constantly affected by a slight tremor. As a result of this perpetual trembling some parts of 
the globe are elevated and some are depressed. The soil of this earth is being continually 
wasted or consumed by the flow of torrents from rain and glaciers and the draining toll of 
rivers and seas. But in spite of this unceasing work of destruction, dry land persists on the 
surface of this earth. This is due to the upheaval of the lower strata of the earth and the 
reformation of fresh grounds in consequence of alluvial deposits and the silting up of the beds 
of rivers and seas.2 The ways of nature are, therefore, inscrutable and the wisest man very 
often finds himself unable to divine their secrets, being perplexed at every stage by their 
mystery because none of the component elements in nature is found to live alone as a separate 
entity. Beneath the surface of the solid crust of this earth we find in consequence the presence 
at certain levels of liquid water just as we find below the fathomless depth of oceans the exis- 
tence of beds of solid ground. The greatest depth, moreover, which man has examined, 
when compared with the diameter of the earth, is after all only, as it were, a mere 
scratch.? 
Fire, in the form of latent heat is thus curiously found to be present in the liquid 
water beneath the hard solidified surface of rivers and seas during winter months in cold 
regions on the surface of this globe. Ether or a sort of gap is similarly strangely found as a 
zone of non-combustion or non-ignition inside the burning flame of a lighted candle. Simi- 
larly oxygen, one of the main inherent properties of the air which we breathe, is found to be 
present as a component part of the solid crust of this earth as well as of liquid water in nature. 
Thus, the average properties of the earth's solid crust, so far as it has been penetrated by man, 
have been found to be as follows :—(1) Oxygen (44.0 to 48.7), (2) Silicon (22.8 to 37.2), (3) 
Aluminium (6.1 to 9.9), (4) Iron (2.4 to 9.9), (5) Calcium (0.9 to 6.6), (6) Magnesium (0.1 
to 2.7), (7) Sodium (2.4 to 2.5) and (8) Potassium (1.7 to 3.1). 

If we turn our attention to the ideas current in early days in Europe, we notice that 
the first clear expression of the notion of-an element is found in the teachings of the Greek 
philosophers beginning with Thales (640 to 546 B. C.), who taught that all things arose from 
water. Anaximenes (560 to 500 B. C.) thought that the air was the primary substance. 


Herakleitos (536 to 470 B. C.), impressed by the constant change of the material world, 


.. CC-0. Bhagavad Ramanuja N ati 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


९२ : T. N. Ghakravarti 


regarded the ever-varying fire as the fundamental principle. It was Empedokles (490 to 430 
B. G.), who then introduced the ideas of four ‘roots’ of things : fire, air, water and earth, and 
two forces, attraction and repulsion, which joined and separated them. Later on Aristotle 
(384 to 322 B. C.) summarised the theories of earlier thinkers and developed the idea of a 
primary matter, called ‘hule,’ on which a specific form (eidos) could be impressed. According 
to him, the same primary matter can receive different forms, just as a sculptor can make 
different statues from the same block of marble, although Aristotle preferred to think of the 
form evolving from within, as in organic growth. The forms can be removed, and replaced 
by new ones, so that the idea of transmutation of elements arose. Aristotle's elements are 
really fundamental properties of matter, for which he chose hotness, coldness, moistness and 
dryness. By combining these in pairs, he obtained the four elements, fire, air, water and 
earth. Water is the type of moist and cold things; fire of hot and dry, and so on. ‘To the 
four material elements a fifth, immaterial one, was added, which appears in his later writings 
as the quintessence or the ether.* 

Side by side with the cosmic process of gradual decay and decomposition or destruc- 
tion we thus find the glaring evidence of the existence in nature of the processes of reconstruc- 
tion and preservation. Had there been no such processes of reconstruction or reclamation 
and preservation in nature, dry land would have disappeared long ago from the surface of 
this earth. The reputed geologist Sir Archibald Geikie has accordingly correctly drawn our 
attention to an important phenomenon in nature which takes place on account of the natural 
processes of gradual decay and decline inherent in the earth element. A careful analysis 
of the cause responsible for producing the constant tremor of the solid crust of this earth shows 
that it is due to the resultant action of certain forces like adhesion, cohesion, tension and 
vibration. There can, therefore, be no doubt about the fact that as an element ksiti is a foun- 
tain or a mighty source of several forces or energies in nature. As a gross element, ksiti is 
present in some form or other in all material bodies. It is supposed to be the first or the 
primary element in the chain of elements which produce organic matter. 

In ancient Indian philosophy, ksiti has generally been regarded as a base or as a gross 
element present in nature. It supplies the main ingredients or properties of skin and flesh 
in animal and human organisms. It is thought to be a base or a gross element simply because 
it has in it no other energy superior to and subtler or finer than cohesion, adhesion, vibration 
and tension. As its derivative meaning indicates, the presence of ksiti or the earth element 
leads to the gradual decay and decomposition of organic matter because its innate energies 
like adhesion, cohesion, vibration and tension are veritable agents of decay and destruction. 
As an element, however, ksiti is not a mere storehouse of destructive energies alone for it has 
in it creative and saving energies as well. Thus, cohesion, one of the fundamental energies 
of ksiti, may also be looked upon as a creative energy. Adhesion is also concerned with the 
work of preservation while vibration plays its dual function as an agent of preservation and 
destruction aswell. Buttension is out and outa destructive energy. The combined operation . 
of all these energies produces in the long run decay and destruction. Every element in 
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nature is thus a storehouse of the threefold energies inherent in the universal processes of 
creation, conservation and destruction or eventual transformation. 

The preponderance of the earth element in the forms of skin and flesh in some organic 
bodies in nature naturally hastens their process of decay. The more the earth element or 
ksiti is present in a human or an animal body, that is to say, the greater is the quantity of 
skin and flesh in such an organism, the more rapid will be its rate of gradual decline and decay 
Hence invertebrate organic beings are, in comparison with vertebrate beings, earlier victims 
of physical decay and death. All organic beings are ultimately reduced to dust on account 
of the presence in their own organisms of the earth element or of ksiti in some form or other. 
In his treatise on Physiology, Halliburton accordingly points out that natural death in the 
case of human beings is generally producesd by the devastating effects on their own physical 
organisms of one or more disease, by which term is generally meant a kind of accident found 
to happen in nature. Nevertheless, death due to the gradual decay of the human organism 
caused merely by the enfeebling and decadent influence of old age, though rare, cannot 
be regarded as being simply impossible. With age, the eye loses its sight and the hair becomes 
grey, the skin seems to present a dry and wrinkled appearance, the bones calcify and the phy- 
sical body thus becomes more and more weak and exhausted and loses its power of resistance 
and ultimately becomes the victim of some disease that brings death as an inevitable result. 
With the gradual decay and ebbing away of the inherent processes and forces sustaining 
life in a human or an animal organism, death comes as a natural consequence of the wasting 
causes working within for a long time. . 

As ksiti or the earth element remains an integral part in all human and animal 
organisms, so they imbibe the innate energies of ksiti like cohesion, adhesion, vibration and 
tension. The presence of these gross energies is accordingly responsible for producing the 
gross instincts or the base irrational impulses, which we find among human and animal beings. 
Thus, cohesion, as its name indicates, tends to bring things together. As a linking energy, 
it is at the root of all kinds of attachment, which are found among both human and animal 
beings. The gregarious instinct of many animals may be said to be due to their innate force 
of cohesion. Adhesion is by far a cementing energy. It tends to supplement the uniting work 
of cohesion by cementing the alliance and makes the fusion stronger and more intense by 
checking the tendency towards separation. Vibration, the resultant energy produced as a 
kind of reaction caused by adhesion, is the thrilling force par excellence that gives the magic 
stir. It foments the erotic impulse, which springs primarily from adhesion. When vibration 
reaches its limiting coefficient on account of utmost exertion, the action of vibration becomes 
intensified and tension appears as a form of reaction. With the appearance of tension, a 
human or an animal organism is stirred to its inmost core and strained to its utmost limit. 
The frequent experience of intense vibration and its reaction in the form of tension produces 
a state of decay and exhaustion and consequent relaxation of the constituent particles of a 


human or an animal organism. 
The crude self-seeking tendencies, the occasional out-bursts of frenzy and fury, the 
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promptings of blind impulses like love and affection for one’s own mate and children and many 
other cravings for carnal pleasure and the satisfaction of one’s own ego are largely the outcome 
of the element ksiti in the forms of one’s own flesh and skin. Three-fourth of a man may be 
regarded as being, in a nutshell, a product of his own flesh and skin. The earth element 
or ksiti is, thus, at the root of the majority of human feelings and inclinations. In the case of 
human beings, cohesion plays its part as the guiding energy behind man’s social instinct. 
As we find in the case of animals, man has his own ethnic bonds and as such his attachment 
for the members of his own species. The desire to perpetuate one’s own race on the surface 
of this earth serves as an incentive to the physical effort prompted by the innate mating instinct 
for the procreation of one’s own children. Side by side with the social instinct, there is 
among human beings a natural inclination that seeks to establish the ascendancy of one’s 
self over the members of one's own class and the sovereign position of one's own species over 
the members of other species. The social instinct of man and his attempt to group himself 
with the members of his own class may,-therefore, be deemed as being a natural corollary 
of his inherent crude attachment for the members of his own species. To a mother, her 
child is the flesh of her flesh and the skin.of her skin. The intense depth and the warmth 
of affection for her baby naturally foment the outflow through the nipples of her own breasts 
for her sucking baby of the milk of her own body. It is the call of flesh that prompts the 
sex-hunger of animals and human beings alike. It is the mating instinct that fosters the 
physical union of the father and the mother. Adhesion then continues to tighten their 
bonds by its own binding and cementing influence. The mother continues to attract the 
father more and more by giving him repeated chances for the enjoyment of the sweetness 
of conjugal union. Vibration then produces its magic-influence so as to make the father 
share the joys and sorrows of his beloved lady. The mother fondly embraces and kisses 
her son in the presence.of his father and gradually the father becomes attracted in consequence 
towards his son, being prompted to do so more and more by the affectionate attitude of the 
mother. From the crude physical level, ksiti or the earth element, thus spreads its subtle 
influence to the psychic or the metaphysical level. The diverse intricate and manifold 
subtle influences produced by vibration accordingly create an infinite variety of compli- 
cations in the case of rational beings like men and women. 

A study of the simple behaviour of mammals and many other animals found in 
nature shows that their inherent energies like adhesion, cohesion, vibration and tension 
often play their part in a more crude and simple way and as much we seldom come across 
endless intricacies and complications, which are found in the behaviour of human beings. 
Thus, the simple nest-building instinct that guides the skilful activities of some birds and 
animals may be said to have developed among human beings in such a way as to produce 
elaborate works of constructive engineering and architecture, The gregarious instinct, 
so common among many animals, may be said to have developed among human beings 
in such a way as to lead to the foundation of organizations like the U.N.O. and the recog- 
nition of the principle of the universal brotherhood of man. Similarly, some crude inclina- 
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tions or tendencies, which are found among some members of the animal kingdom, namely, 
the bee’s love for its honeycomb, the spider’s attempt to secure the safety of its home by 
making its impenetrable cobweb and the liking of the mother-bird for her nest where she 
lays and hatches her eggs, may be said to have their echo in man’s love for his own mother- 
land. 

The vastness and the subtle depth of the early Hindu metaphysical conception of 
ksiti as a fundamental element innate in all forms of matter that have been revealed to us 
by nature, cannot, therefore, be fully indicated or even broadly denoted by the simple idea 
of a clod of earth or of a lump of clay. "The early Indian concept of the element ‘ap’ is 
similarly so subtle and abstract from the standpoint of natural philosophy that it can never 
be properly elucidated by holding before us the idea of liquid water in nature. The presence 
of the element called ‘ap’ is not merely indicated by the existence in nature of water covering 
three-fourth of the total area found on the surface of this earth for this element is inherent 
in all organic and inorganic objects and things in nature in the form of some kind of rasa 
or some kind of liquid or semi-liquid matter or as something producing moisture and as 
such softness or coldness or lack of rigidity. The tongue or the palate is aptly called ‘rasana’ 
because this organ is the centre of rasa in the form of saliva which comes out when we chew 
objects with our teeth. This organ is also used for tasting the bitterness, the sweetness, 
the acidity or the sourness, etc., of the taste of objects which we consume as food and drink. 
Rasanà or the tongue is also important as the vital organ used for uttering speech. By 
uttering suitable and dexterous words and expressions different kinds of rasas or sentiments 
may be produced and brought into play in the minds of men and women. A poetical com- 
position is accordingly defined as being a 'rasatmaka vakya’ or a clever combination of apt 
words and fine expressions meant to evoke our poetic sentiments, feelings. and emotions. 
The idea of the element ‘ap’, as conceived by early Indian philosophers, is, therefore, some- 
how or other associated with the ancient Indian view of rasa or rasa-tattva. 

The world of matter or the material universe as revealed to us has, according to early 
Indian thinkers, its unending store of five different kinds of charms called ‘pafica-tanmatras’, 
which are technically denoted by the words rüpa, rasa, $abda, sparsa and gandha, meant 
for the enjoyment of the five main sensory organs of more especially rational human beings. 
Rüpa, or the sight of the external appearance of all kinds of material objects, has thus its 
appeal meant exclusively for our eyes. Rasa has similarly its characteristic appeal intended 
primarily for the tongue or the palate. The word ‘gabda’? is commonly used to denote 
audible waves or vibrations of different kinds of sounds indicated by the Sanskrit words nada, 
dhvani and pratidhvani which we experience every now and then through the instrumen- 
tality of the auditory nerves of our ears. Caksus or our eyes thus give us visual impressions 
of visible things and objects around us. The karna or our ears make us conscious of the 
waves of audible sound, which are produced every now and then around us. Our sensory 
organ called ‘jihva’ or the tongue similarly plays its own part by making WS aware of the 
tastes of objects, which are consumed. as food or drink. The ‘tvak’ denoting the physical 
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body as a whole with all the Jimbs and organs of a sentient organic bes feels Gi bracing 
contacts or the sparśa of material things and objects around. The word sparsa’ has, there- 
fore, been used in a generic sense to denote all kinds of touching कक produced by 
various types of tactile sensations. The nose or the nasika ES its turn our experiences 
of the smell or the ‘gandha’ of all material things or objects with which we come in contact. 
The air is called ‘gandhavaha’ because it conveys to our nose the impressions of various 
kinds of smell of diverse material objects around us. The air is not merely found to be 
often laden or charged with the smell of objects with which it comes in contact, it is also 
found to work in nature as a medium through which waves of sound are found to travel 
from one place to another. 
Though invisible to our eyes, we can, nevertheless, feel with the skin of our bodies 
the touching sensations produced by the hot or the cold wind blowing around us. As the 
life-giving energy causing the circulation of blood through the operation of the respiratory 
process even when we are asleep, vayu or the air, is universally considered as being in the 
form of the breath of life, a veritable embodiment of the life-giving force in nature. Hence, 
the ‘breezy call of incense-breathing morn’, ‘the cock’s shrill clarion and the echoing green 
give fresh energy and a new lease of life, as it were, when we begin our journey of life at 
daybreak. The element called ‘marut’ or ‘vàyu’ is accordingly characterised as being the 
‘pranavayu? or the veritable life-energy of living organic beings. As cyclone or as typhoon 
or as ‘prabhafijana’, the same vitally essential element ‘marut’ very often produces havoc 
on the surface of this earth and thus carries on its work of destruction in nature. By fanning 
a burning flame, a strong gale or a gusty wind often causes conflagration. Marut thus 
helps the element ‘tejas’ when it takes the form of a devastating burning flame and carries 
on its accustomed work of destruction in nature. The term ‘tejas’ has a very wide con- 
notation and a deeper philosophical meaning and we can do no more than roughly indicate 
its underlying idea by using the imagery of burning fire, which we see on earth. 
According to the ancient Greek legendary account, fire is said to have been stolen 
from heaven and brought down to earth by Prometheus, for which Zeus chained him to a 
rock for being eaten by vultures. Fire has been conceived by some of the early Indian 
thinkers mainly in three different forms as (1) celestial fire symbolised by the fiery disc 
of the sun and the flashes of lightning from clouds in heaven, as (2) terrestrial fire in the 
form of the burning flame with its heat and light which we find on the surface of this earth 
and lastly as (3) ‘vadavanala’ or submarine fire probably in the form of the innate latent 
heat of natural water. Fire is also found in the form of heat inside the bowels of this earth, 
especially in volcanic regions. Fire is sometimes found in the form of heat without light 
in nature. As phosphorescent light without heat, fire is also found on the abdomen of 
glow-worms, As the latent bodily heat of human and many other animal organisms in 
nature and also as their innate ‘jatharagni’ or their power of digestion, ‘tejas’ may be regarded 
as being one of the most useful elements in nature for it sustains life on earth. The fifth 
element commonly known as ‘vyoman’ is generally thought to be indicated by ether. In a 
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broad sense, the element *vyoman' indicates the existence in some form or other of one or 
more empty spaces inside the structure of the material bodies of both organic and inorganic 
objects in nature. Though no longer considered by many scientists nowadays to be an 
indispensable natural element, ether is generally supposed to be in the nature of a medium 
that helps the transmission to the surface of the earth on which we live of the waves of light 
coming from far off luminous heavenly planets, satellites and stars. 

The original idea of the five inherent fundamental elements in nature has now 
become a thing of the past on account of the progress through ages of scientific thought 
and the consequent discovery of many other elements in nature. The total number of 
elements from Hydrogen to Uranium has now been recognised as being ninety-three. Mende- 
leeff regarded the ether as an inactive element having an atomic weight of about 10.76 The 
existence of the ether, no longer assumed in modern physical theories. Modern theories of 
atomic structure exclude the existence of atoms lighter than those of Hydrogen or with 
weights between those of Hydrogen and Helium. Although all elements are probably 
composed of smaller primary particles, yet in all ordinary chemical changes they behave as 
simple distinct forms of matter, With the gradual progress of science, the atoms of the 
elements began to be regarded as condensations of the primary matter. This was the 
beginning of the modern electrical theory of matter. Burkla and Kaye (1909) found that 
a solid element when bombarded by a sufficiently rapid stream of cathode rays emits a 
characteristic X-radiation. This may be resolved into a spectrum by reflexion from a 
crystal. Moseley (1913-14) used a crystal of potassium ferrocyanide and photographed the 
spectra of various elements.” The substances known as the rare earths are the basic oxides 
of metals. They occur in rare minerals usually in the form of silicates. Not only are some 
of these elements present in small amounts in the crust of this earth, they are also found to 
differ from such rare elements as Lithium, which are widely diffused in a few special locali- 
ties. Crookes concluded that the elements contained in the rare earths might be mixtures 
of closely related elements. He called these meta-elements and supposed that many of the 
ordinary chemical elements might be of similar constitution, Modern X-ray spectra of the 
rare earths have, however, placed their individuality on a satisfactory basis. Minerals 
containing the rare earths occur in relatively few localities and each mineral usually contains 
a number of these earths.® 

According to the Sankhya system of philosophy, prakrti is said to be the ultimate 
Cause of the universe. In its primary stage it is held to be unmanifested, undifferentiated, 
ubiquitous, undecaying and unconscious. Prakrti has been conceived as having in it its 
three constituent fgunas. We are not in a position to determine exactly the reason for 
which the three inherent attributes of *prakrti' have been called ‘gunas’.. The philosophical 
idea about prakrti and its three constituents called ‘gunas’ is very subtle and has a far-rea- 
ching depth. From the evidence of the Yuktidipika,® it may be stated that these ‘gunas’ 
are infra-atomic quanta of reals, rather forces than substances. We learn from the author 
of the Yoga-bhasya that the outstanding characteristic features of these gunas are that they 
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are always in a state of flux. Their varying permutations and combinations prac al 
sorts of collocations which we find manifested in the world of objects. In des a ws ial 
objects and things that we find manifested around us do not essentially uo Si s xc 
from which they are said to have emanated, because the Sankhya schoo! o! philosophy 


strictly maintains the view that the cause is immanent in its टपटप We perceive through 
s and nerves the manifested objects and things that 


instrumentality of our sensory organ s È 
ms j But the substratum behind the manifested world 


o our experiences. | 
ME en RT far beyond the range Di ouz perceptual Re 

The author of the Yoga-bhasya™ has quoted in this connection a verse rom some 
old and authoritative work of Sankhya philosophy in which we find the statement that the 
real nature of the gunas is far beyond the range of perceptual grenene. toe e 
within the range of vision is nothing more than a mere illusory appearance. E t is ae sa 
therefore, that in their original state the gunas are extremely subtle and it E z a a 
effects, which reveal themselves to our perceptual experiences. The author o i È d 
dipikà!4 accordingly declares that even the revered sage Kapila, the propoun er ol e 
Sankhya school of philosophy, cannot do anything more bee merely have his SPA a 
of only the effects of the gunas and hence even he himself is not in Oso to unrave e 
mystery of the gunas when they are in their potential state for the simple reason that these 
gunas are imperceptible when they are in a crude state. According to the Meier a 
theory ofthe conservation of energy as propounded by modern thinkers in the iiie of fees 
philosophy, the total energy of any body or system of bodies is a quantity which can neit S 
be increased nor diminished. The Sankhya system of philosophy also maintains mote 
or less a similar view.with regard to the world of matter. It is evident from the Sankhya 
doctrine of causality and its corollary that the sum of effects potentially exists in the sum of 
causes. The careful analysis of the causes of the material universe shows that these causes 
are ultimately nothing else than the gunas themselves. In a time series the effects are called 
future, present and past accordingly as they are in their potential state or actualised or 
absorbed into the primary cause.!? 

The material world or the world of matter with its diverse contradictory processes 
at work, its mystic innate elements and inherent or constituent forces in the form of gunas 
and its five different kinds of stimuli evoking five different types of bodily sensations or 
sensory experiences in the forms of rüpa, rasa, sabda, gandha and sparsa, is like a vain and 
deceptive, quickly changing kaleidoscopic panorama. However minutely we may observe 
and however deeply we may study the phenomena taking place around us in nature and 
try to analyse the variegated experiences produced by the world of matter with its appearance 
of reality, we shall never be in a position to determine the ultimate reality in the shape gi 
these latent guņas. The guņas are neither increased nor reduced, though the material 
universe, in which they are immanent, is always found to have its own unending changes. 
What happens in the case of these gunas is that some of them become manifested while 
others remain unmanifested. The totality of the gunas, nevertheless, always remains 
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constant if we take into account the manifested and the unmanifested gunas. The question 
of the origin of matter has thus been determined and explained by the philosophers of the 
Sankhya school from a metaphysical standpoint rather than from a purely scientific angle 
of vision. 

Judged from the standpoint of the Sankhya conception of matter, it may be pointed 
out that in the ever-changing material universe everything is always in a state of flux and 
has as such a fleeting and a deceptive appearance. There is, therefore, nothing in this 
material world that we can regard as something avikrta or as immutable, as something 
permanent or in an unimpaired and undeterred original real character. Whatever comes 
within the range of our perceptual knowledge or sensory experiences, must accordingly have 
some sort of deceptive or a vikrta appearance and hence we are bound to have nothing more 
than a vague idea about the real state of things. In other words, unless we know the 
noumena, we cannot properly understand the real nature and the precise character of the 
diverse phenomena that happen around us every now and then in nature. Whether a solid 
or a liquid or a gaseous substance, everything seems to have somehow or other a sort of 
defective or a vikria and as such an unreal and vain appearance. Under the broad heading 
of vikrta or unreal and as such shadowy objects and substances in nature, we may also include 
two other special varieties or forms of matter, one of which may be called the ‘vidagdha’ 
form while the other variety may be said to have a sort of ‘viddha’ or a molested and as such 
a damaged appearance. Thus, water, as we find it in its original state in nature, may be 
regarded as having in reality a vikrta or an unreal appearance because as a chemical com- 
pound it may be said to have originated from a certain kind of combination of two gaseous 
substances, namely, hydrogen and oxygen. All chemical compounds like copper sulphate, 
copper nitrate, potassium choloride, etc., may accordingly be looked upon as being vikrta 
substances formed as a result of a particular type or types of chemical combination of two 
or more substances in nature. Thus, copper sulphate has in it neither the original form nor 
the original properties of either copper or sulphur. Chemical by-products like naphthalene 
or a white greyish substance obtained by the distillation of coal-tar produced by coal gas, sac- 
charin, milk of magnesia, etc. may also be treated as being vikrta or as being secondary 
objects, which have lost their former primary or original characteristics. In his Universe of 
Light, Sir William Bragg has drawn our attention to the fact that many plant sugars, plant 
vitamins, etc. may through a process of the analysis of the ultimate reality be said to be 
produced in nature mainly through the influences of sun’s rays and chlorophyl, the substance 
that gives the green colour to trees, plants and creepers and makes nature verdant and serene 
With its endless varieties of green vegetation and moss. In the category of vikrta objects or 
substances in nature, we may for the same reason put the plant sugars and plant vitamins 
simply because they do not from their superficial appearance easily reveal to us the original 
substances and influences from which they have been produced. 

The coal, whose gas produces the coal-tar, may be said to be a glaring example of 
the ‘vidagdha? form of vegetable matter. Geologists have discovered unerring evidences 
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showing that carboniferous substances like the hard and solid remains of skeletal trees and 
plants lying under-ground for ages far beneath the hard surface of the earth on which we 
live have in course of time, through the combined influences of the heavy downward pressure 
of the solid land and rocks on the surface of our globe and the burning subterranean heat 
of the interior of this earth, been gradually converted into and transformed as coal. ‘The 
original vegetable matter has thus assumed an entirely different kind of a ‘vidagdha’ or a 
burnt appearance. The mineral oil called petroleum, may similarly be looked upon as 
being another glaring instance of a ‘vidagdha’ form of matter found in nature. According 
to the organic theory upheld at present by many scientists, pre-historic remains of small 
and tiny marine plants and animals lying buried for ages beneath the surface of this carth 
produce in the long run, on account of the downward pressure of the ground above and the 
heat of the burning interior of this earth, hydrogen and carbon, which combine together in 
such a:way as to form petroleum. Ghee or clarified butter obtained by applying certain 
amount of heat to a lump of butter, the almost infinite varieties of fried or boiled food and 
drink which we consume and the potteries produced by burning objects made of clay are 
common examples of the ‘vidagdha’ types of matter. A person, whose heart seems to be 
burning on account of his or her pangs of love, is figuratively described as being ‘vidagdha’ 
or burnt and consumed, as it were, by the fire of the anguish of his or her own mind. 

An object is said to be ‘Viddha’, when through some sort of adverse influence it has 
been so much affected that it has lost its own original integrity of character. Thus a piece 
of cloth is commonly said to have become ‘viddha’, when we find it pierced through in one 
or more ways by a necdle or by something else. A garment may also become tattered 
being simply struck and smitten by the ravaging influence of time alone. All material 
objects may, therefore, be said to be ‘kalena viddha’, when they become worn with age on 
account of the wearing and tearing effects of time. It may be noted here that milk 
loses its simple original character and becomes ‘viddha’, when it is affected by the contamina- 
ting influence of some vitiating liquid substance. Posset, curd, casein, etc. may accor- 
dingly be considered as being different forms of ‘viddha’ milk. According to the Samkhya 
school of thought, all material objects are somehow or other affected and as such vitiated 
by ‘maya’ and hence they always reveal themselves to us in a ‘mayaviddha’ state or in a 
state in which they seem to have an unreal or a false, fleeting and deceptive appearance. 
There are, moreover, many things in nature, which we cannot perceive by using our own 
sensory physical organs. Thus, light, which reveals its own source and by its illuminating 
effect reveals also to our eyes all other material objects, is itself invisible and is thought to 
behave sometimes as corpuscles and sometimes as waves.18 We have, in consequence, no 
clear-cut and precise idea about the exact nature or character of the light energy, which is 
thought to be the most important energy in nature. Our ideas about the real nature of 
light and darkness are alike vague. Darkness is generally supposed to be a state produced 
by the absence or the negation of light. But we fail to understand why we feel a sort of 
coloured halo, when we rub the corners of our eyes with our fingers in a dark room. More- 
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over, we often find to our utter surprise that darkness makes its appearance just at the mo- 
ment when we put out a burning lamp in a dark room. The illuminating influence of an 
active source producing light energy seems accordingly to hide darkness by spreading over 
it a sort of superimposed covering having a bright and glaring appearance. We are, there- 
fore, not in a position to determine the darkness that remains hidden in the background 
beneath the glitter of light. Many optical illusions like mirage and phantasmagoria are 
often produced by the action of waves of light on our retina. Blinding pressure of waves 
of strong light also makes us virtually blind. Darkness produced by the absence of light 
also makes us blind for all intents and purposes, although some night birds like owls and some 
wild animals like tigers and cats are able to see things on account of their special powers of 
vision even amidst the darkness of night. Greater light is also found to drown, as it were, 
by its illuminating effect, weaker lights. Hence the light of the burning lamp becomes dim 
and almost useless when the sun is up in the sky. 

Everything in nature is, moreover, subject to a slow and steady process of changes, 
decay and decomposition or transformation. Physicists have now been led to think that 
on account of a radical change in the structure and composition or in the position of the 
constituent protons, neutrons and electrons, gold may in course of time change itself to 
mercury and mercury may in the same way assume the character and the appearance of 
gold. A metal, once it has assumed in this way the character and appearance of lead, will 
have, as it has been revealed to modern physicists, no further change. There is, therefore, 
nothing stable or permanent in nature. With the limited scope of our perceptual experience 
we only feel the infinite diversities and subtleties of nature and the vast immensity of the 
problems which confront us and baffle our understanding on account of their mystic and 
inexplicable nature. In his Mysterious Universe, Sir James Jeans accordingly declares, being 
conscious of our inability to grasp the underlying reality, that we are like prisoners kept 
chained inside a dark cavern with our backs turned towards the mouth of the cave and we 
see on the wall in front of our eyes in this cave merely shadows of reality. So we see the 
shadow and not the substance that is hidden as underlying reality behind nature. The 
ever-changing fugitive colours in nature and every individual colour represented in the 
series called ‘vibgyor’ has endless varieties of light and dark shades, which are no less puz- 
zling to us than the infinite number of colours, which are thought to exist both in the infra- 
red and the ultra-violet regions. There are thus many things beneath heaven and earth 
which philosophers and men of letters cannot contemplate. The gorgeous colours on the 
wings of butterflies and the grandeur of hues in the plumage of the peacocks and the king- 
fisher are things that attract and bewilder our gaze. The wonders of the blue dome of 
heaven and the marvels of the surging deep, the richness of colours displayed by the rainbow 
and the fleecy floating clouds charged with the rays of the sun and the moon, the twinkling 
little stars in the distant sky, the milkyway and the nebula in the firmament of the vast space 
above the earth on which we live, the Aurora Borealis and the Aurora Australis, the un- 
known and the unknowable number of asterisms in the sky and the unexplored infinite 


CC-0. Bhagavad Ramanuja National Research Institute Melukote Collect 
395: rH e ~2 Ud: 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


१०२ : T. N. Ghakravati 


number of marine plants and animals living beneath the water of seas and oceans arc things 
that seem to remain beyond the utmost bounds of human thought. Scientists and philoso- 
phers are, therefore, alike engaged in taking a stock of their knowledge or of the little known 
and the vast unknown. Man’s eternal quest for the ultimate truth and reality is, there- 
fore, something like the desire of the moth for the moon. He is often baffled and perplexed 
in his quest by the will-o’ -the-wisp or the vain deluding veil of mystery produced by ‘maya’. 
So the tiniest speck in the form of a minute sun-mote and the meanest flower very often bring 
thoughts that lie too deep for tears. Within the compass of vast and infinite time and space;!? 
man accordingly continues his endless search for truth and beauty with his finite and limited 
powers of vision and understanding like a sinking star through the ages. 
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PROBLEMS OF ABSTRACT THINKING 
By 
CHINMOY CHATTERJEE, LUCKNOW 


India, it is claimed, surpasses other countries of the world in Abstract Metaphysical 
thinking. Her Vedantic literature propagating thought relating to the Absolute still remains 
unassailable. 

For many thousand years our country had run after this achievement with great 
arduousness, utmost caution and skill, because the path leading to the goal of Self-Realisa- 
tion, which is described in scriptures, as to be one with the Absolute, is beset with multifarious 
difficulties. It is like treading on the edge of a sharp razor (ksurasya dhārā nisità duratyaya— 
Kath. 3-14). The impact of this pursuit on the masses was intangible and the people suffered 
from imbalances in various spheres of human activities. They failed to maintain an equi- 
librium between the bicameral polarity of spiritual life and mundane existence. 

There was no dearth of mystics in this sacred land of ours, so much so that we are 
called today—the sons of the Rsis. They endeavoured to bring the Absolute within 
easy reach of the masses through their teachings in comprehensible language avoiding 
jargons, but the latter could not catch up with the “escape velocity” of the upward trek of 
the Spirit and were drawn back again and again by the gravitational pull of the allurements 
of worldly existence. ‘The effect on the people in general, which is most tangible even today 
is that they have become inert of their surroundings and apathetic to progress and prosperity. 
Because, for centuries, they were taught to think that material pursuits were not conducive 
to spiritual growth and their evolution along the line of consciousness as Bergson has put it, 
had a stunted growth. 

‘The vital defect in our spiritual pursuits had been the attitude of summary dis- 
missal of our surroundings and closing up our eyes from things around us, whereas this is 
an unnatural phenomenon in Upanisadic thinking. 

The thinkers of the Vedantic age accepted Nature as thel aboratory, natural objects 
surrounding man as aids for analytical study, . and his mind as an instrument for reaction 
tests. They called a spade a spade and accepted the gross Universe of ours which we see, 
feel, and touch and gave the mind of an aspirant a drift towards fine, finer, and finest ele- 
ments pervading his whole being. In the Uddalaka Aruni and Svetaketu episodes in the 


Chandogya Upanisad we find that Aruni explains subtle essence (animanam) of gross bodies 


and establishes the preponderance of the Absolute to Svetaketu with the help of Nyagrodha 
tree, common salt, sick-man, and hot hatchet (Ch. 6-11-13; (6-15-12). Parables and allegories 
were introduced by teachers for easy comprehension (sukhavabodhartha) and for conveying 
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certain truths through them (San. Com. 1-1-1). Similarly, in the Sanatkumara-Narada 
story, we find how Narada was led by and by from Manas to Sankalpa and ultimately to 
Bhima (Infinite) by an analytical process accepting the stage where he was before the 
attainment of the supreme knowledge. Today why should we not take Science and Tech- 
nology and our surroundings as aids to spiritual practices ? Because this may develop a 
scientific outlook for our philosophical problems and help us in abstract thinking. 

Science tries to collect facts into bundles by means of scientific laws says Bertrand 
Russel: ‘These laws, rather than original facts, are the raw material of philosophy. 
Philosophy involves a criticism of scientific knowledge, not from a point of view ultimately 
different from that of science, but from a point of view less concerned with details and more 
concerned with the harmony of the whole body of special science." (‘Outline of philosophy” 
by Bertrand Russel page 2).. I think for the correction of imbalances of spiritual and material 
pulls and gradual transformation of mundane polarity into spiritual one, we should use 
“the raw materials of philosophy" for explaining its ultimate goal. 

Let us leave aside, for the present, the doctrine of Maya enunciated by Sri Sankara, 
Can we ignore today the fact that the old conception of matter as indestructible substance 
has vanished after.the theory of relativity and doctrines about the relativity and doctrines 
about the structure of atoms ? A chair or a table which we see today is not a chairor a table 
but “a vast system of electrons and protons in rapid motion with empty space in between.” 
If this is the change in the physical world, our perception should naturally be correlated 
to it. We are also changing according to given stimulus and reactions, because our per- 
ceptions are very largely concerned with form and shape or structure (Outline of philo- 
sophy—Gestalt psychology). Even the Sun is not the Sun as we perceive it. 

It was natural for early men to regard the sun as a God. Indeed, it would have 
been strange if they had not done so, since we depend entirely upon the Sun for our light 
and heat, and, without it, no life on Earth could have ever developed. In the Savitri Vidya, 
which finds mention in the Brhadaranyaka Upanisad (5-14-1) it has been said “The Sun 
is the vital force (pranah) : At another place, explaining the Sun (Adityah) as the father 
(pitaram). Conception of the Sun as father gained ground because of the fact that the 
Sun is the sponsor of everything manifested in this earth. Sankara also at one place explain- 
ing the term Savità said : ‘The Sun is called Savità because it produces (prasavitrtvat) ‘ 
So far, there is no difference between the Truth established by Science about the Sun and 
the philosophical Truth propounded by Brhadaranyakaa Upanisad about it. The Upanisad 
uses this planet as an aid to meditation while science goes on a journey from the surface to 
the centre of the Sun and says that at the inner core of the Sun, the temperature is about 
twenty million degrees centigrade and the pressure is so tremendous that a man cannot even 
begin to picture it. The nuclear reactions caused there cannot be reproduced on the Earth. 

Hydrogen, which is the lightest of the elements, is the most common substance in 
the Universe, and the Sun contains a high proportion of it. If hydrogen atoms can combine, 


the result is the formation of atoms of the next lightest gas helium—plus the release of a 
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little energy. Inside the Sun, this process is going on all the time. Each second, 800 million 
tons of hydrogen are being changed into helium and the tiny amount of energy set free by 
each transformation is enough to keep the Sun shining. In time, of course, all the hydrogen 
will be used up. "There is still enough hydrogen to last for at least another five thousand 
million years. James Jeans goes in for further details about the dying Sun. Now, if we 
correlate the scientific truth about the Sun with the philosophy of the Star, our thought 
process will naturally have a drift from the gross matter to energy, spirit and ultimately 
towards the Absolute. Does it not produce a helpful impact on our mind when we pause 
for a while, and think that even the Sun will disappear one day from the galaxy and be 
unieellutar lost in the oblivion ? 

In the above context when we think of man, we find he is just a helpless creature 
in Nature’s laboratory trying to evolve along the line of consciousness. Biologically he is 
just a multi-cellular unit, each cell with its protoplasmic content enzymes and neucleic acid 
emitting tiny life energy like the emission of tiny amount of energy and lumination by each 
atom of Hydrogen and Helium, the sum total of one is the human energy and man and of 
the other is the solar energy and the Sun. So long life was unicellutar there was no death 
when it became multicellular, death followed it. In biology Death is nothing more than 
disintegration of cells. 

Man is really helpless because none of his propensities is strong enough to combat 
the onslaughts of other creatures or living organisms of Nature, may it be a tiny organism 
like bacteria or a ferocious animal like a tiger. In a horse we find the finest specimen of 
strength and energy whereas a man has neither sufficient strength nor energy like a horse. 


He is essentially weak. Bacteria have extraordinary resistance to face an inimical envi- 


ronment whereas a man has none. He has neither the ferocity of the most fierce animal 
in the world nor altruism of the highest order. He is an imperfect complicated being with 
comparatively well-developed consciousness. Therefore, the creative biologists feel that 
a man has to evolve only along the line of consciousness. Perhaps, on account of physical 
and mental imperfections of man, it has been emphasised in our philosophy, that he should 
try to know himself first. In that case he will know his limitations and his worthy pos- 
sessions. It has been repeatedly said “Know thyself” with a view to explaining inherence 
of Pure Intelligence in everything (cinmatranugamat) (San. Com. Br. Up. 2-4-7). The great 
seer Yajfiavalkya has taken the help of various analogies. ‘The whole Upanisadic literature 
comes out with numerous prescriptions to lead a man from imperfection to perfection, from 
consciousness to Pure consciousness and from intelligence to Super-intelligence. Because 
this is just natural for a man who is so imperfect and helpless. When his growth rate of 
evolution hits up his intelligence, he becomes a genius, and when it unfolds his consciousness, 
he becomes a mystic. Both of them are important in respective spheres. The cardinal 
point is thata man has to evolve from within and intelligence and consciousness are his only 
helpful factors. In this context I should say a man’s intellectual pursuits are most vital. 
Because, even Atman or the Supreme Reality reveals itself not to all but is seen only by the 
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seers through their pointed and subtle intellect. (buddhya drsyate)—(Kath. 3-3-12). The 
contention is not that the ancient seers or mystics of old and today followed the principles 
and the system of creative biology, perhaps the science as conceived today was not born at 
that time, but they fully realised the imperfections of man and the remedy was to acce- 
lerate the growth rate of intelligence and consciousness. Thus much in common will be 
found out in scientific and spiritual planes before the actual take-off of the mind to the 
outer exosphere of mundane existence and in the realm of spirit. 

In the Isavasya Upanisad we find a prescription for prayer at the time of death, 
where it has been enjoined for the dying man to remember his past actions from childhood 
till the end of ‘his life and what were his desires (rato smara krlam smara—Îsav. 17). 
The great commentator Sankara has, however, not deviated from the traditional interpreta- 
tion on the Sruti. But if these three terminologies—Kratoh, Krta and Smara are exa- 
mined critically, a process for taking off the mind not only of the dying man but even of 
those living from the distractions of the world will emerge. These three words have 
multi-dimensional sense. 

A man’s distractions, apparently start at his birth. The experimental psychologists 
have different stories to tell; but, for the present, Iam not concerned with them. At any stage 
of life if a man starts tracking his mind, in terms of his cherished desires since childhood 
and actually what percentage of them was fulfilled, it would be apparent to him and he would 
at once be faced with a hard reality that some force beyond his control guided his life which 
we call in common parlance the force of circumstances. Actually was it a force of circum- 
stances or the inherent inperfections of man, or the stronger will of some other persons, or 
destiny or results of his past actions of previous life or God, we are not concerned with that 
for the present. The fact remains that all the desires of a man never get fulfilled in his life 
and he has to surrender to some force beyond his control. 

Meditation on Kratuh (desire) and Krta (what is actually) will expose a man’s 
imperfections and lead him to surrender himself to a power beyond his control. Memory 
plays an important role in this type of meditation. That is why the Sruti emphasises on the 
word "Smara" (Memory). But here the term particularly refers to retention and recall 
aspects of memory. ; 

Memory has been exhaustively analysed and discussed by the psychologists. Gene- 
rally it concerns four factors namely learning, retention, recall and recognition. We learn 
by doing and observing and we fix the incidents of our life and experiences in our mind. 
According to latest biological theory nucleic acid in billions of cells in our body holds our 
experiences in memory. When we try to remember a particular incident our cells get 
activised. Experiences of the remote past are not easily remembered as some of the cells 
helping memory have already been destroyed. The biological theory of memory is depen- 
dent on the physical existence of the man. It may have to meet a challenge, if the theory of 
remembering one’s past life is scientifically proved. Dr. Ian Stevenson, Dean of the Depart- 
ment of Neurology and Psychiatry, Virginia University (U.S.A.), has already collected over 
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three hundred cases for his research on the theory of rebirth and remembering of a man’s 
previous births or birth. 

Now, if we push back our memory and try to recall our past, and meditate on our 
desires and efforts actually made to achieve them, it will be evident that some uncontrollable 
power standing behind us had moulded our actions. The man will have a spontaneous 
feeling that his existence of today is not fully of his own likings. There has been the free 
play of his own will up to a certain limit; but to a greater extent he was compelled to follow 
the dictates of some power beyond him. 

To realise this all-pervading power beyond him, a man has to follow a code of life 
and attain the stage of detachment and for this, renunciation is the first prescription accor- 
ding to the Sruti. 

The Maitrayani Upanisad says “The Supreme is to be pursued by leaving (tyaktva) 
aside the great fortune (mahatim $riyam—1-4). It is because fortune, pomp and power 
go together. They will distract the mind of a man and pin him down to material world. 

In the Igavasya Upanisad it has been said, “Whatever is subject to change (implied 
in the term jagat) in this Universe is all-enveloped (vasyam) in one who is the Ruler of this 
Universe (Iga). By the renunciation of the world alone, enjoy thy inner self” (1-1). 
Sankara commenting on the word “tyaktena” states “This changeable (vikara-jatam) world 
of name and form seems identical with the Absolute Truth (paramartha satya)—the Self 
(Atman). Consequently that conception has to be discarded.” Elucidating the point further 
he says, “One who thinks that this world is permeated by the Cosmic Spirit and it is 
reflected in him also leaves the desire (esana) for sons, wealth and heaven.” 

The Mundaka Upanisad speaks of “sannyasa’ as a means to attain the Supreme 
knowledge (3-2-6). It says : “All the Yatis (those who have most heedfully restrained their 
senses) who are established in the knowledge of Vedanta (vedantavijfiana) whose soul is 
purified through the practice of sarinyasa, get absolute emancipation.” 

The primordial factor involved in the spiritual pursuit is complete detachment of 
the mind from the pulls of worldly life. This is possible only when a man has either reached 
the saturation point in material achievements and wants to enjoy something beyond them 
or received violent shake-up in wordly life which has shattered his attachement for 
anything or he has some inborn distaste for anything concerning this ephemeral world 
and he wants something beyond this. Apparently there does not seem to be any fourth 
factor which may serve as a propelling force for a man’s spiritual take-off. 

In our country the people in general had none of these factors and the movement 
for the attainment of the highest spiritual knowledge never gained momentum in the masses, 
because the whole approach to spirituality was truncated from their material life. ‘The 
basis of spirituality was individualistic and subjective; so the collective effort had no place 
In it. 

The Vedic knowledge and Vedantic philosophy preached by seers and scholars, who 
were the selected few, had a very little effect on the masses. The people learnt, of course, 
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that there was something beyond material achievements, particulary when they faced 
adversities of life and met death, but its impact was not much. Whatever little 
effect was produced by the teachings of mystics who were born from time to time, and of the 
two epics—the Ramayana and the Mahabharata on the mind of the people, made them 
apathetic to material progress and they could not march forward with the highest ideal of 
spirituality. They learnt to neglect their surroundings. The intelligent section of the 
population suffered from imbalances and could not hold the balance between spirit and 
matter. 

Now a time has come when we should establish correlation between Philosophy 
and Science and Technology and interpret our philosophical thoughts as scientifically as 
possible. Such attempts will not only make our philosophy intelligible to the common man 
but also correct the imbalances created today in advanced countries on account of the 
development of science and technology outstripping the ideals of humanity. 
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THEISM AND EARLY VAISESIKA SYSTEM 
By 
GEORGE CHEMPARATHY (UTRECHT) 


It is a fact that the Vaisesikasütras, as they have come down to us, make no mention 
of Isvara anywhere. It is an equally certain fact, that Pragastapada in his compendium of 
the Vaisesika doctrine mentions Îsvara as the lord of the universe (sakalabhuvanapatih), on 
whose will the destruction (samharak) and creation (srstit) of the universe depend.! It is, 
therefore, important for the historian of the doctrine of Isvara to investigate whether the 
original Vaisesika system, as it was conceived by Kanada in the Vaisesikasutras, had per- 
haps implied the existence of lévara in its philosophic conception and explanation of the 
reality, or whether the doctrine of Ivara was introduced into the system by a later exponent 
of the school, and if it was a later addition into the system, to inquire into the factors that 
led to this addition. 

By “theism” we understand here that doctrine which accepts the existence of a 
supreme, personal being, usually called Isvara, on whose will and guiding activity the origin, 
maintenance and destruction of the universe ultimately depends. With the term “early 
Vaisesika system” we want to designate here that form of the system, which Kanada, the 
author of the Vaisesikasutras, gave it. 

There are two methods at our disposal in attempting a solution to this problem. 
The first is to study the intrinsic evidence of the Vaisesikasutras themselves, namely to inquire 
whether the Vaisesikasütras, even if they do not make explicit mention of Igvara, perhaps 
imply his existence due to the intrinsic necessities of the system, or whether the nature of the 
early Vaisesika system is such that it excludes, or at least does not require the assumption 
of an lévara. An analysis of the Vaisesikasütras, taken individually and as a whole com- 
prising the entire system, can provide us with this intrinsic evidence. The second method 
is to investigate the extrinsic evidence with regard to our problem, namely in collecting 
and analysing the testimonies of authors other than that of the author of the Vaisesikasutras, 
both within and outside the system. The earlier and closer to the author of the Vaisesika- 
sütras this testimony is, the better it is for our purpose, since it carries a greater credibility 
with it. In studying the problem whether the early Vaisesika system admiteed an Iévara 
or not—that is to say, whether the early Vaigesika system was theistic or non-theistic’— 
we shall make use of both these methods hand in hand in order to be able to arrive at a 


greater certainty of conclusion. 


I 


The investigation of the intrinsic evidence concerning the theistic or non-theistic 
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nature of the early Vaisesika system is, however, not without its difficulties, and conse- 
quently the conclusions reached cannot be said to be absolutely certain. Hence, 
before entering into the investigation it is important to bear in mind the following 
facts: ; 

Firstly, the most important condition necessary for such an investigation is that we 
possess the text of the Vaisesikasütras as Kanada formulated them. But unfortunately we 
are not at all sure, whether the text of the Sutras, as we now have it, corresponds exactly, 
in the number of their Sutras and in their formulation, to the Sutras as Kanada formulated 
them. With regard to the text of the Vaigesikasiitras we are thus in a less favourable 
situation than in the case of the Nyayasutras. While the Nyayasiitras received a fixed 
and permanent formulation in the commentary of Paksilasvamin at least as early as the 
first half of the fifth century A.D.,? the earliest text of the Vaisesikasütras that we possess is 
handed down to us by Candrananda, a commentator of the Vaisesikasiitras, who was at 
most a contemporary of, if not later than, Uddyotakara, whom he quotes by name.’ It 
is true that there existed commentaries to the Vaigesikasiitras even before him, 5 but their 
existence is known to us only indirectly through the mention of other authors, while these 
commentaries themselves have been lost to us. There are, no doubt, two works of the 
Vaisesika system come down to us from the period before Candrananda, namely the Dasapa- 
darthagastram of Candramati or Maticandra® and the Padarthadharmasangrahah of Pra- 
gastapada.? These texts, however, cannot help us to determine the reading of the Vaisesi- 
kasütras, since they do not comment on individual Sütras, as is usually done in commentaries, * 
but they are independent works, wherein the Vaigesika doctrines are exposed in a systematic 
form. The work of Candramati cannot, in any case, serve as a reliable guide for us, since 
it shows fundamental deviations from the original doctrine of the Vaisesika system such as 
in its conception of the Padarthas,® which renders its testimony in the question of the doctrine 
of Igvara suspicious. It is, moreover, to be noted that the Dasapadarthasastram makes : 
no mention at all of Igvara. Nor can the Padarthadharmasangrahah serve us in our in- 
vestigation, because it contains, as we said, no reading of the Sutras and to investigate the 
theistic or non-theistic nature of the early Vaisesika system we would require a text coming 
from an author as near in time to Kanada as possible. 

Secondly, comparing the reading of the Vaisesikasutras!? as found in the Vrttih 
of Candrananda with the reading given in the Vaisesikasutropaskarah of Sankara Misra, 
we find that not only are the readings of some Sitras different in the two texts, but also that 
one text mentions Sütras which are absent in the other. This fact suggests that there were 
various readings of the text of the Vaisesikasutras between the period of Candrananda and 
Sankara Misra. Such a process of adding new Siitras or changing the reading of the Sutras 
is only to be expected even before the time of Candrananda. It is on the basis of such 
unsure material that our investigation is carried out, and consequently the conclusions we 
are going to draw from the consideration of the intrinsic evidence will have to be strengthened 
by other means, such as extrinsic evidence. 
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Coming now to the consideration of the intrinsic evidence, the first thing that strikes 
us in the text is the fact that there is no mention of Ifvara in any of the Sütras. Already this 
fact inclines one to think that in the philosophic system of the early Vaisesikas I$vara had 
no place. The non-mention of I$vara cannot be attributed to the terse nature of the Sutras; 
for they mention and enumerate in rather long lists the different categories, substances, 
qualities, actions, etc. and give us even in the Sutra-form a complete picture of the entire 
philosophic system. If I$vara had a place in the system it is only natural to suppose that 
He be mentioned somewhere, especially since we have to imagine that He would have been 
alloted an important place in the system. 

Secondly, we notice that there was another factor in the early Vaisesika system 
which made the assumption of I§vara impossible or at least superfluous, namely Adrstam. The 
early Vaisesika ascribed to Adrstam certain phenomena, for which no natural explanation 
could be found. Thus, the movement of the gem towards the robber (VS V, 1, 15), the 
approach of the needle towards the loadstone (VS. V, 1, 15), the extraordinary movements 
of the earth, such as earthquake (VS. V, 2,2,), the extraordinary falling of rain (VS. V, 2,4), 
the ascent of the water or sap in the trees (VS. V, 2,8), the upward flaming of the fire, the 
horizontal blowing of the wind and the first movement of atoms and the Manas (VS. V, 
2,14), the exit of the Manas from the dead body, the entrance of the Manas in another body, 
the union of food and drink as well as the conjunctions in the formation of the embryo (VS. 
V, 2,19), extraordinary feelings of love (VS. VI, 2, 15-16)—all these phenomena, for which 
the early Vaisesika system could not assign a visible cause, were ascribed to the invisible 
causality of Adrstam, which was conceived as an impersonal, omnipotent, mysterious 
force, produced by the good as well as the bad deeds of the living beings, and controlling 
the destiny of the entire universe. Such a factor makes it difficult, if not impossible, for the 
Isvara to have a place in the system. However unsatisfactory their explanation of the 
phenomena may sound to us, for the early Vaisesikas, who had a mechanistic conception 
of the universe, where every phenomena was accounted for by the movement of the already 
existing elements under the guidance of the Adrstam, such an explanation seems to have been 
satisfactory. Hence, they do not seem to have searched for an ulterior cause beyond the 
Adrstam until at a later stage, when the absolutely mechanical explanation through the 
power of the Adrstam was felt to be unsatisfactory. 

Thirdly, in the philosophic conception of the system, considered as a whole, there 
was no need of an lévara. The atoms as well as the souls existed from all eternity? and 
consequently they did not need to be produced or created. Their union at the period of 
creation (sargak) was brought about by mechanistic movements caused by the power of 
the Adrstam.14 The ethical functions of remuneration of deeds or the attainment of salvation 
(moksah) were fulfilled without any activity of Isvara through the automatic causality of 
Adrstam.4 Where the activity of an intelligence superior to the human intelligence was 
required the special powers of knowledge of the Rsis offered a satisfactory pue 
Thus, thesystem had given an explanation to those phenomena or facts, where Isvara’s 
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activity would be expected, with the help of other causes, especially the Adrstam, and thus 
there was no need of I§vara in the system." 

An analysis of the individual Sùtras, which are theistically interpreted by the later 
commentators, would go beyond the aims of this paper. Only a few general remarks may 
be made here. 

First of all the Sütras, which in the Vrttih of Candrananda have been given a theistic 
interpretation, are: VS. I, 1,3; II, 1, 18-19; VI, 1, 1-4 and X, 21. Whether all these 
Sütras formed a part of the original text of the Vaisesikasütras of Kanada is a problem, which 
cannot be definitively solved with the materials we have now. It is not impossible that 
some are later additions. 

Secondly, assuming that these Sütras were part of the original Vaisesikasütra text 
of Kanada, there is still the question of their interpretation. One of the theistically inter- 
preted Sütras is, for example, VS. I, 1,3. The tad of this Sütra has been interpreted in 
more than one way. While Candrananda interprets the tad as standing for Isvara, Sankara 
Misra mentions two interpretations of this tad, namely as standing for Isvara as well as for 
dharmah. The other theistically interpreted Sutras can be understood as applicable to beings 
of superior powers of vision and knowledge, like the Yogins, whose existence and special 
powers of vision and knowledge have been admitted by the system. In VS. IX, 28, for 
example, we are told of the knowledge and vision of the Rsis and the Siddhas as caused by 
dharmah, that is to say, acquired through means other than the means of the ordinary human 
beings, such as contact of the object with the senses, or inference through the medium of a 
means of knowledge (liigam). The functions ascribed to Itvara in these Sutras could be 
understood as applicable to these beings of superior intellectual powers. It is true that their 
application to Igvara would be logically more satisfactory, but that is when we judge them 
from the standpoint of the later Vaisesika system with a theistic doctrine. At the non-theistic 
stage of the system the application of these Sütras to the Yogins could be considered to have 
been satisfactory, in the same way as Adrstam was considered a satisfactory cause to explain 
the first movements at the period of creation. 

I am aware that sufficient justice has not been done to the investigation of this 
intrinsic evidence of the system; but on the other hand I think it unsafe to tread on unsure 
grounds, especially because we are judging of the nature of the original Vaisesikasutras of 
Kanada using a text which has come down to us from the hands of Candrananda, who was 
at least three or four centuries after Kanada, and who wrote after Pragastapada, in whose 
work Isvara had already assumed a place. In such a situation let us see whether extrinsic 
evidence will corroborate the conclusion we have drawn from the consideration of the intrin- 
sic evidence. 


II 


In addition to the intrinsic evidence of the Vaisesikasitras we have also the testi- 
mony of authors of other schools which go to confirm the conclusion arrived at by the analy- 
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sis of the intrinsic evidence. I have in mind espicially two authors : the unknown author 
of the Yuktidipika!? and Sankara, the author of the Sarirakamimarnsabhasyam, commonly 
called Brahmasutrabhasyam.18 The author of the Yuktidipika shows that Isvara cannot 
be considered as included in any of the six categories (padarthah), into which the Vaisesikas 
had classified the entire reality, and that consequently the Vaigesika system of Kanada 
had no place for an Isvara. He states explicitly and endevaours to prove that, in the view 
of the Vaigesikasiitrakara, there is no Igvara and that the doctrine of Ivara in the Vaisesika 
system is an invention (upajfiam) of the Pa$upatas.? As I am dealing with this passage of 
the Yuktidipika in another paper soon to be published, let me pass on immediately to the 
consideration of the passages found in Sankara. 

In his Bhasyam to the Brahmasütras Sankara exposes and refutes the doctrine of 
the Vaisesikas that the atoms are the cause of the universe (paramanuvadah). In his exposi- 
tion of their doctrine we read : 

“Their explanation is as follows: ‘The atoms indeed remain for a time without 
producing effects, possessing colour etc. according to their nature??, and spherical form. 
And thereafter preceded by (i.e. set in motion by) Adrstam etc. and aided by conjunctions, they 
produce the totality of effects through stages of double-atoms (dvyanuka) etc. .?3" 

A little later we read in another exposition of their doctrine : 

“And that doctrine (namely paramanuvadah) arises as follows: In ordinary life 
we observe that substances that have parts, such as cloth, etc., are produced by the substances 
like thread etc. with the help of conjunctions that follow them. On the basis of this general 
(observation), we conclude that everything, in so far as it is composed of parts, is produced 
by such and such substances with the help of those very conjuctions that follow them 
That which lacks this distinction of parts and whole, is the atom which has reached the 
utmost diminution. And this entire universe (consisting) of mountains, oceans etc. is 
composed of parts. And since it is composed of parts, it has a beginning and anend. And 
since it is not possible that a product should come into being without a cause, it is the view 
of Kanada that the atoms are the cause of the universe. As the four elements called earth, 
water, fire and wind are observed to be composed of parts, four kinds of atoms are assumed.?4 
And when, there being no possibility of a further division due to their having (already) 
reached the extremity of division, the perishing earth, etc. are split up as far as the atoms, 
then is the period of destruction (pralayah). Later at the period of creation there arises in the 
wind-atoms a movement dependent upon the Adrstam. That movement brings into conjunction 
the atom which is its support (4$rayah) with another atom.?5 Thereupon comes into existence 
the wind (vayuh) through the stages of double-atoms (dvyapukam) etc. In the same way 
(arises) fire, in the same way water, in the same way earth, in the very same way the body 
with the sense-organs. Thus, this entire ‘universe comes into being out of atoms, and the 
colour (rüpari) etc., which are in the double-atoms come into being from the colour etc., 
that are in the atoms, on the same principle as in the case of thread and cloth.26 Such 
is the view of the followers of Kanada. 2? 


१५ 
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I have quoted the entire second passage here in spite of its length, because it gives 
us a complete and vivid picture of the Vaigesika conception of the destruction and origin of 
the universe—two phenomena, in connection with which Isvara is usually mentioned in 
later Vaisesika literature from the time of Praíastapáda.?9 A consideration of these passages 
of Sankara easily allows us to draw the following conclusions regarding the Vaisesika system 
as conceived by Kanada and his early followers : 

1. In their view the atoms of the four elements—wind, fire, water and carth formed 
the material cause (upadanakaranam) of the universe. 

9. The efficient cause (nimittakaranam) of the universe, namely that which causes 
the first movement of the atoms leading to the formation of double-atoms (dvyanuka), triple- 
atoms (tryanuka), etc., and thus finally to the formation of the entire product of the 
universe, is Adrstam. 

3. Since through the material causality of the atoms and the efficient causality 
of the Adrstam the universe was, for the Vaigesikas, satisfactorily explained, there was no 
need of an Igvara to explain the universe. The efficient causality of Adrstam was accepted 
by them to be automatic, and consequently it did not need another cause to explain its 
activity. 

It is true that in the first passage?? Sankara mentions that the first movement in 
the atoms leading to the formation of products is caused by Adrstam, etc. (adrstadi). George 
Thibaut interprets this @di to mean the activity of Igvara. In a footnote explaining this 
passage he remarks: “The inherent (material) cause of an atomic compound are the 
constituent atoms, the non-inherent cause the conjunction of those atoms, the operative 
causes the adrishta and the Lord’s activity which make them enter into conjunction.’ 
Such an interpretation of the adi as implying the activity of Ifvara seems to me unjustifiable. 
For if Iévara's activity were really meant, one would have expected Îsvara to be mentioned 
explicitly even before Adrstam, since his role would have been considered more important 
than that of the Adrstam. Furthermore, if the efficient cause included also the “Lord's 
activity", as Thibaut interprets it, then the refutation of the Vaisesika theory by. Sankara, 
after his exposition of their doctrine, becomes unintelligible; for Sankara argues there against 
the Vaisesikas that the Adrstam cannot be considered the efficient cause of the first motion 
of the atoms, since it is non-intelligent (adrstasydcetanatvat).* If I$vara's activity were included 
as part of the efficient cause of the first motion of the atoms, this argument of Sankara would 
not have any value. It is also to benoted that in the whole refutation of the Vaisesika doctrine 
of the first motion of the atoms at the time of the creation of the world Sankara nowhere 
mentions or refutes the activity of I$vara, which he would have done, if with the word adi 
he had understood the activity of Îsvara. Finally, our view can be confirmed by the fact 
that in the second passage of Sankara, which we quoted before? the word adi is left out 
and the entire movement at the time of the creation is ascribed to the Adrstam. 

That the VaiSesika system of Kanada was non-theistic follows also from. another 
remark of Sankara. At the conclusion of his refutation of the Vaisesika doctrine of Para 
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manuvada he observes : "Thus on account of the stringing together of very weak arguments, 
on account of its contradiction with the sacred scripture (which teaches) that Ifvara is the cause (of the 
universe) and since it was not accepted by the learned (teachers) like Manu, etc., who were 
well versed in the sacred scriptures, the greatest disregard should be shown to this doctrine 
of the origin (of the universe) from the atoms by those, who seek after spiritual welfare"? 
Here we have an additional testimony of Sankara to the fact that the early Vaisesika had 
not accepted Igvara as the cause of the universe. 

There is still another passage in Sankara’s Bhasyam to the Brahmasütras, which 
bears witness to the non-theistic nature of the early  Vaifesika system. After mentioning 
the views of a theistic school of Sankhya?5 and of the Pasupatas,? who both considered 
Isvara as solely the efficient cause of the universe,?? Sankara observes: “In the same way 
some Vaisesikas, etc., with some difficulty, following their own manner, explain that Ivara is 
the efficient cause (of the universe)’’.88 An analysis of this remark of Sankara would lead 
us to the following conclusions : j 

l. It is only some (kecit) Vaisesikas, who admitted Isvara as the efficient cause of 
the universe. The limiting adjective “some? points to the fact that there were other Vaisesi- 
kas, who did not accept this doctrine of I$vara. We have to suppose that these some Vaisesi- 
kas deviated from the original doctrine of a system, according to which Isvara was not the 
cause of the universe. Faithful to their original doctrine, those who did not follow this 
theistic branch must have still maintained that Adrstam was the efficient cause of the universe. 

2. The expression of Sankara “with some difficulty’? (kathafcit) requires special 
attention.!? It points to the fact that the introduction of the doctrine of I$vara into the 
system as the efficient cause of the universe was not at all easy. Such a step had to be taken 


-in spite of or against important tenets of the system. This difficulty can be easily understood. 


In a system, where every process of origin, maintenance and destruction was controlled 
by an automatically operating omnipotent force called Adrstam, not only would the intro- 
duction of Îsvara as efficient cause be superfluous, but even impossible, without making a 
fundamental change in the conception of Adrstam, which had assumed a very important 
role in the speculation of that period. That the introduction of Isvara into the system was 
difficult can also be seen from the fact that, during the period immediately following the 
introduction of the Igvara doctrine, the Vaigesika exponents found themselves faced with 
the problem of adjusting the role of I$vara and Adrstam, a problem that did not receive a 
Satisfactory solution in the early stages.” 

I have alluded in passing to the testimony of the author of the Yuktidipika and dealt 
at some length with the testimony of Sankara, both of which go to prove that the original 
Vaisesika of Kanada had no place for Isvara in his system. Their testimonies can be con- 
firmed by the testimony of an important Nyaya author, namely Uddyotakara, who lived 
most probably before Sankara.*? After refuting the view of the Sankhya that Pradhana 
is the efficient cause of the universe, Uddyotakara goes on to refute another school of thinkers, 
"who consider the atoms, directed by the Karman of the soul to be the (efficient) cause of the 
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universe”.43 In my opinion, this is a school of Vaisesika, which followed the original doctrine 
of the school, that the atoms are the material cause and the Adrstam(Karman is here another 
expression for Adrstam) the efficient cause of the universe. Comparing this statement of 
Uddyotakara with the doctrine of the Vaisesikas as exposed by Sankara, we see that both 
these authors have the same school in view, namely the Vaisesika system. It is also worthy 
of note that just as Sankara’s refutation of the Vaisesika doctrine is preceded by a refutation 
of the Sankhya school, so also Uddyotakara’s refutation of the Vaisesika doctrine is preceded 
by a refutation of the Sankhya doctrine. 

Thus, the testimonies of three authors belonging to three different schools—Sankhya, 
Vedanta and Nyaya—lead to the same conclusion that the early Vaisesika system had no 
place for Îsvara in its philosophic conception. As these authors are known to be reliable in 
other testimonies, we can consider them as reliable also in their testimony concerning the 
doctrine of lévara of the early Vaisesika system. 


III 


We have seen from the analysis of the intrinsic and extrinsic evidences that the 
early Vaisesikas had built up their philosophic system without any relation to Isvara. On 
the other hand, we said that some time afterwards, in any case at least from the time of 
Pragastapada, the doctrine of I$vara was given a place in the system. It would, therefore, 
be interesting to try to trace the reasons that led to this important step in the development 
of the later Vaisesika system. We have unfortunately no express testimonies, which would 
answer to this problem, but the process of the introduction of Isvara into the system might 
have taken place in the following manner : 

It is probable, as Hermann Jacobi has suggested, that the early Vaisesika system is 
an offshoot from the school of materialism through the admission of eternal souls. 
Kanada must have given a definite and systematic form to this new branch by making the 
necessary additions and changes and composing in its final form the Vaisesikasitras. This 
was only one step in the formation and development of the system, and it is but natural, 
that Kanada was neither aware of, nor could give satisfactory solutions for, all the problems, 
which arose in course of time from the very nature of the system. Taking the doctrine of the 
elements from the mother-school of materialism and adding to it the doctrine of the existence 
of innumerable eternal souls, this school of Kanada must have sought to explain the processes 
of the universe in a mechanistic manner with the aid of Adrstam, which was held to be the 
cause that sets in motion the processes of creation and destruction of the universe. 

In course of time, however, this explanation was felt to be unsatisfactory, most 
probably on account of the objections of the opponents, who pointed out that the Adrstam, 
under whose directing power the government of the entire universe was placed by the 
VaiSesikas, could not give a satisfactory explanation of the universe; for being unconscious 
(acetana), how could this Adrstam guide the processes of this universe, which, in spite of the 
existence of pain and evils, presupposed the guidance of an intelligent director (adhisthata) टि 
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The Vaisesikas were thus compelled to seek a more satisfactory explanation by accepting an 
intelligent cause, namely Isvara, without at the same time dispensing with the Adrstam. 
The adjustment of the roles of Isvara and Adrstam was not easy at the beginning, but a 
satisfactory solution was then arrived at by making Isvara the director (adhisthata) of Adrstam 
and thus of the entire world-process. 

In addition to this philosophic necessity there was another factor, whose inflyence 
in the introduction of I$vara into the Vaisesika system cannot be underrated, namely the 
impact of the religious movements of the time. Already in the early centuries of the Christian 
era, popular theistic movements were taking definite shape and slowly but steadily coming 
into importance with their conception of a single God, worshipped mainly under the titles 
of Visnu and Siva.!* Apart from the popular religious movements there were also more or 
less developed philosophical systems, which had already included Igvara into their systems. 
Such was the case probably with Yoga, but more especially with the Pasupata system. As 
the author of the Yuktidipikà tells us,!? it was probably under the influence of the Pasupatas, 
who had considered Iévara as the lord of all creatures (Pasupatih) directing the origin, main- 
tenance and destruction of the universe; that some Vaisesikas took the step of introducing 
Isvara into their system. The Pasupatas seem to have played a very significant role in the 
development of the doctrine of Igvara in the Indian philosophical systems, especially in the 
early stages. The appellation of ‘‘Pasupatam” for the Vaiselika system and “Pasupatas 
for the Vaigesikas,!® as well as the fact that most, if not all, the Vaisesikas were worship- 
pers of Siva? (—Pa£upati)!? might confirm the view that the theism of the Vaisesikas came 
through the influence of the Pasupatas. . 

The acceptance of Îsvara in the system must have probably required the introduc- 
tion of some new Sütras, or at least new interpretation of some of the already existing ones. 
While the theistic Vaigesikas thus broke off from the original Vaisesika school, the other 
followers of the system remained faithful to their original non-theistic doctrine. But in 
course of time this non-theistic section must have become gradually smaller and smaller. 
They seem to have continued up to the time of Uddyotakara and Sankara, as we find 
references to them in their works,5° but then we hardly hear of them any more. It was 
the theistic branch of Vaisesika system that survived and later amalgamated itself with its 
sister school, namely Nyaya, to form the Nyaya-Vaisesika school, which became in course 
of time the leading protagonist of Indian philosophical theism. 


IV 


It may not be out of place, in this connexion, to enquire into the historical data 
concerning the question, whether Kanada, the author of the Vaisesikasütras, was a believer 
in Iévara or not. It is true that, from the point of view of the history of the development 
of the doctrine of Igvara, the problem whether Kanada—as a person and hence not as the 
founder of the Vaisesika philosophy—believed in Iévara or not, is of less importance than the 
problem whether the philosophical system, of which he is said to be the founder, and which 
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exercised great influence on the development of later Indian philosophic thought, was 
theistic or non-theistic. The later development of the school and its influence on the other 
schools of Indian thought depended more on the doctrine that he embodied and exposed in 
his philosophical system than on his private attitude to Isvara. But still it is of interest to 
inquire into the traditions concerning the attitude of Kanada with regard to a personal 
God, especially since, as we have tried to show, there seems to have been no place in his 
philosophic system for an Isvara. 

The text of the Vaisesikasütras can tell us whether in his philosophical system Isvara 
had a role to play or not. But it need not necessarily convey to us whether Kanada as a 
person was a believer in I$vara or not. As we said, Kanada nowhere makes explicit confession 
or reference to the I$vara in the Sutras. In many or most cases we can come to know the 
favourite deity of the author from the opening lines of the work. But in a Sütra-work, as is 
only to be expected from the nature of the work, we have not that means of deciding about 
the personal attitude of the author towards a particular deity, as it is not preceded by any 
lines of homage to a deity. 

The non-mentioning of Igvara in the Vaisesikasütras, however, does not imply that 
Kanada was an atheist or non-orthodox or irreligious. In our modern conception of a 
religious man belief in a personal God, who is creator and preserver of the universe as well 
as retributor of our actions, seems to be absolutely necessary. But at the period of the 
formation of the philosophical systems, with which we are now dealing, belief in a personal 
God was not the criterion for judging the religiosity or otherwise of a person or a system. 
The acceptance of the authority of the Vedas was at that time considered more important 
from the point of view of religious orthodoxy than belief in Igvara. Kanada accepted the 
authority of the Vedas in his Vaisesikasiitras, and consequently his system conformed itself 
to the criterion of religious orthodoxy. The doctrine of a personal Igvara was a later deve- 
lopment in the philosophical thought brought about, as we said, mostly by the imapct of 
religious movements. Judged by this norm Kanada was an orthodox Hindu philosopher. 
The need for introducing Isvara into the system, considered from the religious point of view, 
was probably not felt at that time, when belief in a personal God had not yet taken that place 
in the religious or philosophic speculation, which it took later on. 

Further, it is very probable that Kanada believed in and worshipped a personal 
God like Siva. In any case there was a tradition in the school that he was a devotee of 
Siva. The tradition that he was instructed by Isvara in the form of an owls! may not stand 
the test of historical criticism, but there was most probably a kern of truth behind it. There 
are other testimonies which go to confirm the tradition that Kanada was a worshipper of 
Siva. The earliest historical testimony concerning the religious attitude of Kanada known 
to me so far, is that of Pragastapada, who in the concluding verse of this Padarthadharma- 
sangrahah writes: “I pay my obeisance to that Kanabhuk (—Kanáda), who composed 
the Vaisesikasastram after having pleased Mahesvara by an abundance of Yoga practices”. 5s 


| This testimony, coming from Prasastapada, who, in all probability, was sufficiently informed 
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of the older traditions of the school, should be considered to possess some historical worth. 
This tradition has been further kept up in the school, as is seen from the testimonies of the 
later commentators of the school such as Udayana," Bhattavadindra® and Sankara 
Misra?5. : 
The main results of our inquiry can be summed up as follows : Both the intrinsic 
and extrinsic evidences point to the fact, that the Vaisesika system, as conceived and for- 
mulated by Kanada in the Vaisesikasùtras, did not have a place for Iévara. The doctrine’ 
of Ivara was introduced into the system at a later stage, chiefly through the influence of the 
religious movements especially of the Pasupatas. Although Kanada did not give a place 
for Isvara in his philosophical system, the tradition of the school is that he was a devotee of 
Isvara. 


f 
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in the strict sense of the term, since its author does not comment each Sūtra, as is 
usually the case with commentaries. We know from Mallavadin’s Dvadasarna- 
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drananda’s Vrttih to the VS, p. 150, 17). Most 


ding of the VS. 
' indicates, Candramati taught 


of the VS. (Cf. Appendix VI of Can 
probably that work i = rea T cede 

very title of his work “Dasapadarthasast 
zd Es (padarthah), while the classical system of Kanada taught only six. It 
is to be noted that in the reading of the VS, as found in the Vaisegikasütropaskarah of 
Sankara Mira, VS I, 1, 4 enumerates these Padàrthas, while in the Vrttih of Candra; 
nanda this Sūtra is missing. Praśastapāda, however, mentions these Padārthas 


cf. PDS. (ज) 20, 2-3. 
In this paper I follow the reading of the È 
edition of Vaisesikasütra of Kanada with the Commentary of Candrananda. 


Another commentary on the VS by Bhattavadindra, called Vaisesikasutravyakhya, 
which accoring to A. Thakur, is but an abridged version of the author's Kanadasütra- 
nibandhah, has been published by the Mithila Institute of Post-graduate Studies and 
Research in Sanskrit Learning, Dharbhanga (Cf. Recension in Journal of the Oriental 
Institute, Baroda, Vol. IX, (1959/1960), pp. 114-11 6). As it is anterior to the commen- 
tary of Sankara Misra, it deserves special interest, but unfortunately the text has not 
yet been accessible to me for consultation. | 
Cf. Appendix I in Muni Sri Jambuvijayaji’s edition of the Vaisesikasitras with the 
Vrttih of Candrananda, pp. 77-100. 
Gf VS. 1I,1,13; I1,1,17; 11,2,7; 11,2,13; I11,2,5; 111,2,16; IV,1,1; IV,1,5. 
Cf. VS. V, 2,14. 
VS. V, 2,20; VI, 2, 19. 
VS. 111,18-19; VI,1,1,-4 X, 21. 
Thus I beg to disagree here from the view of ७. Bhattacharyya in his “Studies in Nyaya 
Vaisesika Theism’’, that “the assumption of God is a metaphysical necessity" of the 
system (Appendix—A : Is Kanada a Theist, p. 163). I find it also difficult to agree 
with his statement that “If we do not subscribe to the hypothesis that Kanada is a 
theist, there is no end of difficulties"? (p. 163). No doubt, it would be, philosophically 
leoked at, better and more satisfying to us to explain the early Vaisesika system with 
the supposition of an Isvara, but that is from the viewpoint of the ier development of 
the system, when the implications of the philosophical doctrines were better understood 
and the exponents became aware of the weakness of the system without an lévara. 

; Further, Kanada's non-mentioning of Ivara in the Vaisesikasùtras cannot 
be attributed, as Bhattacharyya says, to the fact that “the Nyavasq 
biguously mentions God and the Vaifesil h a SECC SE 
issues, because both the parties belong i; ihe M ey incense) 
other. As Gotama has paid special attenti ce school, One merely supplements the 

5 i ention to this problem, Kanad i 
assuming the conclusion of the sister-school, th ed à e : pam may passit over 
क Ee tar inthe 0 we मित: 162). Tisto be 
0 0 पाली we are dealing, the two 

ka independently pursued their aims. It 
. was only later, 
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and that too gradually, that the two systems began to accept more and more each 
other's doctrines and thus came to form the combined Nyaya-Vaisesika system. In 
fact Gunaratna in his commentary on the Saddarsanasamuccayah tells us that the 
doctrines of both the Naiyayikas and the Vaisesikas are practically the same (Cf. ed. of 
L. Suali, p. 50, 16-19). Similarly Sankara Misra uses the expression samanataniram 
while speaking of the Nyaya (Cf. Vaisesikasutropaskarah, pp. 120, 16; 177, 13; 355, 
9; 371,9). But their statements are applicable to the system as it was during their time, 
namely in its combined form. We should not forget, that even after the process of 
amalgamation had started, there were differences between the two schools, as Hari- 
bhadrasüri points out in his Saddar$anasamuccayah, verse 59 (ed. L. Suali, p. 266, 
3.) Hence a difference in their doctrines, especially in the earlier stages of the system, 
is only to be expected. Secondly, the Isvara doctrine in the Nyayasütras themselves 
is as much problematic as the Isvara doctrine in the early Vaisesika system, as D.H.H. 
Ingalls (“Human Effort versus God's Effort in the Early Nyaya, (NS IV, 1, 19-21)" 
has shown, and hence Kanada could not so easily pass over Isvara in silence, relying 
on the doctrine of the sister-school. | 

As regards the theism of the Vaisesikas, as testified to by Sankara in his 
Bhasyam to the Vedantasitras, to which G. Bhattacharyya refers on p. 163, para 3, 
we should bear in mind that, in addition to these references of Sankara to the theistic 
Vaisesikas, (Cf. Bhasyam to Sütras I, 1, 5; II, 2, 37) we have other references in the 
very same work, which show that this theistic school of Vaisesikas was but one branch 
of the Vaisesikas, who had taken in a new doctrine of Isvara into their system. For 
more details cf. the pages of this paper, where the extrinsic evidences are analysed. 
Yuktidipika is an old commentary by an unknown author to the Sankhyakarikas of 
Isvarakrsna written about 550 A.D. Cf. E. Frauwallner : Geschichte der indischen 
Philosophie, Vol. I, p. 287. 
The date of Sankara is very probably before or about 700 A. D. ( P. Hacker : Zur 
Geschichte und Beurteilung des Hinduismus, in : Orientalistische Literaturzeitung, Vol. 
59 (1964), Nr. 5/6, col. 235. 
Yuktidipika, p. 87, 14-23. 
Ibid. p. 87, 23 : tasmat sütrakaramate nastisvarah; Ibid : p. 88, 4-5; : dosasamvibhagartham 
idam  acaryasyanislam adhyaropyate, na tu malam asyaitat. evam kanadanam  isvaro'stiti 
pasupatopajnam etat. 
SBh. p. 517, 1—534, 9. 
The term ripadi refers to the qualities colour (riipam), taste (rasam), smell (gandhah) and 
touch (sparíah). Not all the elements possess all these qualities : earth (prthini) 
possesses all the four; water (pal) possesses colour, taste and touch; fire (iejali) 
possesses colour and touch; and wind (०७८४) possesses only touch. Cf. VS. II, 1, 1-4. 
SBh. p. 517-138-518, 1 :...te ca pascad adrstadipurahsarah samyogasacivas ca santo 
doyanuküdikramena krtsnam karyajatam arabhante. 


१६ 


CC-0. Bhagavad Ramanuja National Research Institute, Mel 


१२२ 
24. 


25. 
26. 


27. 
28, 


29. 
30. 


31. 
32. 


33, 
34. 


35. 


2: 36. 


37. 


- 38, 


89. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


G. Chemparathy 
was accepted as a fifth element, it was considered to differ 
In contradistinction to the other clements, 


pervading. 
drstapeksam karmotpadyate. tat 


Although ether (akasah) 
essentially from the other four elements. 
ether was considered to be one (VS. II, 1,18) and all- 
SBh. p. 522, 6-7 : tatah sargakale ca vayaviyesd anuso a 
karma svasrayam anum anvantarena sapyunaktt.. ....- 
The qualities of the cloth come into being from the qu 
are the cause of the cloth, 

SBh. p. 521, 10-522, 10. ) 
ae : 277, 27, 279, 4; Vyomavati, p. 297, 95-308, 7; Kiranavali, p. 319, 13- 
332, 10. 

SBh. p. 517, 14-15. 

The Vedanta Sütras of Badarayana with the commentary by Sankara, translated by 
George Thibaut, Part I, p. 382, Note 6. 

SBh. p. 523, 2-5. 

SBh. to sütras II, 2, 12-17 (p. 521, 10-534, 9). It is true that Sankara mentions and 
refutes the Isvara doctrine of some Vaisesikas in his Bhasyam to Sutra II, 2, 37, but it 
is in another context, where he refutes particularly the theory of those who consider 
Isvara as solely the directing cause of the universe : idanim kevaladhisthatrifvaraka- 
ranavadah fratisidhyate. 

SBh. p. 522, 6. 

SBh. p. 534, 7-9 : tad evam asaralaratarkasamdrbdhatvad isfvarakàranasrutiviruddhatvac 
chrulipravanais ca Sistair manvadibhir aparigrkitalvad alyantam evanapeksasmin paramanukara- 
navade karya freyarlhibhir iti. 

SBh. ७. 566, 14-15, Sankara observes : “Some following Sankhya and Yoga consider 
that Ivara is the director (adhishala) of Pradhàna and Purusa and solely the efficient 
cause (nimillakaranam) (of the universe); Pradhina, Purusa and Igvara are, they say, 
different from each other.” This passage bears witness to the fact that the Sankhya— 


at least one branch of the school—had taken a theistic trend at the time of Sankara. 
SBh. p. 567, 1-3. 


In the view of Sankara, Iévara is not only 
the material cause (upadanakaranam) 
II, 2, 37. 

SBh. p 567, 3-4 : tatha vaisestkadayo 
woara th varnayanti. That some Va 
of the universe is stated by Sankar 
Kwhéi-ci relates that there were 
Vaisesika Philosophy, p. 8). 
to the number 18, still there see 


alities of the threads that 


the efficient cause (nimittakaranam), but also 
of the universe. Cf. SBh. to Sutras I,1,3-4; 
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e kecit kathañcit svaprakriyanusarena nimittakaranam 
esikas had accepted Ivara as the efficient cause 
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the time of Uddyotakara we know from his Nyayavarttikam (9. 946, 1.) that during 
his time there was non-theist school of Vaisesika. 


G. Thibaut does not seem to have paid attention to the special significance of i 


the word kathafcit; for he translates this passage as follows: “Similarly, the 
Vaigesikas and others also teach, according to their various systems, that the 
Lord is somehow the operative cause of the world." (Cf. Vedanta Sütras, Part I, 
p. 435). 

Pragastapada even after admitting the existence of Isvara as the cause of the origin 
and destruction of the universe seems to have been still under the influence of the old 
doctrine of Adrstam as the cause of the first movement of the atoms. Cf. PDS. 
p. 671, 13-19. 

The Nyayavarttikam of Uddyotakara was written about 650 A.D. Cf. E. Frau- 
wallner : Geschichte der indischen Philosophie, Vol. II; p. 22. 

Nyayavarttikam p. 946, 19 : ye paramanin purusakarmadhisthitan jagatah karanatvena 
varnayanti,.... 

SBh. pp. 501, 1-516, 14 and Nyayavarttikam pp. 945, 15-946, 18. 

H. Jacobi : Die Entwicklung der Gottesidee bei den Indern, p. 41. 

Cf. J. Gonda : Die Religionen Indiens, Vol. I, pp. 236 ff; Vol. II, pp. 115ff; 1881. 
E. Lamotte : Histoire du Bouddhisme indien, pp. 431-438. 

Yuktidipika, p. 88,5 : evam kanadanam isvaro’stili pasupatopajfiam etat. 

Cf. Gunaratna’s commentary to Saddarganasamuccayah, p. 5 1, 6-8. 

In his Saddarganasamuccayah Haribhadra mentions, at the beginning of his treatment 
of each system, the deity worshipped by its followers. Concerning the Vaisesikas he 
remarks that there is no difference in the matter of deity between the Vaisesikas and 
the Naiyayikas (verse 59, p. 266, 2-3). Earlier, while dealing with the Naiyayika 
doctrine, he had mentioned that in the view of Aksapada the deity is Siva, who is 
the cause of the creation and destruction of the universe. Cf. Saddarsanasamu- 
ccayah, verse 13, (p. 51, 11-12). 

Cf. the passages of Sankara and Uddyotakara, which I have mentioned in the analysis 
of the extrinsic evidence. 

Cf. Gunaratna’s commentary on the Saddarganasamuccayah ((Ed. L. Suali) p. 266, 
7-8; H. Ui : The Vaisesika Philosophy, p. 6; A. Thakur : Bhattavadindra—the 
Vaisesika, p. 28. 

PDS. p. 698, 1-2. 

Kiranavali, p. 30, 2-3; smaryate hi, kanado munih mahesvaraniyogaprasadavadhigamya Sastram 


Pranitavan. 


A. Thakur : Introduction, in Muni Sri Jambuvijayaji's edition of the Vaisesika Sütras | 


with the commentary of Candrananda, p. 10. i - : 
Vaisesikasitropaskarah, p. 18, 6-7 : Srityate hisvaraniyogaprasadavadhigamya kanado 


maharsih Sasiram pranitavan ili. 
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THE THREE QUALITIES OF SANKHYA SYSTEM: 
By | 
Dr. Rasr VIHARI JOSHI, UNIVERSITY OF DELHI 


This paper presents the study of the nature, characteristic and function of the three 


à . ti ities recognised as the constituents of 

qualities, viz., sativa, rajas, tamas or the substantive entities EE Accordi: 
iti i lled guna in the Sankhya system. According to 
Prakrti. The qualities are technically called gu i कि meres nf the nature 

Vijfianabhiksu they are termed as guna because they deci RR fo as recognised 
of threefold qualities which bring the Purusa in bondage.? The concept o ae o i 
in Sankhya system is entirely different from the concept of guna of Vaisesika Aie jc 
the Sankhya system they are of the nature of substance (dravya) because there is conjunction 

. ink 

and separation and they are of the nature of the lightness etc. qualities. l ८ 

The heterogeneous universe is produced out of homogeneous prakrti and to prakrti 
it returns. The whole physical and psychical phenomena or the material structure of the 
universe is created by the three universal tendencies known as the gunas of prakrti. The 
sattvaguna is the harmonizing and gravitating tendency which harmonizes by controlling 
self for higher forces with the centre of moral and spiritual. There is no friction and irritation 
in this state. It is full of tranquillity and peace. . The rajoguna is the individuating and 
isolating tendency related to self-centering, self-predominating and consisting of selfish 
struggle. It is the state of ahankara. In this state a false centre is created, around which 
one moves and becomes a subject of constant friction and irritation. Inevitably he causes 
friction both to himself and others. Friction causes irritation. Irritation increases passion 
and restlessness. Finally he revolves in the wheel of action and reaction, change of daily 
routine and irregularity. The tamoguna is the chaotic and disorganizing tendency. It is 
self-confounding by perfect submission to lower forces. In this state there is always depression 
and torpor. It leads to apathy and ignorance. 

; The three gunas of Prakrti are of the nature of happiness, unhappinss and stupefac- 
tion. The happiness includes uprightness, gentleness, modesty, contentment, faith, forgive- 
वि pasion, tranquillity and discrimination. The unhappiness includes passions, 
SE RD Jealousy, mischief, envy, blame, humiliation, pride, arrogance and greedi- 
Ne ig n e SON deceit, fear, infidelity, crookedness, ignorance, laziness, 

aa ctors of obstruction.* 
Acarya Pañcaśi ; 
à ya Paficasikha attaches innumerable shapes to happiness such as tranquility 
ghtness, detachment, delight and forb T RE 
hil pepe s carance. The unhappiness includes sorrow and grief, 
while the delusion includes infatuati i Sas 
atuation, laziness and sleep. The inclusion of th i 
shapes is based on the word adv i h : ‘ usion of these various 
ya in the aphorism of Sankhya (Prityapritivisadadvair cunana 
3 yair gunanam 
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anyonyam vaidharmyarh). In this way the qualities are adapted to intellect and illumination, 
activity, and dullness or restraining agency in the form of obstruction to cover intellect and 
activity. 

The functional activity of these qualities, in'connection with the method of their 
operation, is fourfold® : 

(i) The first kind ofactivity is anyonyabhibhavavrtti. It means mutually over-powering. 
Each quality overpowers in its turn the other two and attains the fullness of its own vrtti. 
Whenever a quality becomes more powerful, the remaining qualities naturally become weak. 
When sativa is predominant, it overpowers rajas and tamas, pervades its inherent nature 
of calmness in the form of happiness and attains the peaceful state. When rajas is dominating 
the frightful aspect appears. When tamas dominates, delusion and attachment take place. 

(ii) Thesecond kind ofactivity is known. as anyonyasryavriti. It means inter-depen- 
dence of one upon another. Here the primary meaning of the word asraya in the sense of 
adhara is not accepted. ‘The secondary meaning in the sense of sahakári seems more appro- 
priate. In fact, each quality has to depend for its manifestation on the other two qualities. 
For instance, the sativa depends on fravrtti and niyama, the effects of rajas and tamas, but 
at the same time sativa helps the other quality throuh its own effect prakasa. ‘This process 
is likewise applicable to rajas and tamas. Thus each quality takes the help of the other 
qualities for its activity. 

(iii) The third kind of activity is anyonyajananavriti.. It means mutually producing 
the material structure of the universe. Here the word janana is not used in the sense of 
effect which did not exist before, otherwise we will fall in the trap of the asatkaryavada of the 
logicians. Therefore, the word janana should be explained as farinama, in the sense of 
pradhana, where there is always equilibrium of the three qualities. It leads to tautology 
because there is no difference between @srayavrtti and jananavriti. In both the cases one 
quality has to depend on the remaining two. This objection may, however, be rejected by 
accepting two kinds of Parinàma; first the sadr$aparinama and second the vi-adrsaparinama 
connected with janana and dsraya respectrively. 

(iv) The fourth kind of activity is known as anyonyamithunavrtti. It means mutual 
union like that of man and woman. ‘This term has been explained by Vacaspati Misra in 
the Sankhya-tattvakaumudi as anyonyafrayavriti or avinabhavavrlli. 

It is clearly stated in the Devibhagavatapurana that sativa, increased by the study 
of scriptures, leads to detachment. In this state, mind is completely established in righteous- 
ness and desires more and more of religious bent. At this time, there is no desire for the objects 
connected with rajas and tamas. Similarly when rajas is increased, it forces one to abandon 
the righteous path and religious duties. In this state the wordly prosperities and objects 
of pleasure increase. When tamas is increased, one does not admit the authority of the Vedas 
and scriptures. Malicious thought dominates due to anger and one desires to be unrestrained. Ü 

In the state of profound repose, tamas, of the nature of dvarana or covering, pic 
dominant, because all the objects of the universe are covered. In the state of dream both rajas 
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ays misapprehension because the real objects 
are covered by tamas. The mind becomes unsteady and desire, UE CR Deh 
appear due to rajas. In both these states, the sativa remains In 8 VED È म o i 
and no effect of sativa can be directly experienced. It may be noted "i this con ction a 

४ : The apprehension of rajas is proved 
even in the waking state the rajas and ¿amas do exist. PP MO ih 
by its effects. It is true that in the waking state, the major part of tamas 15 a oye SL eacuse 
the covering is removed from the mind by. the direct perception (ji र tint 
the presence of famas must be accepted on account of subtle covering int elation wit i pra Tu 
and purusa or the distant objects. Thus, in the waking state saliva is always mixed with 

amas. 

Cn ga sativa is of two kinds, 7. e. malina-sattva and misrita-sattva. In both the kinds 
mala is always present in the form of rajas and tamas. Bhagvatpada Sankarácarya has 
stated in the Vivekacüdamani that the traits of mixed sativa are absence of pride (amanita), 
yama,” niyama,® faith, devotion, desire of liberation, divine tendencies and turning away 
from evil.}° 
It is a well known fact that in vivekakhyati, Atman is perceived as different from mind. 
The activity of mind of a yogin is very slow when he comes to the waking state (vyuttha- 
narüpajagradavastha). This slow activity of mind is also caused by rajas and is compared 
with the movement of a snake, cut into two pieces. To illustrate this, an example may be 
given of a person who is well versed in the science of incantations such as Gayatri and 
Gopala. Whenever he is distracted, there is a possibility of error in the repetition of the 
incantation, but there is no possibility of a covering of /amas on the incantation. The mis- 
take is caused by rajas which agitates the mind of the yogin. Thus, it is obvious that there 
in no tamas in vivekakhyali. The sativa, mixed with rajas, splashes in the mind of yogin 
when he comes back to the waking state. 

The activity and effects of the mixed sattva are possible only in the state of sadhana- 
bhakti. In the state of para-bhakti there is no rajas because the mind of the devotee becomes 
perfectly controlled. Similarly, in para-bhakti, there is no tamas. The most subtle, vyavahita 
and distant objects become perceptible, and pure sattva alone exists. 

s s au be observed that ordinarily in the waking state the children, animals and 
pute ominated by rajas and tamas. They have very little quantity of sattva. The 
religious persons and devotees have comparatively lesser degree of rajas and tamas and higher 

degree of sativa even in the state of sadhana-bhakti. 
ise soie on ano 
many effects of tamas such as sleep, ignorance E So oh me LAT p 
there is obviously more intensity of RU i. € so ns COGNE laziness and drowsiness, 
२2० e. when famas dominates in the state of profound 


repose (susupti), all the objects of the universe are completely covered by tamas and only 


, > u h un 3 


there is definitely more of rajas." It may be further noted 


and ¿amas are prominent. Now, there is alw 
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that no limb of the body can move in the absence of rajas. The desire appears only when, 
rajas is manifested inmind. On one side the activity of mind is based on desire, on the other 
the activity of mind produces the activity of senses and body. When there is more and more 
activity of the senses and body, there is more and more anger, pride and desire. It is only 
in the state of abstract meditation (samadhi) and para-bhakti that pure sativa prevails and 
lamas is removed from the mind of the yogin and devotee. 

The qualities of Sankhya are beyond senses and therefore never perceptible. It is 
only the vikāra of the qualities which is perceived. The vikāra is due to illusion and sub- 
sequently insignificant. 

The characteristics of the qualities have been very precisely dealt with in the Sankhya- 
tattvakaumudi of Vacaspati Misra. The sativa is of the disposition of lightness (laghutva) 
and illumination (prakasakatva), the rajas of exciting (preraka) and activity (sakriyatva), 
and tamas of sluggishness (gurutva) and covering (avarana).13 Kapila has rightly declared 
in the Sankhyasütra that the similarity and dissimilarity of the qualities are due to their res- 
pective characteristics.1! All the three qualities are present in every thing, but one quality 
pre-dominates, i. e. sattva predominates in sunlight, rajas in an erupting valcano and tamas 
in a granite.!5 When all the limbs and senses become light and illuminating, the mind being 
purified—is not at all attracted towards sensuous objects, it is the state of the increase of 
sativa. When there is more activity, the agitated and distracted mind desires to move from 
object to object, place to place and to dispute more and more, it indicates the increase of 
rajas. When all the limbs and senses are heavy and the empty mind does not want to sleep, 
it is the increase of /amas.!9 

As a matter of fact, the senses are light by their inherent nature because they are 

capable to illumine the objects. This can be proved by the following inference : 
‘The senses are light because of dexterity. Those, which are not light are not endo- 
wed with dexterity, e. g. in utter darkness the senses like eyes or the objects like jar." The 
lightness of sativa functions in various ways. It keeps the flame of fire burning upwards, 
moves the air in slanting direction and causes activity and agility of the beings. Whenever 
the light of sativa decreases and the heaviness of tamas increases, the senses lose their power 
to a great extent to perceive the objects distinctly and precisely. 

It is interesting to note that by nature there is no activity in sativa and tamas. They 
are made active by rajas. The activity of rajas is overpowered and stopped by tamas. An 
example is frequently given of a swift horse which is instantly checked or spurred by the rider, 

Now the question arises that the attributes endowed with contradictory properties 
would counteract and instead of cooperating for a single purpose might cause utter destruction. 
The answer is given in the Sankhyatattvakaumudi by the following illustration!? : i 

(i) The oil and the wick—each by itself is opposed to fire but they cooperate in 
the contact of fire and jointly act for one purpose to give light and illumine the objects." 

(ii) Inthe Ayurveda, wind, bile and phlegm are opposed to each other being 
Possessed of contrary properties but jointly cooperate to support the body. 
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iti ar t ‘e mutually opposed to 
i lities of Sankhya system are I 

In the same manner the three qua d -— E 
one another so far as their nature and characteristics are ER ES es ie p e 

r : : : ir acting together. 
i T does not preclude the 

a single purpose. The antagonism र : ce 

Es um È min difficulty. The Sankhya system admits tha all the p 
i i . Itdo 

objects (bhavapadartha) are of the nature of happiness, unhappiness and ee rs es 
not seem possible that one object could become the cause of happiness, unhappiness an n 
simultaneously. Otherwise the soft touch and fragrance of the garland of flowers, the bes- 


mearing of sandal paste, and the biting of a snake will not cause happiness Sa unhappiness. 
s e that the different objects cause different experi- 


On the other hand it is a universal experienc z PHY rentie 
ences. This question has been thoroughly discussed by Vācaspati Miśra in Bhāmatī. He 


argues that when all the objects are of the nature of happiness, unhappinaess and delusion, 
the cold sandal paste should give pleasure even in winter because the paste goes not cease to 
be paste in winter. A thorn—the cause of joy to a camel—should also give joy to human 
beings. Finally, he concluded that the objects such as sandal paste and thorn become the 
cause of happiness and unhappiness due to time and space.” i 

The mutually contradictory nature of the qualities agrees with the objects because 
they are mutually related with abhibhāvya bhibhavaka-bhava-sambandha. It is illustrated 
by an example ofa beautiful young married woman who is the source of delight to her husband, 
pain and jealousy to co-wives and women who are not beautiful and stupefaction to alustful 
man who is unable to get at her.22 It proves that all objects can produce, three self-contra- 
dictory results. The notion is supported by the followihg inference; “All the effects are of the 
nature of happiness, unhappiness and delusion, being the cause of happiness, unhappiness 
and delusion, like a woman. Here the logical reason ‘being the cause of happiness etc.’ 
moulds the impression of mind in the shape of happiness etc. It is an admitted fact that the 
object conveys its own shape to the impression of mind. All the particularised objects of the 
universe are connected with one of the tanmitras or the unparticularised five elements. In 
this way, we cannot find any object in the universe, which does not become the cause of hap- 


piness, unhappiness and delusion. Even poison could be the cause of happiness to a patient 
in a particular disease and to an insect. 2 


१३० 


Sankaracarya has described in the Vivekacüdamani that rajas is endowed with the 
projecting power or viksepasakti of the nature of activity. The modifications of mind such 
as attachment and grief are produced by this power.?t Lust, anger, avarice, arrogance, ego, 


envy, and jealousy are the attributes of rajas. All the wordly tendencies are produced by 
these attributes. Therefore, rajas is the cause of bondage. 


The avaranasakti is the veiling power of tamas. 
they are not. The dvaranagakti has four aspetcs : . 


(i) Abhàvana—the absence of right judgment. 
wrong knowledge, e. g. 


It makes the objects appear that 


By this aspect one is led to acquire 
‘Brahman does not exist’, or ‘the body is soul’. 


(ii) Viparitabhavana—contrary judgment. : 


(iii) Asambhavana—impossibility for the want of necessity of proof. 
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(iv) Vipratipatti—doubt of existence or non-existence. 

Ignorance, laziness, dullness, carelessness and stupidity are the attributes of famas. 
One always feels sleepy and inactive like a piece of stone under the impulse of /amas.?? 

The traits of sativa are cheerfulness, self-realisation, supreme peace, contentment, 
and single pointed devotion to Paramatman.** t 

The three qualities are connected with intellect, mind and senses. 

The sattva leads to the spiritually balanced state of mind. It is concomittant with 
spiritual order. The sattvika purusa always remains in the adhyatmika state. The intellect 
perpetually makes him moral-conscious and spiritual-conscious. He always enjoys the 
strength of devotion and faith. 

The rajas is connected with the unbalanced state of mind. It is dominated by self- 
ego because mind is the principle of egoistic thinking and perception. ltcreates a false 
centre of aharh and always strives with attachment and desires and slowly becomes weak 
and unsteady.?? 

The /amas represents the sensuality-engrossed state of mind. The mind, led away 
by worldly objects, is always confused and the objects take it to the channel of 
infatuation.” 

In fact, mind is superior to senses and intellect is superior to mind. The lowest 
state is connected with the senses, the middle state with the mind and the highest state 
with the intellect. It is explained in the Santiparvan of the Mahabharata that when mind 
sleeps, the impressions of the senses lead, when mind becomes active, it leads to selfish desires, 
when intellect helps to acquire the spiritually balanced state, it leads to cosmic love.?! 

It is explained also by a metaphorical description in the Mahabharata :°° 

“The rapid current of life-river bears the world. The senses are croco- 
diles. The mind and its functional activity are the shores. Temptation and delu- 
sion are the grass. Lust and riches are the reptiles. The truth, falsehood and 
anger are the tirtha, surges and mire respectively. One can cross the river with 
the help of intellect. The uncleaned souls cannot cross it.” 

It is note-worthy that in the highest state one becomes free from the evils of the 
lower state but at the same time is not deprived of the good in the lower state. It is illustra- 
ted by water falling into ocean which remains tranquil. Similarly, tranquil is that man in 
whose heart the desires enter and not the man who hankers after external objects with 
greed.?3 

A human being can cultivate more and more of sativa by the moral and spiritual 
centre. To achieve the highest degree of perfection and highest level of human develop- 
ment, one need not renounce and abandon the desires but one must purify the desires. 
The purification of desires is possible by the creation of a centre of cosmic love and universal 
good. The cosmic centre of love and good is extremely powerful and capable of merging 
all the worldly desires in itself. The abandoning of desires means abandoning of work, 
which is never acceptable to the Bhagavadgita.*4 One is always impelled by the three 
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T. ita t ive an active life 
universal tendencies of nature to work. Thus, the Gita teaches us to 1 


: DA "es. 
and to indulge in work free from spunta SA कि क ine 

The vibrations of lust, [passion and d n PNE tice desires such as faith 
jugation of such lower desires is recommended an त iod piriy of thought 
and devotion which illumine the soul, and lead to sanctity 

४ . h impulse have been completely condemned. 
Only the lower desires dominated by selfis DE ८ ces, there is nol 
inca d the mind is tuned to higher forces, there is ust 
B. a HU dione NN means the absence of rajas and tamas, and increase 
; absen N 
ii iem serenity, peace and bliss dominate. ls has p ip 
emphasised in the Gità that the sensually-engrossed mind can never attain to the state o 
itation.35 
EE o the Pataîijala Yogasutra the three qualities ae of HE De of dee 
kriya and sthiti.9 They are invariably in equilibrium in E Ihe term prad ana 
or prakrti denotes the qualities, because pradhana means ‘in which the effects are specially 
made or by which the universe is put forth.'?? Or, the state of mutual equilibrium of the 
qualities is called pradhàna.33 The creation takes place by the secuti of qualities 
in angangibhava relation i.e. when there is a sattvika effect the sattva guna is angin or pra- 
dhana, and the rajoguna and the tamoguna become subordinates. The mixed activity of 
the qualities produces tulyajatiya and atulyajatiya effects. In realation to a sattvika effect, 
the sattvaguna is tulyajatiya and the other gunas are atulyajatiya. The tulyajatiya is the 
upadanakarana and the atulyajatiya is the sahakarikarana. For the creation of supernatural 
divine body, the sativa is dominant and the other qualities are accessory. For the creation 
of human beings, the rajas is dominant and for the animal creation the tamas is dominant. 
Thus, two qualities are always present in a subtle form at the time of creation.?? 

In fact, the qualities cannot have a relation of mutual subordination or preponderance 
at the time of dissolution where they are in the state of equilibrium.4 The preponderance 
of any one of these qualities in pradhana is an absolute impossibility. The Advaita Vedanta 
does not accept the qualities of Sankhya as devoid of their special 
nature of the qualities is always revealed by their respective effects. 
of equilibrium, the qualities never enter in disequilibrium. 

Nevertheless, the qualities are of the n 
state of prakrti (avyaktavastha) 
in their pure form and this is kn 
of parinama the qualities pro 
vikara may be a parinama bu 


characteristics. The 
Therefore, in the state 


ature of evolution (parinàma). In the 
there is no mutual conjunction because they are established 
Own as sadrSaparinama.‘2 In th 
duce simply vikara. 
t the parinama cannot 
Thus, the present note clearly evinces that sa 
| organization, the rajas contains the principle of an e 
contains the principle of disorganization. The 
rajasika is self-centered and the tamasika is 
that sativa is the morally and spiritually balanc 


€ state of creation, instead 
This is the visadr$aparinama. The 
be a vikara.13 

‘va contains the principle of perfect 
vanescent organization and the tamas 
sattvika man is always God-centred, the 
uncentered. Therefore, we may conclude 
ed state of mind, the rajas is the unbalanced 
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mental state, and tamas is a sensuality-engrossed state of mind. The mood and character 
vary according to the prominent character of a particular quality and one can cultivate any 
one of these qualities by his thought, action and way of living. 


13, 


14, 
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VÎRA$AIVA LITERATURE DURING THE VIJAYANAGARA 
EMPIRE. [A. D. 1400-1800] 
By 
Dr. G. MARULASIDDIAH, MYSORE 


Ever since the pre-Vedic or Vedic times man’s endeavour for quest after truth and 
rf a plethora of religions and philosophies. Doct- 


his struggle for emancipation has resulted i À ts. Do 
dified and again are modified. Vīraśaivism 


rines, principles of philosophies, are now co irae 
is one among them. Whatever the traditional or orthodox view, the rational view is that 


its roots are found in the Vedas and the Sankhya-Yoga system. Vira$aivism reserves 
the right of repudiating even Vedic tenets, unwholesome to its rationale. Though an 
off-shoot of Saivism its dynamic rationale and its mysterious mysticism tended its indepen- 
dent growth. Found and fortified well it had a fillip and momentum at the hands of Basa- 
vadi and Tontadarya. After this redeeming feature Virasaivism never perished but 
flourished in Karnatak as one of the major systems of philosophy. Glory visited Virasaivism 
during the golden age of the Vijayanagara Empire also. Even during the post-Vijayanagara 
period it continued as a major force, with some unfortunate unity in diversity. Ancient 
and modern scholars and saints from within? and without® have rendered yeoman’s service 
to its literature and philosophy. 

Praudhadevaraya II (A.D. 1419-46) stands as an outstanding king to help growth 
of all the religions. His minister Lakkanna Dande$a composed ‘Sivatattvacintàmani’ in 
which we find an exhaustive exposition of doctrines, tenets and rites by way of salutation 
to all the ‘Saranas’, Another minister of the same king called Jakkanna found a technical 
work called “Ekottara-Satasthala” describing the hundred and one stages of philosophical 
elevation. Jakkanna’s teacher ‘Kumara-Bankanatha and his associate Mahalingadeva 
brought fo light many works on Vacanas and the six stages of sure success, (Satsthalas) 
M o wo seven classics (Saptakavyas) and his composition on the 
Máyideva's— "Satakatra t र Lia Sini के Prabhulingala,? Mossi 
‘Kālajñāna’ are some a th ma soon s ‘Linigalilavilasa’, Yemme Basavas 
VA another kin a 0 high-lights on Virasaivism, during Devaraya IT. 
कि Alm 8 oi Vijayanagar invited and honoured Tontada Siddkalinga in 

a र Almost all kings (from 14th to 16th A. C.) of this kingdom helped promotion 
^ iraSaivism and honoured its saints and scholars recognising them as their preceptors. 
al the works, whether poetic or philosophical, focus their atte ti P tant 
redcemers of the Basava-group or the Tontadarya- rou गा jer È one impos E 
tions or imitations they are creative and Cr ae z ough they” look like repeti- 

in their own sphere. 
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Greatness of a philosophical unit (community) depends much on how its preachings 
are practised by its votaries and not by the bulk of wealth, political influence or even literary 
production. The solidarity based on integrity is the acid test. Vira$aivism before Vijaya- 
nagaram was relieved of its drawbacks by Basava and Tontadarya eras. On and on it 
marched after rejuvenation. Its metaphysics was fortified by (1) the Nilakantha Bhasya 
(before the 14th cent. A.C.) (2) Srikarabhasya of Sripati (11th Cent A.C.) (3) Siddhantasik- 
himani of Sivayogi Sivacarya. The Vedic and Agamic sources, of course, are implied. 
Works like Sivadvaitamafijari of Svaprabhananda and Anubhavasütri of Mogge Mayideva 
(A. C. 1440). Virasaivananda-candrikà of Maritontadarya (16th Cent A. C.) and Basa- 
varajiyam of Palkurika Somanatha are fit to be added as some of the important Sanskrit 
works of authority and originality. 

To these we can add a good lot of works by eminent writers in and outside the Vira- 
gaiva community. The impact of Vacana-Sastra, obviously rendered every thing else as 
dim and shifted the stamp of authority to Vacanas setting aside the earlier authorities.® 

Status quo continues about the history of Virasaivism during the post-Vijayanagara 
period (16th to 20th cluturies A.C.) Its religious practices were influenced by traditional 
and political forces. Two divergent lines are discernible. One trying to affect the Vedic 
school in rituals and ceremonials and the other abiding by the rationale of the spirit of the 
Vacanas. This religion spread over Keladi, Mysore, Coorg, but without prejudice to 
doctrinal fundamentals it continued unfortunately as a rival to Vedic Schools. 

The grand heritage of this system established by pre-Vijayapuri saints and scholars 
was transplanted to Keladi, Mysore, Coorg, Svadi, Bilagi (Shimoga Dist.) and other units 
of political importance. These units were ruled by vassal kings (pallegars) to kings of 
Vijayanagar. They became independent after the fall of the Vijayanagar Empire but 
continued on the same cultural and political lines of their mother institution. Keladi, 
Mysore, Coorg, Anegondi, etc. helped the Virasaivas who in turn helped growth of these 
powers. Art, Literature, Music etc. developed with philosophy. 

“Lingayetism was the state religion of the early Wodeyars of Mysore and Ummattur 
from 1399-1640 and of the Nayakas of Keladi from 1550-1763 A.C. Their principal Matha 
in the Mysore country is at Chitaldrug.” 

‘“Vira$aivas were an influential religious sect in the kingdom.” “In the mediaeval 
period, the state sometimes encroached upon the private life of citizens. The kings (of 
Ikkeri) controlled and patronised Mathas, not because they wanted to be the eclesiastic 
heads but only to maintain the social solidarity of the kingdom. 

Tirumalabhatta under Venkatappa Naik translated into Kannada ‘Sivagita’ 
(Sanskrit). He caused composition of works like Sivastapadi, Tantrasara, Bars on Saiva- 
gamas. Most important among others is the great encyclopaedic work 0910 ; Sivatattva- 
ratnakara” (A.C. 1698-1715) by Basavappa Nayaka, the adopted son of Rani Channammaji. 
This monumental quasi-historical work comprises of 108 sections and continues epic gengas 
It gives the quintessence of all Indian Arts and Sciences with special referene to ViraSaiva 


१८ 


CC-0. Bhagavad Ramanuja National Resea 
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This valuable and voluminous work affords much scope 
Indological studies also. A minister of Basavappa 
*"Vira$aivadharma Siromani" 


morals, religion and philosophy. 
for higher research in various aspects of aa 

avaka II called *Sadaksar?* has written a € ronicle ca i i 
"m m to make Basavappa Nayaka the natural son of Somasekharanayaka. It is 


this Nayaka that caused composition of the famous Sanskrit work 82020 Cand- 
riki by Maritentadarya; an original thinker and delightful writer of high reputation. 
Nirvanaiah; the minister of Somasekhara Nayaka II wrote a Sivapüjàvidhi. AN pa 
xus facts go to prove how the Nayakas of Ikkeri stood steadfast Virasaivism and held 
its flag fly high in the sky.? ; Chi = 

About the Wodeyars of Mysore mention may be made of Chikkadevaraja Wodeyar, 


an author and a patron in this direction during the 19th century A. D. He is spoken of asa 


Virafaiva.? We cannot say. 
Poetry and philosophy usually flourish inextricably till the 19th century A.C. and 


it is only during the 20th century A. D. that critical and comparative views as such had 
independent existence also. 

We can mention the names of Sarvajîia, Sadaksari, Sappanna and Sampadanc- 
karas on the one side and the huge list of modern writers of all grades in various languages. 

Sarvajiia justifies his name by the shake he gave to the entire country and by the 
vigorous reformation he brought about through his simple but forcible triplets. He 
exposes the loopholes at all levels of all the societies and reiterates the standard morals, 
worship and philosophy of the 12 cent. A.D. Rajasekhara is entertaining and also instructive. 
Sappanna’s sugar-coated pills are reminding us of his illustrious predecessors Sarvajîia, Mogge 
Mayideva, Nijagnna etc. Muppina Sadaksari falls in line with these. These saint singers 
remind us of Vemana (Telugu), Namadeva and Tukaràma (Marathi) and the Nayamars 
(Tamil). 

The vast Virasaiva literature in between the 16th and 20th centuries A.C. is recast 
and reconstructed in the form of Puranas, Campüs, Vacanas, Nandyas, Kavyas (Vilisas) 
Satakas, Ragales, Tikas, Psalms, Prayers and Caritas, Though repetitive they are all 
subscribing to maintain the sublime moral and philosophical puritanism of the Vira$aivas. 


Change in the spirit of the age is reflected also in the poetic depths of authors, in Sanskrit 
Kannada and English. 
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Status quo continued. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


सांख्य दर्शन के SAIS का मूल एवं आधार 
लेखक - 
sro आद्याप्रसाद मिश्र, प्रयाग-विध्वविद्यालय 


सांख्य दर्शन की एक बडी विशेषता है जीवन एवं जगत्‌ के विषय में उसकी विशिष्ट दृष्टि । संक्षेप में इसे 
दुःखवाद' नाम दिया जा सकता है। यों तो प्रायः समस्त भारतीय दर्शन ही सामान्यतः दुःखवादी हैं और इसके लिए 
कुछ अविवेकी विचारकों ने नासमझी के कारण उसकी कटु आलोचना भी की हैं, तथापि सांख्य दर्शन वर्तमान जीवन 
के नाना दुःखों की ओर हमारा ध्यान सब से अधिक आकृष्ट करता है। अतः सर्वप्रथम इसके इस दुःखवाद का वास्तविक 
अभिप्राय समझना चाहिए। 
अधिकांशत: विद्वानों का यह मत है कि परवर्ती काल के समस्त दशन-सम्प्रदायों का विकास साक्षात्‌ या असाक्षात्‌ 
रूप से प्राचीनतम उपनिषत्‌-साहित्य से ही हुआ। इसमें अधिकतर मुख्यरूप से भी यह भाव प्रकट हुआ है कि इस 
जीवन में तथा इसमें प्राप्त होने वाली वस्तुओं में वास्तविक या स्थायी सुख नहीं है। क्षणिक विषयों से प्राप्त होने 
वाले सुख भी अनिवार्य रूप से क्षणिक, अतरच दु:ख-पर्यवसायी ही हैं। फिर जन्म, जरा, व्याधि, अशनाया, पिपासा 
और मृत्यु इत्यादि तो अत्यन्त ही भयंकर एवं दुःखदायी हैं। कठोपनिषद्‌ में आये हुए यम-नचिकेता-संवाद से यह 
बात स्पष्ट होती है। जब नचिकेता अपने तृतीय वर द्वारा यमराज से अध्यात्म-विद्या देने का निवेदन करता है और 
यम आनाकानी करते हुए नचिकेता को अध्यात्म-विद्या के बदले में पृथ्वी का सारा भोग और Teas देने का प्रलोभन 
देते हैं, तो नचिकेता कहता है-- है यमराज ! ये भोग सम्पूर्ण इन्द्रियों के तेज को जीर्ण करने वाले हैं, और फिर ये 
इतने क्षणिक हैं कि इनकी कल की सत्ता के विषय में भी सन्देह है। फिर जिस जीवन के लिए ये सारे भोग दिये जा 
रहे हैं, वह भी तो बहुत थोड़ा ही है। इसलिये आप के वाहन और नाच-गान आप ही के पास रहें, मुझे इन की आव- 
इयकता नहीं है। कभी जरा-ग्रस्त न होने वाले अमरों के पास पहुँच कर नीचे पृथ्वी पर रहने बाला कौन जरा-ग्रस्त 
हीने वाला विवेकी मानव रूपादि विषयों में राग (आसक्ति) के कारण प्राप्त होने बाले स्त्री-सम्भोग इत्यादि सांसारिक 
सुखों को अस्थिर समझता हुआ भी इसमें तथा लम्बे से लम्बे जीवन में भी सुख मानेगा ?” इन उपनिषदों के अनुसार 
उदाहरण के लिए कठोपनिषद्‌ का ही एक दूसरा मन्त्र' लिया जा ESS da SR होली el 
à DUE T सकता है। इसमें यमराज नचिकेता से कहते È कि 


t, | स्पश = ` 
हे नचिकेता ! जो व्यक्ति शब्द, स्पर्श, रूप, रस और गन्ध से परे तथा महतूतत्त्व से भी परे स्थित उस अनादि अनन्त 
नित्य एवं ध्रुव आत्मतत्त्व को जान लेता है, वह मृत्य के मख 


» 
vici aa मुख से छूट जाता है।” मृत्यु से छुटकारा पाने का कथन अवश्य 

सच तो यह हे कि सारी उपनिषदें जीव को 
आप्मज्ञान और उससे प्राप्त होने वाले अमृतत्त्व की ओर 
यही मृत्यु-मय इस प्रकार प्रकट किया गया है 
और उसकी पत्नी, इन अठारहों के आश्रय से होने वाला 


मृत्यु आदि का महत्तम भय दिखला कर ही उसे 
रि STESC करती हैं। मुण्डकोपनिषद्‌ के एक मन्त्र' में 
ये यज्ञ, जिनमें सोलह प्रकार के ऋत्विजों तथा यजमान 
छा हीन ज्ञान-रहित कर्म शास्त्रों में प्रतिपादित है, संसार- 
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सागर को पार करने के लिए सुदृढ़ नौका नहीं हैं। जो मूढ़ इन्हें ही श्रेयःसाधन समझकर ग्रहण करते हैं, वे फिर 
जरा और मृत्यु को प्राप्त होते हैं।” मर्हाष अद्धिरा द्वारा महाशाल शोनक के प्रति कहे गये इस वचन से भी वही 
जरा और मृत्यु का भय प्रकट हो रहा है। छान्दोग्य उपनिषद्‌ के सप्तम अध्याय में भगवान्‌ सनत्कुमार और नारद 
जी के बीच संवाद हुआ है। इसके प्रारम्भ में ही नारद जी ने अपने को मन्त्रविद्‌ कहते हुए भगवान्‌ सनत्कुमार जी से 
निवेदन किया है कि वे उन्हें आत्मविद्‌ बना दें क्योंकि अनात्मविद्‌ होने के कारण ही वे शोक-सागर में डूब रहें हैं। 
निवेदन के फलस्वरूप सनत्‌कुमार जी ने नारद जी के प्रति आत्मविद्या का उपदेश दिया है। अध्यायान्त में इसी आत्मविद्या 
की प्रशंसा में श्रुति में इस प्रकार कहा गया है--“न पश्यो मृत्यु पश्यति न रोगं नोत दुःखताम्‌।” यद्यपि इस RAT- 
वाक्य का मुख्य प्रतिपाद्य विषय आत्म-ज्ञान का माहात्म्य-ख्यापन और उसका उद्देश्य विवेकी को उसकी ओर आकृष्ट 
कर के तदर्थ सचेष्ट बनाना ही है, तथापि इससे गौण या अवान्तर प्रकार से यह भी सूचित होता है कि जीवन में जरा, 
व्याधि, मृत्यु इत्यादि के कारण मानव को महादुःख प्राप्त होता हैं। आत्म-ज्ञान की प्रशंसा के मूल पर विचार करने से 
यह वात सद्यः ही स्पष्ट हो जाती है कि चूँकि जीवन में दुःख है और वह इसलिए है कि मनुष्य समस्त दुःखों से परे स्थित 
अपने आत्मा को--अपने वास्तविक रूप को--जानता नहीं, अतः उसे जानते ही वह सारे दुःखों से सदा के लिए 
विमुक्त हो जाता है, और इसीलिए आत्म-ज्ञान प्रशंसनीय है। छान्दोग्य की 'य आत्मा स सैतुविधृतिरेषां लोकानाम- 
सम्भेदाय, dd सेतुमहोरात्रे तरतो न जरा न मृत्युने शोको न सुकृतं त दुष्कृतं, सर्वे पाप्मानोऽतो frada इत्यादि 
आत्मप्रशंसा-परक पंक्तियों से भी परोक्ष रूप से व्यावहारिक जीवन की दुःखमयता ही सूचित होती है। इसी प्रकार 
बृहदारण्यक में भी इन भावों की द्योतक पंवितयाँ मिळती हैं । इसमें याज्ञवल्क्य और मैत्रेयी का प्रसिद्ध आख्यान आया 
है जिसमें मैत्रेयी ने अपने पति ऋषि याज्ञवल्क्य से मृत्यू को निवृत्त कर के अमरत्व देने वाळे उपाय के विषय में जिज्ञासा 
प्रकट की है, एवं तद्रूप से आत्म-दशेन, आत्मानुभव का उपदेश प्राप्त किया है। इसी उपनिषद्‌ के स वा एप महानज 
आत्माऽजरोऽमरोऽमृतोऽभयः' इत्यादि वचनों से भी उपर्युक्त बात की ही पुष्टि होती हैं। इन समस्त उद्धरणों को देने 
का एकमात्र उद्देश्य केवल इस बात को असन्दिग्ध रूप से स्पष्ट करना है कि सूष्टि के आदिम युग से ही मानव-मात्र और 
विशेषत: भारतीयों के मन को जीवन के विविध दुःख--अशनाया, पिपासा, जरा, व्याधि, और इन सभी से वढ़ कर्‌ 
जन्म एवं मृत्यु--कुरेदते रहे हैं, उसे मथते रहे हैं, और उसे विवश करते रहे È जीवन-परिथि के अन्तर्गत विद्यमान दुःखों 
की निवत्ति को गुरु-गम्भीर समस्या समझने तथा उसका समाधान-सुलझाव पाने के लिये। : 

j उक्त विवेचन से उपनिषदों के दुःखवाद का सही स्वरूप प्रकाश में आ जाता है। जैसा हम प्रारम्म È ही 
कह चुके हैं, साझख्याचायों ने जीवन के इस 'दुःख' नामक कटु सत्य की ओर मानव मात्र का ध्यान सबसे अधिक आकृष्ट 
किया है। उपनिषदों की ही भाँति साङख्य दर्शन भी जीवन को ST ही मानता है। 'साडख्य-प्रवचन-सूत्र Ud 
'सांख्य-कारिका', दोनों ही प्रसिद्ध सांख्य-ग्रन्थों का आरम्भ त्रिविध दुःख एवं उससे मुक्ति पाने की समस्या के प्रस्ताव 
से होता है। सांख्य-प्रवचन-सूत्र का प्रथम सूत्र इस प्रकार है- अथ तिविघदु:लात्यन्तनिवृत्तिरत्यन्तपुरुषार्थः | प्रथम 
सांख्य-कारिका की पहली ही पंक्ति इस प्रकार है--दुःखत्रयामिघाताज्जिज्ञासा तदपघातके हेतौ'। सांख्य के दुसरे सूत्र- 
ग्रन्थ 'तत्त्वसमाससूत्र' में आदि के बदले अन्त में इसका कथन है--त्रिविधं दुःखम्‌। एतत्‌ परं याथातथ्यम्‌ । एतत्‌ 
सर्व ज्ञात्वा कृतकृत्यः स्यात्‌ | न पुनस्त्रिविधेन दुःखेनामिभूयते। यद्यपि दुःख के अमङ्गल-सूचक होते के कारण Sean 
में उसका ग्रहण नहीं होना चाहिए, तथापि ऐसा होने से सांख्य की दुःख-्रघान दृष्टि और अविक स्पष्ट होती है। साथ 
ही आत्यन्तिक निवृत्ति के लिए गृहीत दुःख अमङ्गल नहीं अपितु मञ्गल का ही सूचक है। किन्तु Le उद्धरणों का्‌ 
तात्पय यह कदापि नहीं है कि जीवन में सुख नाम की वस्तु है ही नहीं। उपनिषद्‌ और सांख्य, दोनों ही जीवन में सुख 


की सत्ता मानते EQ सांसारिक जीवन में सुन्दर शब्द, रूप, रस इत्यादि इन्द्रिय-विषयो से प्राप्त होने वाळे वैषयिक सुखों 
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का सत्ता को न तो उपनिषदे ही नकारती हैं और न सांख्य ही। पर इन दोनों में से कोई भी इन्हें महत्त्व नहीं देता | 


धत अंश से इसका कारण स्पष्ट हो जाता है। वह कारण है इन भोग्य विषयों की तथा 


यम नचिकेता संवाद के Fale ou 
जिस जीवन के लिए ये भोग चाहे जाते हैं उसकी अस्थिरता या क्षणिकता | साथ ही क्षणिक जीवन के क्षणिक वेषयिक 
सुखो के साथ प्रबल-प्रचुर दुःखों का मिश्रण भी कम कारण नहीं | जैसे विष-सम्पृक्त मधु भी उपादेय नहीं होता. है 


ठीक वैसे ही दुःखप्राय सांसारिक सुख भी विवेकी जनों को ग्राह्य नहीं होते। न्यायसूत्रों के झाका वात्स्यायन ने भी 
'बाघनालक्षणं दुःखम्‌' [न्यायसूत्र १।१।२१] के भाष्य में इसी तथ्य को इस प्रकार से स्पष्ट किया है--बाधना पीडा ताप 
इति। तथानुविद्धमनुषक्तमविनिर्भागेन वर्तमानं दुःखयोगाद्‌ दुःखमिति। इसी को योगसूत्रकार पतञ्जलि ने भी 
'परिणामतापसंस्कारदुःखैरगुणवृत्तिविरोबाच्च सर्वमेव दुःखं विवेकितः' [योग० २1१५ ] सूत्र के द्वारा स्पष्ट किया है। 
सांख्याचार्यं महायोगी जैगीषव्य ने भी आवट्य के प्रश्‍न करने पर मानव-जीवन के इसी गूढतम रहस्य को अपने अनेक 
जन्मों के अनुभूत सत्य के रूप में इस प्रकार प्रकट किया है--दशसु महासगेंषु भव्यत्वादनभिभूतवुद्धिसत्त्वेन मया नरक- 
तिर्यग्मव दुःखं सम्पश्यता देवमनुष्येषु पुनः पुनरुत्पद्यमानेन यत्‌ किङ्चिदनुभूतं तत्‌ सर्वं दुःखमेव प्रत्यवैमि।® इस 
उद्धरण से यह वात सर्वथा स्पष्ट है कि नारकीय का तो कहना ही क्या, मानुष्य एवं दैव योनियों में भी सव दुःख ही दुःख 
है। 'सांख्य-प्रवचन-सूत्र' में तो इस सत्य को बड़े ही प्रभावोत्पादक ढंग से व्यक्त किया गया है। यह इसके दो सूत्रों में 
बहुत संक्षिप्त रूप से आया है। इसका तात्पर्यं यह है कि अनन्त तृण, वृक्ष, पशु, पक्षी, मनुष्य, इत्यादि प्राणियों में कोई 
ही मनुष्य, देव, इत्यादि सुखी दिखाई पड़ते हैं और वे भी कभी-कभी और कहीं-कहीं ही, सर्वदा और सर्वत्र नहीं | कभी, 
कहीं और किसी विरले ही भाग्यवान्‌ में प्राप्त होने वाला वह सुख भी आगे-पीछे दुःख से मिश्रित--ओत-प्रोत--पाया 
जाता है। इसलिये इस किञ्चिन्मात्र सुख को भी विवेकी जन दुःख में ही गिनते EU 
उपनिषदों के पूर्व उद्धरणों से यह तो स्पष्ट ही हो चुका है कि वे सव की सव एक स्वर से आत्मा को जन्म-मृत्यु, 
जरा-व्याधि इत्यादि समस्त दुःखों से परे मानती हैं। इसके अतिरिक्त उपनिषदों के अन्य अनेक वचनों से यह भी प्रकट 
होता है कि वे उसको नित्यानन्द रूप भी मानती हैं। तैत्तिरीय उपनिषद्‌ को ब्रह्मानन्द नामक द्वितीय वल्ली में ब्रह्म के 
इसी आनन्द स्वरूप की सविस्तर मीमांसा की गई है। इस वल्ली के उपसंहारात्मक इलोक में इसे स्पष्ट देखा जा 
सकता है-- यतो वाचो निवतंन्ते अप्राप्य मनसा सह। आनन्द बरह्मणो विद्वान्‌ न विभेति कुतरचन'। फिर इसी उपनिषद्‌ 
के भृश नामक तृतीय वल्ली में अपने पुत्र महि भृगु द्वारा ब्रह्म का उपदेश करने के लिए प्राथित होने पर वरुण देव ने 
भूतानि जायन्ते, आनन्देन जातानि जीवन्ति, आनन्दं € e uM Hs DER EM वि 
TT उपति A शत प्ति में आग हुए स बाही कित है तबा caine दित थिया मा 
वास्तविक एकता प्रतिपादित होने से आत्मा भी आनन्द रूप ही सिद्ध हो So re ay E x 
आत्मा को जगत की समस्त प्रिय वस्तुओं से भी अधिक प्रिय बताया है है E IT SNNT 5 pra 
सवंस्मादन्तरतरं यदयमात्मा I 'अन्तरतर' कहने से स्पष्ट ही हे का MNT 
होता है। फिर 'प्रेयोज्यस्मात सर्वस्मात' कहे ९ 1 हा यह आत्मा मनुष्य का अन्तरात्मा या प्रत्यगात्मा सिद्ध 
+ T ` PR जाने से उसकी परमानन्द - रूपता स्पष्ट प्रकट होती है। इसीलिए तो 
छान्दोग्य में भी भगवान्‌ सनत्कुमार से नारद जी ने 'श्रतं ह्येव मे भगवद्दशे शोकात , कहा 
है। इससे उपनिषदों का यह तात्पय॑ प्रकट होता है कि आत्मा : BR UTE इत्यादि कता 
परन्तु यदि मनुष्य का आत्मा स्वरूपतः आनन्द हे, तव Bud १ है। & 
प्रश्‍न के उत्तर में उपनिषदों का कथन है कि अज्ञान या अविद्या के S दुःख भागता हुआ क्यों देखा जाता है? इस 
रण मनुष्य अपने वास्तविक अजर, अमर, नित्य, 


Ss” 
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निविकार, चिदानन्द रूप को भूल जाता है तथा शरीर, इन्द्रिय, मन इत्यादि विकारों के जन्म, जरा, व्याधि, मरण, 
चिता इत्यादि धर्मों का अपने में आरोप कर बैठता है और इसी से दुःख भोगता दिखाई पड़ता है। तात्पर्य यह है कि 
आत्मा में दुःख का भोग वास्तविक नहीं अपितु अविद्या-कृत è, केवल प्रतीति या भ्रम हैं। ये शरीर इन्द्रियादि 
सकल अनित्य जड पदार्थ भी नित्यचिद्‌ ब्रह्म में अविद्या-कृत अध्यारोप ही हैं, वास्तविक नहीं। इस पर यदि कोई यह 
प्रश्‍न करे कि इन सव के मूल में विद्यमान अविद्या कहाँ से आई, तो इसका उत्तर उपनिषदे यह देती हैं कि यह अनादि 
है। परन्तु अनादि होने पर भी यह सान्त है, इसका अन्त या विनाश किया जा सकता Fl इस प्रकार जव अविद्या 
विनाश्य है, तब तत्कृत प्रातीतिक या औपाधिक दुःख-भोग भी विनाश-योग्य ही होगा। इसी बात को इस प्रकार भी 
कहा जा सकता है कि चूँकि अविद्या या स्वरूप-अज्ञान के कारण ही जीव को सारा दुःख प्राप्त होता è, इसलिए स्वरूप- 
ज्ञान से अज्ञान या अविद्या के नष्ट होते ही सारे दुःख दूर हो जाते हैं। उपनिषदों का यह सिद्धान्त सर्वथा समीचीन 
ही है, क्योंकि जब दुःख-प्राप्ति स्वरूप का अज्ञान होने. के कारण है, तव दुःख-निवृत्ति या मुक्ति भी स्वरूप का ज्ञान 
हो जाने पर होनी ही चाहिए। 

सांख्य दर्शन उपनिषदों की ही भाँति आत्मा में दुःख की सत्ता को अध्यारोपित ही मानता è, वास्तविक नहीं । 
परन्तु उनके विपरीत वह जगत्‌ में स्थित दुःख को वास्तविक ही स्वीकार करता è, उसको सत्‌ ही मानता हे। उसकी 
इस मान्यता का कारण यह हैं कि सांख्य चित्‌ पुरुष के अतिरिक्‍त त्रिगुणात्मक प्रकृति या प्रधान नामक एक अचित्‌ या 
जड पदार्थ की भी सत्ता स्वीकार करता हैं और मन, इन्द्रिय, शरीर, सुख, दुःख इत्यादि समस्त जड वस्तुओं को उसी 
सत्‌ तत्त्व का सत्‌' कार्य, उसका परिणाम .मानता है। वह सुख को प्रकृति के सत्त्व गृण का, दुःख को रजोगुण 
का, तथा मोह या अज्ञान को तमोगुण का परिणाम मानता है। इस प्रकार सत्‌ प्रकृति के सत्कार्येवास्तविक परिणाम 
होने के कारण सुख, दुःख और अज्ञान का नाश असम्भव है, क्योंकि सांख्य 'नासतो विद्यते भावो नाभावो विद्यते सत: 
के अनुसार न तो असत्‌ की उत्पत्ति ही मानता है और न सत्‌ का विनाश ही। तब फिर सांख्य मत से रजस्‌ का परिणाम 
दुःख नित्य हुआ। यह ठीक è कि उपनिषदों की ही भाँति ater शास्त्र भी आत्मा या पुरुष में इस दुःख को अज्ञान द्वारा 
अध्यारोपित ही मानता है; क्योंकि उसके मत से जव पुरुष त्रिगुणात्मिका प्रकृति से भिन्न निर्गुण तत्त्व हे और दुःख 
रजोगुण का ही परिणाम हैं, तब वह निर्गुण पुरुष में सत्यतः अथवा परमार्थतः रह ही कैसे सकता हैं? तथापि जिस 
अज्ञान के द्वारा वह निर्गुण पुरुष में आरोपित होता है, वह भी सांख्य के अनुसार तमस्‌ का परिणाम होने के कारण 
सर्वथा सत्‌ है। इस प्रकार सांख्य मत में दुःख के उपादान रजोगुण, तथा जिस अज्ञान के कारण उसका पुरुष में आरोप 
होता है उसके उपादान तमोगुण दोनों, के सत्‌ होने के कारण दु:ख की निवृत्ति असम्भव ही प्रतीत होती हैं। उपनिषदे 
आत्मा को नित्य-सुख रूप मानती है; परन्तु सांख्य तो उसे सुख-रूप भी नहीं मानता, यह बात ऊपर के विवेचन से 
स्पष्ट हो चुकी है। ऐसी स्थिति में दुःख-निवृत्ति अथवा नित्य सुख की प्राप्ति में से एक मी लक्ष्य सांख्य दर्शन के 
विषय में घटित होता हुआ नहीं प्रतीत होता; और जिस शास्त्र, दर्शन, या सिद्धान्त का लक्ष्य जीवन में न तो 
दुःख की निवृत्ति हो और न ही सुख की प्राप्ति, उसकी सार्थकता ही किस प्रकार से होगी और सार्थकता न होने पर 
उसका अध्ययन, अभ्यास और अनुसरण ही कोई बुद्धिमान्‌ पुरुष क्यों करेगा ? 

परन्तु इसके विपरीत सांख्य शास्त्र के ग्रन्थों में आरम्भ ही में दुःख-त्रथ के प्रहार से क्षुब्ध हुए मानव में उसके 
विनाशक हेतुओं के विषय में जिज्ञासा उत्पन्न होने की बात कही गई है। ईश्वरकृष्ण-क्कत “सांख्य-कारिका का 
आरम्भ 'दुःखत्रथामिघाताज्जिज्ञासा तदपघातके हेतौ' इत्यादि वचनों से हुआ है। यदि दुःख-त्रय की निवृत्ति किसी भी 
प्रकार से सम्भव न होती तो कारिकाकार 'तदपघातक हेतु' की जिज्ञासा की बात क्यों कहते और उस हेतु की मीमांसा 
के लिए सत्तर कारिकाओं का श्रम-साध्य गम्भीर ग्रन्थ ही क्यों लिखते? 'सांख्य-प्रवचन-सूत्र का आरस्म भी इसी 
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१४४ ` आद्याप्रसाद मिश्र 


। उसमें स्पष्ट ही त्रिविध दुःख की आत्यन्तिक निवृत्ति को जीवन का परम 
पुरुषाथ--परम लक्ष्य--स्वीकार किया गया है:--'अथ EE m ae I de Ra £ DI 
ऐसी स्थिति में सांख्य दर्शन की इन दो विरोधी मान्यताओं की संगति HA ASAT : ह | छ A & 
जब नित्य रजोगुण का सत्‌ परिणाम होने से दुःख की आत्यन्तिक निवृत्ति असम्भव है, तब सांख्य TAT में उसको 
मानव-जीवन कैसे कहा गया? 
Fai टीकाकार वाचस्पति मिश्र ने इस शंका का अत्यन्त uiu में यह उत्तर दिया ex 
‘cafe न सत्तिरुध्यते दुःखं, तथापि तदभिभवः शक्‍य: कर्तुमित्युपरिष्टादुपपादयिष्यते । | EUM d यह है कि 
यद्यपि नित्य रजोगण का परिणाम होनेसे दुःख का सम्यक्‌ निरोध या आत्यन्तिक विनाश असम्भव है, तथापि उसका अभि- 
भव या शमन असम्मव नहीं है। आगे की ६५वीं कारिका में इस तथ्य का उल्लेख हुआ है। इसमें कहा गया है कि प्रकृति 
द्वारा सम्पन्न होने वाळे भोग और विवेक, इस द्विविध पुरुषार्थ के सिद्ध हो जाने पर अन्य कुछ भी कत्तव्य शेष न रहने 
के कारण विवेक-ज्ञान के सामर्थ्य से अज्ञान, धर्म, अवर्म, वैराग्य, अवैराग्य, xad एवं rai, अपने इन सात रूपों 
या परिणामों से निवृत्ति हुई प्रकृति को राजस एवं तामस वृत्ति वाली बुद्धि से कलुषित न हीने के कारण विमळ हुआ 
पुरुष ्रष्टा-अनासक्त की भाँति देखता है। इस कारिका की टीका में वाचस्पति मिश्र ने ठीक ही लिखा è कि 
चैकि विवेक-ज्ञान अज्ञान का विरोधी है, अतः पुरुष-विशेष में उसके उत्पन्न होते ही प्रकृति का अपना 'अज्ञान' रूप निवृत्त 
a जाता है, अर्थात्‌ अपने मूलकारण--प्रकृति के तमोगुण--में लीन हो जाता है, और चूँकि अज्ञान ही प्रकृति के धर्मा- 
धर्म इत्यादि अन्य छः रूपों या परिणामों का भी कारण था, अतः उसके निवृत्त होते ही ये शेष छः रूप भी निवृत्त 
हो जाते हैं। इस प्रकार ज्ञान प्राप्त किए हुए विशिष्ट पुरुष के प्रति प्रकृति के ये सातों रूप या परिणाम उत्पन्न नहीं 
होते हँ। उस समय उसका आठवां रूप ज्ञान' ही एक-मात्र रह जाता है, क्योंकि इसी से विमल हुआ पुरुष प्रकृति को 
अपने से पृथक्‌ देखता है। यह ज्ञान प्रकृति के सत्त्वगुण का परिणाम Sl अतः इसका यह तात्पर्य हुआ कि TW रूप 
से सात्त्विक बुद्धि उस अवस्था में भी रहती है। उस अवस्था में पुरुष से पृथक्‌ प्रकृति का दर्शन ही इस ज्ञान का रूप 
होता हैं। कहने का अभिप्राय यह है कि उस समय बुद्धि के सत्त्वगुण का भी प्रकृति-पुरुष-विवेकख्याति के अतिरिक्त 
अन्य कोई परिणाम या व्यापार नहीं होता, फिर उसके रजस्‌ और तमस्‌ गुणों के व्यापार का तो प्रश्‍न ही कहाँ रह जाता 
है? दुःख रजस्‌ का तथा अज्ञान तमस्‌ का ही विशिष्ट परिणाम है, यह पूर्व में स्पष्ट किया जा चुका है। ज्ञान के द्वारा 
अज्ञान के निवृत्त होते ही सात्त्विक बुद्धि के अन्य तीन रूप--धर्म, वैराग्य तथा ऐश्वयं, तामसिक बुद्धि के अन्य तीन 
रूप--अधर्म, अवैराग्य और अनैदवर्य--और राजस वृद्धि के दुःख इत्यादि रूप भी निवृत्त हो जाते हैं। निष्कर्ष यह 
निकला कि ज्ञानावस्था प्राप्त हो जाने पर अज्ञान और दुःख दोनों ही दुर हो जाते हैं, अपने अपने कारण--क्रमशः 
तमस्‌ और रजसू-रूपों को प्राप्त हो जाते हैं। यद्यपि नित्य होने के कारण वे सर्वथा नष्ट नहीं हो जाते, तथापि ज्ञानी 
के प्रति समस्त पुरुषार्थ के समाप्त--सम्पन्न हो जाने से फिर कभी भी उदित नहीं होते। इस प्रकार यद्यपि सांख्य में 
अज्ञान और दुःख का निरन्वय विनाश असम्मव है, तथापि उसका शमन, तिरोभाव अथवा अभिभव सवथा शक्य या 
सम्भव है। यही ज्ञानी की कंवल्यावस्था EI इसमें फिर कभी भी प्रकृति और उसके धर्मों का पुरुष में आरोप नहीं 
होता, वह सदा उससे पृथक्‌ निर्गुण स्वरूप में विराजमान रहता है। शरीर-पात तक यह अवस्था 'जीवन्मुक्ति' एवं 
तदनन्तर विदेह-मुक्ति' कही जाती है। 


अभिप्राय को प्रकट करने वाले सूत्र से हुआ है 


सन्दर्भ-सूत्र 
१ कठोपनिषद्‌ १।१।२६, २८॥ 
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x. कठोपनिषद्‌ १।३।१५॥ 

३. मुण्डकोपनिषद्‌ १।२।७॥ 

Y. छान्दोग्योपनिषद्‌ ७।२६।२॥ 
. ५. CIVILI ८७१ Ri आत्माऽपहतपाप्मा विजरो विमुत्युविज्ञोको विजिघत्सोऽपिपासः, सोऽनवेष्टव्यः। 
६. बृहदारण्यक ४।४।२५। 

७. योगसूत्र ३३१८ का भाष्य। 

८. सांख्यप्रवचनशुत्र ६७, ८:--कुत्रापि कोऽपि सुखोति। तदपि दुःखशबलमिति दुःखपक्षे निक्षिपन्ति विवेचकाः। 
९, सां० qo ६७, ८ का विज्ञानभिक्षु-कृत भाष्य। 

१०, qga ume १।४।८॥ 

११. सांख्यकारिका १ की तत्त्वकोमुदी। 
१२. तेन निवृतत्रसवामर्यवश्ात्‌ सप्तरूपविनिवृत्ताम्‌। प्रकृति पर्यति पुरुषः प्रक्षकवदुपस्थितः स्वच्छ: ॥ 

१३. अतर्वज्ञानपूर्वक्ाणि खलु धर्माधर्मान्नानतराग्यावराग्येश्वर्यानिश्वर्याणि, . . तत्र तत्त्वज्ञानं विरोधित्वेनातच्वज्ञा- 

नमुच्छिनत्ति, कारणनिवृत्त्या च सप्तरूपविनिवृत्ता प्रकृतिः। 


१९ 
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VITANDA OR WRANGLING 
By 
Dr. JATILcOOMAR MOOKERJEE, DARJEELING . 


The third variety of Katha (or discourse) is Vitanda or Wrangling. Jalpa or disputation 
assumes this form of debate when the intention of the opponent is to overthrow a particular 
thesis regardless of its validity. In its result it is purely negative and destructive since it 
does not care to establish the validity of the contrary position. In jalpa two parties, propo- 
nent and opponent, undertake a discussion advocating two distinct propositions, obviously 
contrary to each other, in respect of the self-same subject. One party condemns the other 
and seeks to establish his thesis as the acceptable one. The means adopted in this debate 
are the various proofs, the process of the reductio ad absurdum, quibbling and unfair rejoinders. 
By it the arguer deliberately seeks to attain triumph in a debate even at the cost of truth and 
justice. In other words it is solely and wholly directed to secure victory in a debate bring- 
ing material gain or reputation as a successful debater. Vitandā or wrangling is also a dis- 
cussion between two parties, proponent and opponent, with regard to a particular propo- 
sition put forward by the proponent as his thesis. The opponent employs all his logical 
acumen to expose the untenability of the proponent’s position and quite unlike Jalpa does 
not propound any theorem of his own running counter to the position he refutes. The 
modus operandit as well as the purpose of this debate is, however, the same. Aksapada accor- 
dingly defines Vitanda as disputation or Jalpa when it does not lead to or deliberately shirks 
the establishment of a proposition.! And this is the only circumstance that distinguishes 
one from the other. The definition is also a: pointer to another feature of Jalpa which starts 
with two contrary positions centring round two contrary predicates as subsisting in the same 
substratum, and culminates in establishing one against the other and making the council 
accept its validity. 
$ Vitanda or wrangling, therefore, is a species of debate where the wrangler behaves 
to all intents, like a philosophical free lance, who does not lose anything since he has no posi- 
धा याट cn io bei atack forts om sake, The wrangler, n er wor 
establish any other proposition as his > t Be by the proponent without caring to 
if a wrangler does not establish dE dee Xr ms SNE be pointed out that 
g! no ‘es a | ish what he holds but demolishes the viewpoint of the other person 
by refutation of all his logic, wrangling had better be defined as a disputation bereft of any 
counter-position, instead of the establishment of a counter-position? and the definition owing 


to economy of words and concepts has of course the merit o 


È f simplicity. ‘The rationale of 
this amendment, however, is that since there 18 no maintenance of the wrangler’s own view. 
3 
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it may be concluded that he has no view of his own. Unless an attempt is made by a person 
to establish a certain proposition, he cannot be credited to possess a view or a position of his 
own. The Buddhist nihilists may be branded veritable wranglers who advocate the doctrine 
of void, that is nothingness, and have nothing to put forward as their own. According to this 
brand of nihilism, therefore, the definition should better be stated as a mere disputation of a 
position without any counterposition, and it is simpler than the definition as proposed by 
Aksapada as disputation of a thesis without establishment of.the antithesis. Aksapada’s 
insertion of ‘establishment’ obviously with the help of the various proofs involves unnecessary 
multiplicity of assumptions. 

But Vatsyayana, Uddyotakara and Vacaspati oppose such an idea and maintain that 
the amendment proposed is pointless, since wrangling, ifit be conceded to bea species of debate 
cannot be bereft of a position forced by logical implication. In other words, the wrangler 
must always have a position of his own as against what he attacks and seeks to overthrow as 
a mat ter of logical necessity. Wrangling, therefore, is a debate whichpresupposes a definite 
standpoint o fthe wrangler. The wrangler, however, does not establish it by means of the logical 
processes set forth in the Nyaya literature. He may think that his purpose is served and his 
point of view is understood when the opponent’s position stands condemned. Vatsyayana 
has been alive to this exigency and in his circumspection to defend the Nyaya position speaks of 
the criticism, i. e. the actual words of the sentence employed by the wrangler to demolish the 
proponent’s position as embodying his (wrangler’s) thesis. And this implied assertion of 
Vatsyayana that the wrangler has a thesis, though unformulated, is rather metaphorical than 
literal. The wrangler, unlike the second party in disputation, does not propound a thesis 
of his. own in so many words. But, as a purely negative attitude is unthinkable, it follows by 
implication that his denial of the first thesis involves the tacit admission of the counterthesis 
as his own standpoint. However much the wrangler may protest, the implication cannot be 
Set aside as an unwarranted imputation. The Nyaya definition of Vitanda lays stress upon 
the absence of the assertion of a position. Though by implication a position can be attributed 
to the wrangler with justification, his deliberate reticence is the characteristic feature which 
marks it off from the second variety of debate, viz., jalpa or disputation. It seems, therefore, 
meet and proper to state that in wrangling there is no advocacy of the wrangler’s own view and 
any attempt at curtailing the definition either on ground of economy or of logic is to credit it 
with a virtue which it does not possess. 

It may not be out of place to mention here some of the reflections of the Naiyayika 
with regard to the raison d ètre of this form ofdebate. ‘Motive’ or ‘drive’ is one of the important 
categories in Nyàya literature and the Naiyayika defines it as a conation which moves one to 
act? It may be either the desire for possession of an advantage or rejection ofa disadvantage. 
Anything whatsoever that prompts one to activity is called a ‘motive’ and the Naiyayika main- 
tains in this connection that it bears upon all living beings, all actions and all sciences. By 
drawing attention to this spring of volition Vatsyayana concludes that motiveless or purpose- 
less actions are psychologically impossible and logically untenable, unless they are ofthe nature 
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inci inted out that the Nyaya 
i i It may be incidentally poin 
f purely reflex or automatic actions. : T ५ : 
er x motive as a psychological drive compares favourably with Ar istotle’s ताचा 
of A cause in which the result intended to be achieved acts as the motive force towards the 


i f action adopted by a sagacious man. 
pd E B XT nihilist has his moorings in the ontology of void, the logical outcome of 
LM h the Naiyayika and other realists ei 


tis, honest todo M : En niei E: ative in character and devoid of a 
hoc genus omni by denying that an argument porey eee f the professional logician 
positive implication is purposeless logomachy. ike assumption of the pr 3 g "e 5 
that by the law of Excluded Middle if a position is untenable Oniru Opposite mus e 
acceptable, is not absolutely binding. The Buddhist nihilist, on the contrary; eae b nat 
logical assertions or negations spring from certain unproved postulates which, owever, do 
not stand the scrutiny of logical test, formally accepted as legal tender in logic. And since 
the Buddhist is not formally committed to any ontological position, he formulates wrangling 
as mere condemnation of any position proposed by the proponent without putting forward 
any proposition as his conclusion. The wrangler simply overthrows the proponent’s position, 
and since he has no motive to establish any proposition as his own, his behaviour amounts to 
a purposeless endeavour according to the logician. The contention that the overthrow of 
the proponent’s position constitutes the wrangler’s motive is also an unacceptable rejoinder 
to the nihilist. But after all is said and done destruction of the opponent’s standpoint seems 
after all necessary for self-protection i. e., for the defence of a position which the wrangler 
sponsors, And when there is no such thing which can be upheld as the wrangler's view, 
recourse to such a process appears motiveless or idle pastime of a captious person. The 
nihilist’s defence is that his role is to show the self-contradiction in the opponent’s argument 
and this serves as a corrective of the naiveté of the opponent. To dub such action as purposeless 
on the score of the lack of a conclusion is wide of the mark. 

The Naiyayika subjects this view to a serious examination and shows that it is con- 
tradictory and self-refuting. Although the Buddhist does not believe in the absolute validity 
of the logical canons propounded by the professional academic logic, yet he makes use of 
them with a view to unearthing the logical fallacies of the arguments of the professional phi- 
losophers. He simply poses to strike the attitude of an innocent enquirer like Socrates. But 
unlike Socrates he is convinced of the truth of his discovery that all traditional modes of reason- 
ing are infected with self-contradiction. We know Socrates had definite philosophical posi- 
tion and also scruples, and endeavoured to establish his beliefs by a strong line of argument. 
But the Buddhist nihilist does never believe in the ontological reality of anything. All con- 
CD arco he 5 dismissed by him as idols of superstition. At any rate he does not profess 
to have any positive belief. The objection of the Naiyayika and other philosophers, who 
have any logical or ontological Position, to this attitude of pure negativism is based upon a 
trend of human psychology. If one has no belief of his own and holds every assertion to be 
ps pei es himself for Gi i Scepticism is doubt in excelsis, and 

i e mind, which is insistent upon its removal. To live in 
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perpetual doubt is a logical and psychological impossibility. Doubt may be the starting point 
of a philosophical enquiry, as with Descartes, but notits culmination. When the Buddhist 
nihilist professes univeral scepticism, he pretends to derive satisfaction from this unrelieved 
doubt which, acording to him, is unresolvable. A doubt with the conviction that it is unresol- 
vable ends in a positive thesis. As Descartes showed and previous to him Udayana set forth 
the position that doubt presupposes certitude, one is sure that one is doubting. So unrelieved 
doubt without any belief involves a contradiction of the laws of human thought. The nega- 
tivist is put between the two horns of a dilemma—either he is insincere in his profession of 
universal doubt or is unwittingly dogmatic. The protestation of the negativist of his sincerity 
cuts no ice with philosophers. Of course, one may, like Socrates, sincerely seek to find out the 
truth and in the course of his investigation, may not be satisfied with the cogency of the 
argument employed by the adversary. But that will not justify him in dismissing all the 
findings of philosophers of all schools as purely baseless speculations. Even if this procedure 
may be permissible under exceptional circumstances, he has no warrant to assert that there 
is no truth. In point of fact, even mistaken statements and findings contain a core of truth. 
Sarikaracarya is to our mind more convincing than the Buddhist negativist when the former 
says that error is a blend of truth and untruth. But the pure negativist is dogmatic in his 
assertion that nothing is real and this has provoked strong and energetic protest from the 
Naiyayika. 

Further, if a wrangler. being pressed for his motive makes a statement that such is his 
view and such is his motive, he gives up his position as a wrangler, since wrangling according 
to the Buddhist nihilist is without any position. If, again, he is reticent, he exposes himself 
to the charge that he is either utterly contemptuous of all earthly sentiments, or not an ardent 
enquirer. Further, if the Buddhist sceptic, to escape the charge of frivolity, posits that he 
has a view, which consists of the denial of the proponent’s standpoint, though he does not 
establish any such view as his own, then also he cannot extricate himself from an unenviable 
predicament. For example, when the wrangler shows the untenability of a given proposition 
as posited by the proponent and refuses to be a party to any philosophical conclusion, he has 
to produce substantial credentials for the sincerity of his profession. On analysis, it transpires 
that he has to assume the following factors without exposing himself to the charge of self- 
contradiction—(1) his continued personal existence; (2) the existence of the person whose 
position is refuted; (3) the argument embodying the refutation, and (4) the refutation itself. 
And by accepting these issues the wrangler, who is a Buddhist nihilist and who has nothing 
to put forward, forfeits his claim to be a party who declines to subscribe to any existential 
proposition. If, again, he maintains thathe rejects all these contentions his defence that he 
has a purpose and that is to disaffirm the opponent's position—a consequence admitted under 
duress—stands self-condemned. It has been shown that mere refutal of a position without 
entailment of a counter-position is logically inconceivable. = 

Moreover, when the wrangler shows the untenability of a proposition, he has to accept 
the untenability itself as what his argument intends to express. In other words, the sentences 
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embodying the argument are expressive of the refutation, which patently represents his own 


view. Ifthe wrangler, without being vanquished by all these, goes on arguing still and considers 
the import of the sentences as only no-fact, he isan unfortunate creature, a crazy mixed-up 
talking only gibberish and has no place in the academic world. But fortunately wranglers as 
such are not all open to this condemnation. They are skilled logicians, arch debaters, and 
their writings are full of sense and sallies of humour. They are first rate people occupying 
foremost positions in society, and have appeared not only in India but also in ancient Greece. 
Considering perhaps all these relevant facts Vatsyayana concludes his critique by asserting 
that a wrangler does not ramble, but moves with a purpose and that he has a position which 
is keenly felt though not clearly stated in clear-cut terms or propositions. 
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THE RENAISSANCE OF INDIAN THOUGHT 
By 
A. C. MUKERJI, ALLAHABAD 


The important role of western scholars in bringing about what may be called a 
rebirth of Indian philosophy and religion cannot be exaggerated. We are to remember with 
gratitude the valuable pioneer services of such sympathetic western scholars as Max Miiller, 
P. Deussen and other thinkers who were not only impressed by the Indian approaches to the 
metaphysical problems but devoted themselves to the exposition and disscmination of the 
Indian tradition with commendable enthusiasm. It is unfortunate, however, that despite 
their life-long labour and exertion, the Indian tradition has so far failed to touch the currents 
of living thought which is mainly the western thought. Some of the monumental works like 
the Indian Philosophy by Dr. S. Radhakrishnan, and The History of Indian Philosophy by S. N. 
Dasupta are read and appreciated by a section of the students of philosophy in order to 
see what the Indian thinkers have said on the ultimate problems of thought. But very little 
has so far been done to enhance the cause of truth by mutual supplementation of arguments 
in different traditions, the result being a more or less historical interest in the domain of phi- 
losophy. But it may be easily realised that there is a great difference between the historical 
and the philosophical outlook. History, as we have remarked elsewhere, is primarily concerned 
with a faithful description of the ideas in a chronological order, and its function is to present a 
system as it was originally conceived by the inaugurators. But the primary aim of a compara- 
tive study is a fuller comprehension of the truth which needs critical evaluation and making 
explicit what was left implicit. Thus comparative studies offer useful suggestions for new 
constructions in philosophy.t Recently, there has been a new zeal in presenting the 
different philosophical systems with different traditions and thus offering an opportunity for 
a comparative study of the problems. Philosophy, East and West edited by Charles A. 
Moore of the University of Hawaii, for instance is a new venture in this direction. It is 
presumed that neither Orient nor Occident is philosophically self-sufficient, each lacking that 
total perspective which is characteristic of philosophy. A more helpful attitude is signi- 
fied by Professor W.E.Hocking of the Harvard University who thinks that “differences between 
the thoughts of different countries are but a question of emphasis." He adds that “the basic 
categories of being and of value are the same everywhere." By far the most valuable work 
in this direction has been done by the Government of India. History of Philosophy, Eastern and 
Western, sponsored by the ministry of education and edited by a Board headed by Dr. 5. 
Radhakrishnan, is really a monumental work which includes within its scope the development 
of philosophy in all parts of the world, with special emphasis on the development of philoso- 
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a very pregnant sentence it is remarked E s ISTE not 
pen = TER si o fineness." a 
i na : 
in connotation as they ae Ae तय che distinction of history and philosophy, 
valuable observation as it brings to thé aes f our knowledge through addition; 
Even Science is said to be concerned with the increase ot OU ae us ; 
it is like history. Philosophy, on the other hand, is pr imarily concerned with the 
ae ; he 1 stematic to the more systematic form. In other words, 
SS da icaro knowledge, and in the interest of system it seeks to 
a what was implicit in the previous systems. The ideas of a NL. p 
be, therefore, helpful in supplementing and clarifying a given issue. Here 18 the clue to the 
ili ive philosophy. 
E 5 ew a may E aes the problem of the self or of the category of causality. 
The selfand causality are the eternal problems of philosopny; they are differently analysed by 
different schools of thought. Itis very unfortunate that the Indian controversy on these basic 
issues is not appreciated, much less known, in the modern currents of thought. Yet, much 
helpful light would be thrown on these categories by discussing these problems in the Indian 
and the Western contexts, joinily. 

It is unfortunate for the progress of philosophy that the fruitfulness of a comparative 
study of the philosophical problems has not yet been fully realised. This is evident from the 
indifference of the currents of living thought to the Asian speculations that are in fact a veri- 
table armoury of dialectical weapons that are fit for being used in modern controversy as well. 
This is particularly true when the Indian tradition is brought into contact with the living 
thought of the West. Many important attempts have been made, for instance, to estimate 
the value of Indian idealism by exposing it to the full glare of modern thought. The clari- 
fying and supplementing function of the comparative study has been nowhere more evident 
than in the comparison of the Western idealism withthe nondualistic position of the famous 
monist Sankara. The bewildering variety of idealisms in India are not yet fully known by 
the modern thinkers. Even the ‘advaita’ position has its interesting ramifications in what is 
known as Kashmir Saivism, which was the repository of a peculiar type of idealism. The 
philosophical aspect of the Saiva and Sakta schools are very little analysed by modern idealists, 
though some of these were unsurpassed in the history of theism and absolutism. It is now 
admitted that such thinkers as Abhinavagupta, Ksemaraja and many others taught a Saiva- 
Sakta philosophy whose critical acumen is of a high order. Particularly, Abhinavagupta, 
called the ‘soul of Sakta culture’, has a philosophical value ‘which has not yet been surpassed 
by any of his contemporaries or successors’? 

3 It may perhaps throw irtto prominence the central crux in the way of a fruitful com- 
patative study between the Indian and the Western traditions if a few remarks be added here 


on the distinction of what is known as the function of intellect 
apprehension, 


phy in India, In 
the same as the increase 0 


ual knowledge from intuitive 
or knowledge through buddhi and knowledge through bodha. This important 


point has been at the root of many confusions in comparing the Indian approach with the 
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Western outlook. Indian thinkers of the different philosophical persuations have been more 
or less unanimous on the unknowability or unthinkability of the Absolute Reality (known as 
nirguna Brahman). When translated in the language of Western tradition, this comes very 
close to agnosticism as represented by Kant, Spencer, and many mystic seers of the West and 
the Indian savants. But the very vital distinction is ignored more or less completely between 
the concept of the unobjectifiable reality and the entirely negative concept of an inconceivable 
‘x’, The unobjectifiable reality is something positive; it is called unthinkable because it 
cannot be grasped in the same way as the objects are apprehended. There is no such dis- 
tinction, to speak generally, in the philosophical tradition of the West. There are occasional 
suggestions, however, in the contemporary tendencies to envisage the short-comings of the 
ordinary methods of analysing knowledge into a pan-objectivist formula. One may remember 
here Cook Wilson's observation that “Whenever we have to do with the relation of subject and 
object we try to express and explain various aspects of this relation in our ordinary categories 
which are all of the relation object and object, easily seen in crude materialism where thoughts 
are treated like solid objects inside the mind like another such object.®?. The same criticism 
of the ordinary explanation of the subject-object relation has been offered by many 
modern thinkers of the west, like Ruggiero, James Ward, and some other thinkers of the 
present age. 

Without elaborating their respective theories, which we have done elsewhere (parti- 
cularly in my Self, Thought and Reality, second edition), it would be interesting to add a few 
words to what Ruggiero has repeatedly said in this context. The criticisms he has directed 
against Kant, Green or MacTaggart, are all more or less encouraged by the general fallacy 
of explaining what falls beyond relativity through the machinary of relative concepts. He 
has rightly remarked that the difficulties in the theories of knowledge are due to the fact 
that thought is misconceived by all of these positions. This misconception centres round 
the habit of reducing thought “to the position of its own object, hardened into a product; 
how then can it produce anything when it is no longer conceived in its actuality 2221 
It is complained by Ruggiero that the relation between thought and its object has been 
inconceivable, and the reason of this inconceivability is simple. It is that “thought itself 
is reduced to the position of its own object, hardened into a product.” Green, following 
Kant, understands that it is consciousness which renders nature possible. “But he never 
explains consciousness itself.” Here is the most vital point in the analysis of knowledge. 
Green has been grievously misunderstood, and it is not understood that his conception of 
consciousness has a peculiarity which is opposed to the ordinary tradition of British Philosophy; 
consciousness is neither an object nor a pure nothing, and therefore Green has been either 
taken to be an agnostic like Kant and Spencer or his negative characterisation of consciousness 
has been taken to be a sheer unjustifiable device. 

Ruggiero is certainly right in detecting that what must be presupposed in knowing 
an object cannot be placed by the side of the object; this is the fallacy of the dislocation of the 
universal and placing it by the side of the particular. But he does not see as clearly that. the 

20 
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n though it is not known as an object. It should 


presupposition of the object is not unknow DA 

be quite obvious that a geometrical figure, say a triangle, is related to another figure, say a 

square, in a way which is radically different from the way m which both the figures are related 
> 


to the space that is their common aSraya or basis. Similarly, the subject of d subject-object 
relation is not the mind as related to the matter, as rightly seen by Green. The insight of 
the Indian thinkers may profitably be remembered at this place. All peanon: as put by 
the Indian monist, are between a finite thing and another finite thing both poosessing 
attributes not being heterogeneous. 5 That is, a relation can exist between two relata each 
having quality, but not between a term endowed with quality and another belonging 
to a different class. To put it in another form, the inter-objective correlativity cannot 
be analogous to the relation in which the correlative terms stand to the subject which 
is their common presupposition. 
Ruggiero’s criticism of Green does not stop here. He proceeds to argue that 
Green predicates of this consciousness exactly the opposite quality to that of succession, 
namely, eternal presence to itself, which is in fact “the quality of immobility.” Green is 
supposed to misunderstand the fact that “immobility is a natural fact belonging to the same 
category as movement; and in the same way identity at different times is merely correalive 
to change in time." Here we see in a clear and pronounced form the danger of the great 
Serbonian Bog where armies whole have sunk. No category has been so widely accepted 
in the course of Western tradition than the category of correlativity; and though it has been 
sometimes realised that this category cannot represent the highest principle of thought and 
that the correlativity of the subject and object is a correlativity for a subject, yet it is held that 
unity-in-difference is the highest category under which we can think of the real. This 
trend of speculation was really started with the post-Kantian development of idealism and 
still represents an important ramification of Western idealism. The problem that inevi- 
tably emerges at this point is; How can we accept the highest principle of knowledge to be 
unity-in-difference while admitting that even the correlativity of the subject and object is a 
correlativity for the subject ? Does it not favour the superiority of the subject to the object 
or the inapplicability of the principle of unity-in-difference to the subject ? The Hegelian 
e Ne SS yield to the apparently paradoxical admission 
with it. In other words, the Dem T s = m ee d E ste tobe cont 
contrast. Analysis eden at ie वळ a i dm "REG erc nr poe oa 
: y ital stage which eludes the grasp of intellect or 
relational buddhi. It has been admitted by the discerning think radl 
Spinoza, Sankara that unification and differentiation pe p ced 
ful concepts, or definite objects of thought. : 
fication and differentiation and see whether 
naught orempty vacuity. But the most cryin 
makes itself felt whenever your analysis seeks 
problem before every serious philosopher is, 


al for describing all meaning- 
Refuse to describe your reality through uni- 
your reality does not reduce itself to a mere 
g need for going beyond the relational intellect 
to be perfect and fully developed. The great 
therefore, to reconcile relationality of all des- 
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cription with the ultra-relational Reality. Those philosophers who criticise such attempts 
to outstrip the limits of the relational intellect make the mistake of presuming that what 
falls beyond the intellect must also satisfy the demands of intellectual knowledge. But 
this obviously is as absurd as to make the ultra-relational a relational entity which is equi- 
valent to denying that there is anything beyond the limits of relativity. 

Yet, the knower-known relation, as we have insisted above, cannot be similar to the 
inter-objective relation; pan-objective analysis of knowledge is as absurd as the pan-sub- 
jective analysis; pure subjectivism and pure objectivism are equally self-contradictory. 
The knower and the known are misrepresented when they are supposed to have equal status 
in what S. Alexander calls the democracy of the universe. It is one of the valuable achieve- 
ments of penetrating discernment that the subject is not merely one of the objects of experi- 
ence; all objects exist for the subject. Hence the problem of knowing the subject is a 
ticklish problem of philosophy. But the realist and the so-called idealist do not scent any 
difficulty in self-knowledge; and many philosophers gain reputation by side-tracking the 
real issue. Particularly this is the case in the present century when idealism is widely 
misconceived and misrepresented, and realistic analysis has become the fashion. Even the 
so-called idealists are no better than the realists who run with what Green has called the 
undergraduate’s conception of idealism. 

Green’s warning has not succeeded in dispelling the confusion from Western thought. 
Even now there exist many thinkers who use the term idealism in the exclusive sense of sub- 
jective idealism. Moore's mistake or ignorance of Green's warning may be excused in 
view of the fact that he came to the study of philosophical problems accidentally. But it 
is a matter of great surprise that A. S. Pringle-Pattison whose philosophical accomplishment 
was of no mean order should miss the distinction of the subjective and the objective idealism 
and remark unhesitatingly that “transcendental idealism is just Berkeleian idealism in excel- 
sis." This is a proof positive that true idealism is yet to be reformulated and re-oriented. 
As a step to this re-orientation of idealism none can miss the remarks of H. H. Joachim on 
the nature of the universal. “A universal”, he has observed emphatically, “is not another 
entity alongside of its particulars.” No genuine idealist, he has repeatedly insisted, “has 
acquiesced in the interpretation which identifies spirit, mind, consciousness with purely 
particular, self-contained, exclusive existents capable of external relations to one another??9. 
He has rightly emphasised that this misinterpretation of a universal is “tantamount to the 
negation of all universals.” 

It ought to be clear from these weighty observations of one of the distinguished 
idealists of England that Consciousness is not a particular in the midst of other particulars. 
Ruggierro has been misled by the psychological implication of the term consciousness. He 
should have remembered the Italian tradition according to which, as Gentile has put it, 


“Tn so far as consciousness is an object of consciousness, it is no longer consciousness. In so 


3 opa व = X 
far as the original apperception is an apperceived object, it 1s no longer apperception. 


The question what is consciousness, when seen in this context, is an irrelevant question, 
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because that would imply that consciousness can be described, and EUER 5 Le 
by Bradley, means translation into objective terms and relations. But t 2s Sa ation 
would be to misapprehend the nature of consciousness as We have to objectify in that 
case the pre-condition of all objects. The mista 
placing them side by side has been the persistent ten 
has been in fact the most pernicious fallacy of the empi 


the growth of sound philosophy. > E 
The critical question that cries for a satisfactory answer at this place is to show how 


the universal consciousness which repels all predicates can yet be necessary for explaining 
the world of finite objects. In another form of language, the question is that of explaining 
the relation between the finite objects and the indescribable conscious principle. Even 
Bradley whose argument often comes close to the ‘advaita’ analysis gives an evidently self- 
contradictory answer to this critical issue. Description of the indescribable, says Bradley, 
is possible because though it is a “positive, non-relational, non-objective whole of feeling, yet 
it contains on the other side distinctions which transcend its immediacy.” A more satis- 
factory answer than that of Bradley is suggested by the method of artificial imposition (known 
technically as adhyaropa) of the characteristics of the objects on what is unobjectifiable. Of 
the greatest help in this respect is supposed to be the concept of cause-effect. So the con- 
cept of cause-effect is imposed on the universal Consciousness and it is described as the cause 
of the universe, though ultimately the purpose is to go beyond the category of cause-effect. 
To attempt to transcend the immediacy, as Bradley has suggested, would be to make the 
non-objective principle a finite or objectifiable entity. The only alternative is to adhere 
consistently to the immediacy and yet solve the question of the pure consciousness supposed 
to be at the back of relational knowledge. The ‘advaita’ method seems to be the only method 
of answering this question. The self, for instance, cannot be denied, and yet it cannot be 
brought under the categories by which the objects are known. The important point is that 
the term ‘self’ may be, at first, used in the sense of such determinate objects as the body, etc. 
and, then, cach of these objects is rejected as the not-self. This procedure helps the discursive 


intellect (buddhi) to go beyond its limitations and have a general idea about what is not 
an object. 


ke of democratising all concepts and 
dency of empiricism and realism. It 
rical tradition which has arrested 


It ought to be clear from these discussions that the finite objects are, as such, related 
to the thing other than themselves; they are self-transcendent as put by the Western meta- 
physicians (Sthitam paricchinnam arthantarasambandhi). 
Safikara puts it, is limited by the other object from which thought turns away, much as 

sE Knowledge of the cow is reflected back from our knowledge of the horse.” But such 
limitations gic not applicable to the Infinite. The ultimate reason for this inapplicability 
is that tuere is nothing beyond the Infinite, by which and in contrast with which, the Infinite 
is to be limited. In Spite of the absence of contrast and limitation, the Infinite is not a mere 
meaningless ee or entirely beyond our Capacity to know as urged by the confirmed 
Esposti: This, together with the need for adhyaropa, is beautifully analysed by Vacaspati. 


Every object of thought, as 
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“Though there is no difference in the innermost self,” says Vacaspati, “yet we impose diffe- 
rence upon it and use such phrases as ‘the consciousness of the person’ etc.??8 Here we 
find an excellent explanation of accomodation of the distinction-less Infinite to the require- 
ments of discursive knowledge. The general tendency of the critics and exponents of the 
‘advaita? philosophy of India is to miss this theory of accomodation and reject it as the 
abstract unity or pure identity of ordinary logic. The distinction-less Infinite does not mean 
mere identity, nor does it mean unity-in-difference. Being the basis of all distinctions, it is 
beyond the relational categories. Haldane had a vague apprehension that consciousness or 
foundational knowledge was the ultimate principle of experience. In spite of this apprehen- 
sion, he was too much in the clutches of Hegelianism to see the limitation of the principle 
of unity-in-difference. This was very unfortunate, because the foundational knowledge on 
which he insisted so much could not be reconciled with the principle of unity-in-difference 
or any other relational principle which is implicit in buddhi. 

It may be incidentally remarked that Kant’s conception of the unity of apperception, 
when rightly interpreted, is a remarkable conception, which anticipates the main essence 
of Lord Haldane’s theory of foundational consciousness or foundational knowledge. But 
at the time of Kant this was a really revolutionary departure in epistemology; the result 
was that even E. Caird, one of the acutest interpreters of Kant’s theory, missed Kant’s 
intention, and, following the example of Leibnitz took it to be the highest unity of self-cons- 
ciousness. He was certainly right in supposing that all our categories of knowledge were 
relational, and so even the term apperception could be significant only by contrast with the 
object presented to it. Thus, E. Caird started the practice of universalising the Hegelian 
principle of unity-in-difference without appreciating Kant’s originality in epistemology. 
Kant has said in an unambiguous and emphatic way that the transcendental unity of apper- 
ception ‘which precedes any conception of combination must not be confused with the 
category of unity." For an explanation of this “qualitative unity, we must go further back 
and seek it in that which is implied in the possibility even of the logical use of understanding.” 
This pregnant remark of Kant has either been ignored or misinterpreted by his Western 
exponents and critics. It is significant that even Haldane who has asserted the reality of 
foundational knowledge at the back of our experience has complained that he does not 
follow the contentions of Bradley and Bosanquet in their insistence on feeling as an element 
in the highest experience. We must stop here and repeat that the Indian position which 
has been outlined here does show a unique way of improving on the Western conception of 
idealism, and this is the contribution of the new orientation of idealism in contemporary 
India. 
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THE PARTICULAR NATURE OF THE VEDANTA 
By 
HAJIME NAKAMURA, Tokyo 


The term **Vedànta," sometimes meant the Aranyakas! in ancient times, but later 
became the title used as a generic term almost exclusively for the Upasnisads. What then, 
were the Aranyakas and Upanisads ? I shall briefly discuss their particular nature, for 
their special character has prescribed for a long time the later Vedanta philosophy, and 
should be regarded as extremely important. ० 

First of all, the Aranyakas (Forest Treatises) are thus named because they have 
recorded the secret principles which must be handed down by instruction particularly in 
the forests (aranya). Accordingly, they have been taken as something which must not be 
taught in the villages. While their contents are mainly the theological explanations on 
rituals similar to those in the Brahmanas, insofar as they did not set forth merely the pres- 
criptions on the methods of ritual practice and the explanations of the various forms of 
sacrifice, as did the original portion of the Brahmanas, but advancing on, dived deep into a 
philosophical speculation on the significance of the religious ceremonies, they became an 
intermediate stepping-stone in the journey from the Brahmanas to the Upanisads. As 
can be understood, even as seen from the fact that almost all the Upanisads of the early 
period were included within the Aranyakas, it is difficult to draw a precise dividing line 
between the contents of the Aranyakas and those of the Upanisads. And when the system 
of the four periods of life, the ideal way of life for a Brahmana, became firmly established, 
the Aranyakas came to be looked upon as works to be studied by the men who live in retire- 
ment in the forests (those of the third period).* 

These Aranyakas have some relation to the Vedanta school of later centuries, but 
to a faint degree, and the Vedanta school is chiefly based upon the Upanisadic sacred canon. 
The Upanisads are well-known as including the most philosophical discussions among 
those of the Vedic literature. The word *Upanisad" is a noun formed originally by the 
combination of the prefix upa-ni and the root sad. Indian scholars from ancient times have 
also variously analyzed and interpreted its meanings, and it is still discussed vigorously 
among modern scholars; but it has been mainly taken as meaning "sitting in attendance,” 
“sitting nearby," and also “sitting in a secret assembly.” That is, it originally referred to 
the student’s sitting near the master in order to receive instruction; and since its corollary 
excludes the intervention of other men, it accordingly implied the meaning of a secret 
congregation and became a concept directly opposed to a public assembly (parisad, samsad). 
Moreover, since secret conversations were exchanged in secret congregations, the word 
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is derivatively employed throughout India in the sense of “‘secret significance,” 


octrine.?3 And deriving it, even further, it has come to 
be known throughout the world as the title of a body of literature which has recorded these 
“The Upanisad, as the title of the literature, has sometimes been translated 
» (Okugi-sho), but this translation does not exist 


| “Upanişad” 
: ; : 
“secret instruction," and “‘secret d 


secret views. 
in Japan as (‘The Inner Doctrine Writings 
in the Chinese version of the Buddhist canon). 1 E 

As can be known from the significance of the word “‘Upanisad,”’ the fact that the 


Upanisads have recorded the secret principles expounded in a secret assembly in which 
the master and the disciple sit facing one another, reveals the fundamental characteristic 
of the Upanisads. The Upanisads themselves have strictly prescribed that the extremely 
secret principles which they expound should be transmitted only to one’s eldest son or to the 
most trustworthy and ablest disciple, and must not be recklessly instructed or divulged to 
others.4 Accordingly, the teachings of the Upanisads have been transmitted in complete 
secrecy even among the Brahmanic class, the special class of the ancient Indian society, 
and particularly among that group of men who have had a philosophical and intellectual 
education. 

It has been said that the Upanisads were originally the works which clarify the 
ultimate import of the Vedas as Vedanta, but the “ultimate import of the Vedas’’ expounded 
in the Upanisads, if regarded from the thought appearing in the Vedic sacred canon in 
general, was clearly a new thought, and appeared to the eyes of the ordinary person of that 
time as a newly arisen and strange doctrine. Accordingly, this new thought was, handed 
down from master to disciple in complete secrecy; it remained at the level of being whispered 
covertly among the new thinkers, and was never disclosed to the general world. The 
contents of the thought expounded in the Upanisads were the secret principles which they 
were afraid to announce publicly to the common people of that time. And the fact that 
they, as secret principles, must be kept hidden from the public masses of the society of that 
time, reveals that the teachings of the Upanisads differed highly in meaning from the general ' 
thought of the Vedas, the religious scriptures of the Aryans of that time. 

The Upanisads are a collection of the various secret doctrines both known to and 
adopted by the Brahmanas of that time, and their compilers were undoubtedly orthodox 
Brahmanas devoted to the Vedas; but the expounders of the numerous doctrines in the Upa- 
nisads were not necessarily only the Brahmanas. It has frequently been pointed out by 
prs porady that the influence of the thought of the ruling caste of that time is conspicuous. 

Again, wives? and those of lowly birth also openly participated in the philosophical discus- 


510 LI . . ० 
ns and were not timid in the slightest. No matter how lowly birth a person may have,, 


there are nota few thouchts i : E de 
: houghts in the Upanisads which, if regarded 
d EE of orthodox Brahmanism of old, should be looked upon as heterodox 
E UR ribs opu of the new thought which revolted against the old thought 
र or that reason, the Upanisads indeed had to be treated as a secret doctrine. - 
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And when the Vedic sacred canon was completely compiled in the form as is extant today, 
such secret doctrines were also compiled and appended to their tail end;their special character 
and significance, however, had been noted previously, and in later centuries also they were 
called by the name “Vedanta” in particular. 

In what points, then, do the Upanisads differ from the general Vedic sacred canon 
which had been formulated prior to them ? What are the special features of the thought of 
the Upanisads ? 

Since the Upanisads!? are, as already stated, the collected works of the new thought 
in the orthodox Brahmanic line from before the appearance of the Buddha and continuing 
there after, the tendencies of thoughts which appear within them are various and manifold and 
cannot be completely summarised in one sweeping statement; however, if one were to seck 
out the special common feature of the various ideas in them, one could say thet it is the thought 
which values knowledge highly. The Vedas formulated prior to this time have prescribed, and 
dicussed in detail, the religious rites which must be chiefly carried out by the Aryans. In 
other words, they are chiefly concerned with religious behavior (karman). Opposing this, 
however, the Upanisads regard “knowledge” as important. They say that if one carried out 
even the religious cermonies knowing their true meaning, one can make their effects even 
greater and more numerous. And the knowledge of the true significance of the religious 
ceremonies had been emphasized in the Upanisads from old; insofar as it had been thought, 
with the pursuit of the true significance of the religious cermonies, that these ancient ceremonies 
embodied both abstractly and concretely the phenomena of the universe and humanity, the 
metaphysical significance of the universe itself and humanity itself further came to be consi- 
dered. Speculation in quest of the Absolute was continued for several generations, and, at 
first, some of the items and elements related to the religious ceremonies had been regarded 
as absolute; but finally they came to assume that the Atman or the Brahman was the Absolute; 
here the philosophy of the Upanisads reached its apex. If we were to know the Atman or the 
Brahman, we could reach the absolute state of ease of mind and determination of fate, i. e., 
resignation. That is liberation, and it cannot be reached by means of rituals. Thus they 
asserted. Accordingly, all the thinkers in the Upanisads regarded knowledge highly, and 
found an uncommon mystical powerinit. They believed that unless knowledge, in somesense, 
is that which governs objects, it is nothing. And they thought that such knowledge possessed. 
of mystical power should be kept by only a few selected individuals, and should not be trans- 
mitted to the general masses of common-folk. Their regard for their own teachings as a secret 
doctrine and their reluctancy to lightly impart it to others, were derived partly from the 
mystical nature of this knowledge. Because this thought which stresses knowledge is mutually 
opposed to the thought which stresses the religious behaviour in the Vedas, scholars of later 
centuries divided the entire Vedic sacred canon into two; the section on rites (karma-kanda), 
and the section on knowledge (jaana-kanda or brahma-kanda) . The former is the section which 
prescribes the actual practices of the rites and expounds on their rewards ; it corresponds 
mainly to the Samhitas and Brahmanas ofthe Vedas. The latter is the section which teaches 
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the cognition of truth, and is used in 
contained within the Vedas, they ar 


Vedas in general in this point. E 
Well the Upanisads have thus emphasized knowledge, and the cognition of the 
2 


Absolute in particular, but what is the Absolute which must be cognized ? On this point, 
the explanations in the various passages of the Upanisads are by no means of one accord, 
In addition to the creator Prajapati, other things related to the rituals have already been set 
up as the fundamental principle in the development of the world in the Brahmana literature; 
and inthe Upanisads, various things have, moreover, been assumed as the fundamental 
principle. Chief among them are the following : 

1. Natural objects such as wind, water, ether, etc.? Although these have frequently 
been regarded as the world-principle from the Vedic Sarhhitas, they have been confined to 
a mere mention in the Upanisads. 

2. Vital force (prana).1° This has been widely regarded in the Vedic literature 
in general as the subject of the individual person or the essential life-force of the individual 
bodies, but at the same time it is also regarded as identical with the supreme principle of the 
myriad existences. 

3. Consciousness (vijiana)." This is a word meaning the cognitive process of indivi- 
dual bodies, but is sometimes set up as the metaphysical principle which should be called pure 
psyche or absolute psyche. 

4. Purusa (the original man). This word originally meant “man” or “human 
being”, but it has been taken as the fundamental principle which develops the universe already 
from the final period of the Rg-Veda. Again, it has also been used in the sense of “the basic 
substance of the individual person” and “the spiritual self.” The more the “purusa” was 
regarded as important as a philosophical concept, the more its personal significance dimini- 
shed, but it never was extinguished altogether. 


bos 5. Being (sat). This is particularly stressed in the metaphysics of Uddalaka 
runi. 


reference to the Upanisads. While the Upanisads are 
e nevertheless Highly different from the thought of the 


Non-being (asat).14 
That which is neither being nor non-being.15 
The Unevolved (avyakrta).16 


3. T he Inner Ruler (antaryāmin). It is called thus because it exists latently within 
the myriad existences and governs them.!? 


10. The Indestructible (aksara) 18 


Il. Presiding Deity. This is particularly stressed in the Upanisads Ja, Svetasvatara, 
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2. Brahman. “Brahman” had meant originally the hymns, funeral addresses 


and incantati 

them ee Pees T a and, moreover, the mystical power which latently exists in 

ae Ge lirak ywa ds n as the popular term for the fundamental principle of the world 
manas who respected the Vedic rituals. The word presently lost its original 
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meaning in the Vedanta school, and has become a technical term used only to refer to the 
Absolute itself. 

13. Atman. Theword “‘atman” originally meant “breath”, but it wasalso employed 
derivatively in the sense of “‘vital force”, “body”, and further became a word meaning “‘one’s 
self.” As a philosophical concept, it was taken as a technical term meaning “one’s ego,’ 
“one’s self," and further, “soul.” 

Thus, each one of these many principles has been respectively set up as the world- 
principle, the Absolute, in the individual passages of the Upanisads; and they have asserted 
that, evolving, it brought about the formation of the phenomenal world, and perhaps maintains 
and controls the entire world. Because these principles are concepts differing from one 
another nominally, their mutual relations thereupon become a problem, and they have already 
been discussed in the Upanisads themselves; but later, in the Vedanta school, they really form 
the central problems of discussion. While that may be, at any rate, to assume a unique 
fundamental principle and to explain the manifold and diverse aspects of the phenomenal 
world based upon that principle, can be said to be one of the common characteristics of the 
thought of the Upanisads. : 

Now, these characteristics of thought were inherited by the later Vedanta philosophy 
and formed its central topics. And because of the differences in opinion on these problems,, the 
various schools within the Vedanta school came to be set up independently in later centuries. 

In connection with the differences in opinions on the metaphysical problems, it must 
further be sufficiently noted that there were also differences in the practical positions among 
the Üpanisadic philosophers themselves. Among the men who gave instructions on the 
knowledge of the Absolute, there were kings, nobles, and warriors, and lined up along with 
them were also those who had come from lowly classes. And the doctrines in the Upanisads 
were expounded and also compiled by the Brahmanas chiefly. Even from the viewpoint of class, 
accordingly, those expounders have belonged to various positions. And their practical ways 
of life have not been necessarily similar. The kings and nobles perhaps lived in mangificient 
castles or mansions, employed many retainers, and may have indulged in a sumptuous life. 
Nonetheless, some sages, such as Raikva, passed their lives as wanderers, continually afflicted 
with scabs. And the lives of the Brahmnans appearing in the Upanisads also have not been 
always similar. Some had lived in colossal mansions, maintained many disciples, and had 
instructed on the Vedas, always carrying out the rituals. Marrying, they led a family life 
and had a wife and childern. ‘That is to say, while continuing a life as “head of the house" 
(grhastha) 2° they quested after the truth of Atman, and also instructed others. Occasionally, 
they also became the teachers of kings and nobles. In opposition to this, however, there were 
also many Brahmanas who extolled the life of a wandering mendicant. They fled from their 
families, severed relations with their wives, relinquished all assests, position, and fame, became 
pennyless and property-less, and plunged into a life of seclusion, becoming friends with the 
passing clouds and running waters, or wandering. They thought that only in such a life 
could they physically realize the Atman. Here one can find remarkable differences in their 
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practical life. For example, even supposing that, after one has finished the period of a house- 


holder, it should have been the case that he enters into a life of a ca 5 Aa 
difficult by any means to reconcile the concept or practice which s = pei , wi 
the concept of practice which accentuates the absolute signficance ० = 2 y 3 
The Upanisads have recorded intact the variances of opinion - x p 3 E 0 
practice, but have not given any conclusion at all. The endeavour which a ae 5 ù ex 
a conclusion on them later brought about the formulation of many diverse theories on practice 


within the Vedanta school itself. 
| | REFERENCES 


1. In the Gautama-dharma-sütra XIX, 12 the Upanisad and the Vedanta are mentioned side 
by side; it is likely that they were thought to be separate from Gadi other. In su 
Maskari-bhasya there is the comment : Upanisad!® rahasyabrahmanani. Vedanta Aranyakani. 

9. M. Winternitz : A History of Indian Literature, Vol. I, p. 234, n. l. E. 

3. Examples in which the word “Upanisad” is used in the sense of ‘‘a secret significance” 
or “a secret theory” can be found throughout the general literature of the orthodox 
Brahmanic line. The word “Upanisad’ had been employed in nearly the same 
meaning already in the Brahmana literature (cf. Macdonell and Keith : Vedic Index, 
s. v. "upanisad"); and the Upanisadic sacred canon had also interpreted the word 
“Upanisad” in the same sense as rahasya (secret). Inthem, phrases such as ityupanisad 
and iti rahasyam, in the sense of “the foregoing is a secret theory," have frequently 
appeared. The Upanisadic sacred canon itself has sometimes been called “rahasya” 
(Manu. II. 140, 165; XI. 262. Cf. my work: Early Vedānta Philosophy, part II, Chap. 
III, Sect. 3, p. 459). In addition, the secret sacrifices, the secret enchantments, and 
the secret prescriptions have been called ‘‘upanisad’? (Winternitz : HIL., I, p. 241, 
n. 3). In the Buddhist canon, however, "upanisad" is employed in a completely 
different sense (cf. U. Wogihara : Lexikalisches aus der Bodhisatluabhimi, p. 19). 

4. Chand. Up. IJI. 11, 5-6; Brhad. Up. VI. 3.12; Svet. Up. VI. 22; Maitri-Up. VI. 29. 

9. Inthe Brhad. Up. IIT. 6, and III. 8, because Gargi, the dauthter of Vacaknu, frequently 
asks the sage Yajfiavalkya keen questions, he finally says “donot question too much. . . ११ 
Again, in the Brhad. Up. II. 4 and IV. 5, Yajüavalkya teaches his wife Maitreyi the 
philosophical knowledge related to the Atman. 

6. The hermit Raikva wasa wanderer who had been afflicted with scabies, but because 

he possessed metaphysical knowledge of the Absolute, he was as arrogant as a king. He 

was not a Brahmana, butashe possessed the wisdom of the Brahman, he was therefore 

titled “Brahmana.” (Chand. Up. IV. 1-3). 

Chand. Up. IV. 4 (the story of Satyakama Jabala). 

For the time being, I shall only treat here of the Ancient Upanisads. 
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Cf. my work, op. cit. Vol. III, Part VI, comm. note 1.6 on the-intepretation of the 
readings of the Manditkya-Karikas. 

Cf. ibid., Part II, Chap. I, Sect. 2, pp. 183. ff. 

Purusasükta (RV. X. 129). This hymn also was later regarded as an independent 
Upanisad. 

Chand. Up. VI. 2.2. 

RV. X. 72, 2, 3, X. 129.4; Tait. Up. II. 7; Chand. Up. III. 19.1. 

Brhad. Up. 2.3.6; 3.9.26 

Brhad. Up. I. 4.7. 

Ibid., 111. 7. 

Ibid., III. 8.8 

When Uddalaka Aruni instructed his beloved child Svetaketu in such philosophical 
views, he was a householder (grhastha) (Chand. Up. IV. 1). Yajfiyavalkya had two Wives. 
He instructed his wife Maitreyi on the Atman before he left home for the forest. Again, 
Satyakama Jabala was also a house holder (Chand. Up. IV. 10). Further, in the Chand. 
Up. VIII. 15, a life away from home is not regarded as a necessary prerequisite in order 
to attain the Brahman. 


Particularly Brhad. Up. III. 5.1; IV. 4.22. 
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THE ORIGIN OF MAHAYANA* 
(A historical-cum-metapsychological study) 
By 
Dr. G. C. PANDE, UNIVERSITY OF RAJASTHAN, JAIPUR 


The origin of Mahayana presents the students of Buddhist history, philosophy and 
literature with a variety of problems which are as difficult of solution as they are important. 
Although many scholars have devoted themselves to the editing, translating and annotating 
of different Mahayana texts and stimulating suggestions about Mahayanic gr have been 
made from time to time, a great deal of work admittedly remains to be done. Kimura empha- 
sized the traditional Mahayana view of its origin, and, distingushing between an introspective 
or ontological and a phenomenological tradition of Buddha's teaching, traced the evolution 
of Mahayana from the former! Despite its depth and value, this suggestion must reckon 
with the fact that the actual literature of Mahayana appears to be historically far removed 
from the time of Buddha and is thus apocryphal in character. On the other hand, Poussin 
and Dutt have shed much valuable light on the gradual process by which thevarious so-called 
Hinayana sects prepared the ground for the emergence of Mahayana.? It is thus clear that 
Mahayanic literature was preceded by a semi-Mahayanic literature and that several of 
the tenets of Mahayana developed out of the doctrines which were first adumbrated by 
the Mahasanghikas and the Sarvastivadins. As this view does not distingush Hinayana 
from original Buddhism, it tends to make Mahayana simply a later stage of Buddha's doctrines, 
Hinayana being the earlier stage. It is as if we were to forget the Upanisads and then con- 
clude that the doctrines of Gaudapada are simply a derivative of Mahayana ! Some other 
scholars too have commented on the date and place of origin of the Mahayanasitras and their 
language and authorship as well as Mahayana art and the systematic phase of Mahayana 
philosophy.* Generally, however, the attention of scholars has been directed to the more 
urgent task of editing and translating original texts, 

Much, however, still remains to be done in the investigation of the Mahayanasütras, 
from the point of view of their internal evolution and systematic stratification. The fact 
that a large number of Mahayanasitras are no longer available in their original form, is of 


enquiries. In tracing the genesis of Mahayanic ideas 
the canonical collections, including Abhidharmic - 
S were all completed before the birth of Mahayana. 


ie i i ayana canon had a long and varied development in 
me as well space, It contains fragmentary texts of an earlier stage more directly connected 
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with Buddha and now found in the midst of a more usual class of texts which appear to have 
grown up somewhat later. ‘This idea adumbrated by Mrs. Rhys Davids, has been developed 
by the present author elsewhere.” In the light of an original Buddhism which is thus posited 
and which is scarcely to be identified with Hinayana, it seems desirable to review the question 
of Mahayana origins.® At the same time it also seems desirable to consider this question in 
the light of the wider question of religious origins, to do justice to which the purely historical 
‘method needs to be supplemented by a meta-psychological study.’ It is true that a historian 
of religion and philosophy cannot afford to limit himself to the asumptions and beliefs of a 
particular theological or metaphysical system. At the same time this scarcely justifies the 
usual procedure of confining the historical method the perspective provided by Positivism. 
Religion no doubt enters history as a social movement and tradition; nevertheless it seems 
reasonable to hold that it basically springs from revelation and intuition. The historian of 
, religion, thus, must be prepared to relate the institutions, art and thought of any religious 
movement with its foundational spiritual experience. From a comparative study of religious 
and mystical experience, certain general ideas about its transcendental nature and emergence 
are apt to arise. It is in the background of these general ideas that the present paper is 
sought to be presented. It attempts to consider the genesis of the basic Mahayana outlook 
in the light of original Buddhism, especially the mystical experience of the Founder.® In 
its methodology, it combines a historical with a metapsychological study of some funda- 
mental spiritual varities and the problem of their logical communication as historically 
expressed in the rise of Mahayana ideology. 

Side by side with the metaphor of Marga, that of Yana too is already found in 
Upanisadic and early Buddhist canonical literature. We thus get the terms ‘Devayana’, 
‘Brahmayana’ and ‘Dharmayana’, though not ‘Hinayana’ and ‘Mahayana’®. But then 
even in Mahayanasitras, the nomenclature of Mahayana is not uniform. Vasubandhu in 
his Saddharmapundarikasütropadesa mentions seventeen names of Mahayana.® Some of these 
are quite frequently used viz., Ekayana, Agrayana, Bodhisattvayana and Buddhayana.!? 
The first two, like Mahayana itself, are clearly laudatory in their meaning, the last two— 
Bodhisattvayana and Buddhayana are as clearly descriptive and reveal the essential chara- 
cter of Mahayana. The contrasted terms Hinayana, Sravakayana, and Pratyekabud- 
dhayana seem to bring out the other side of the distinction. The Mahayana was thus 
essentially the doctrine of the Bodhisattva. The highest spiritual aspiration for a Buddhist 
must be for Buddhahood itself and since the Buddha was a Bodhisattva in his earlier days, 
he must act asone. This Bodhisattvayana was naturally held to be Agrayana since it led to 
the perfection of kowledge and compassionate action towards all beings. Since it was basi- 
cally nothing except following the footsteps of the Master, the ‘imitation of Buddha’, its 
emergence or popularity should not really need any explanation. What is surprizing 1s 
how any other Yana obtained currency and how the clear formulation of Mahayana was 
delayed so long. 

While Hinayana texts are silent about Mahayana as such, though not about Maha- 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. en 


RUPES 


Funding: Tattva Heritage Foundation, Kolkata. Digitization: eGangotri. 


१६८ G. C. Pande 
yanic ideas," Mahayana texts furnish explanations of the prevalence of Hinayana and 
2 . 


comment on its relation to Mahàyàna.!? They do not question the authenticity of the 
sütras preserved by Hinayana.4 They only question the Hmayanie i inter Bee E of 
Buddha’s real meaning and claim for themselves a special mystic dis pensato The 
Mahayanists also attempt a defence of the authenticity of their own Son. ines: 

The distinction between Mahayana and Hinayana rests upon a [01 ofound metapsy- 


At first sight the distinction appears merely one of degree and stage 


fenlromnciple: 
chological principle The Hinayana is satis- 


depending on a difference in the level of initial spiritual aspiration: ces 
fied with the goal of becoming a Disciple (Sravaka), Mahayana inci Attaining Uc status 
of a Teacher (Buddha).!? There was a view that the ‘Inferior’ and i Superior vehicles are 
merely the lower and higher courses of a continuous process of spiritual advancement.* 
This, however, was not the general view because it was felt that the Emancipation from 
the Passions (Klesavaranaksaya) occurs as a watershed between the two courses. At, 
this stage the aspirational impulse of Hinayana stops and as no further spontaneous volition 
is possible, spiritual effort also ceases.!? Hinayana is now like a car which has run out of 
gas. Mahayana, therefore, insists upon starting with that is virtually an infinite potential, 
the vow to attain Buddhahood and become the saviour of all beings (Bodhicittapranidhàna).?? 
From this it was a natural further step to conclude that the difference in the basic aspirational 
level should itself be attributed to an innate difference in spiritual potentiality and thus the 
idea of ‘gotrabheda’ came to be propounded.” 

The example and precepts of the founder are the twin sources of any religion. If 
the example of Buddha’s own spiritual career is by definition Mahayanic, his precepts as 
preserved in the Agamas appear to be of a mixed character. The diversity and even con- 
tradiction in the content of these records has been sarcastically commented upon by Brah- 
manical polemists.22 Part of the explanation undoubtedly lies in the historically hetero- 
genous character of the early Buddhist canon. The Mahàyanists, however, thought of an 
ingenious though profound explanation of the diversity of Buddha’s precepts. ** Desana 
Lokanathanam sattvafayavasanuga."** The practice of spiritual life is not a straight-jacket and 
this has been a commonly recognized principle in India. Any efficient teacher must give 
Be. to disciples of different abilities and temperaments different practical directions. This 
would be his ‘Skill in means’ (upāyakauśalya). It may, however, be contended that although 
practical directions may vary according to expediency, the basic statement of beliefs or 
credo must be uniform and all variations must be within a consistent system. While this 
pemand for consistency and system within a doctrine is inevitable from the standpoint of 
logical udin it is plainly inadequate for the nature and expression of mystical truth. 
EEUU ie d ae 
the truth (Dharma) di 3 Yen orsed by the earliest Buddhist texts which describe 

a ma) discovered by Buddha in Sambodhi and preached later,-as Atarkavacara 
and Pratyatmavedaniya.24 Buddha hismself doubted if it could be दछ icated in 
any way and it was only the inevi ; at all communica e 

y the inevitable rush of compassion which made him ultimately 
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decide to preach. This beginning of ‘Katabasis’ in Buddha’s career may be regarded as the 
spiritual birth of Mahayana and is the true meaning of the famous episode of Brahmayacana.25 
It should be noted that though Buddha decided to preach, he observed that different persons 
have different degrees of spiritual aspiration and ability. This coupled with the fact that 
Truth cannot be stated or communicated in essence, made it inevitable that Buddha should 
only preach a practical way to the direct realization of the supreme truth and that this way 
should be relative to the stage and ability of the individual who would tread it. The advice 
of the spiritual preceptor depends from the previous Kugalamilas of the disciple and Buddha 
as the omniscient teacher was able to advise all and adapt his teaching to their specific 
spiritual constitution and requirements.2? This practical nature of Buddha’s teachings and 
his impatience with speculative thought and dogma are writ large in the earlier texts.28 
Buddha avoided the ‘net of opinions’ and steered clear of all categorical formulations on 
metaphysical questions. In their place he taught the Middle Way which emphasized the 
relativity of all finite things and conceptions. The inexpressible and infinite nature of 
truth was clearly pointed out. It is accessible only to a direct experience where the cate- 
gories and discrimanations of finite experience are utterly inapplicable. This was termed 
Bodhi or Prajîià where Truth stood revealed.3! The way to this final experience lay essen- 
tially through a process of mental purification and detachment. It naturally began with the 
cultivation of virtue and the avoidance of sin. The mind thus became bright, strong and 
pliable and next engaged in contemplative detachment from its all habitual finite supports 
till it was transformed into infinite Radiance or Non-dual Awareness or Being.32 
It will be obvious from this presentation of original Buddhism that the fundamental 
doctrines of Madhyama Pratipad and Prajiia are continued in Mahayana from it. Nagar- 
juna, the avowed systemizer of Mahayana, himself quotes most effectively several ancient 
texts, such as the Katyayanavavada.*8 
We may now return to another aspect of original Buddhism from which the deve- 
lopment of Abhidharmic Hinayana can be traced and which thus contributed to the emer- 
gence of Mahayana in an indirect manner. As Mrs. Rhys Davids has so aptly pointed, 
Buddha appears to have encouraged an attitude of analysis towards psychological pheno- 
mena. This was intended to help the growth of detachment and discrimination. How 
Vicara, Viveka and Vairagya are causally connected, is well recognized in other systems 
also. The practice of Vicara or discriminative thinking is the surest means leading to 
dispassion. The principal forms of discrimination are between good and evil, transient 
and eternal, self and non-self. The essential process is to discriminate and reject all that is 
transient as the non-self. This process is found recommended not only in ancient Buddhism 
but is also to be found equally in Sankhya and Vedanta. Now since Buddha did not speak 
of the Self or Truth in positive and categorical terms because of their transcendent and 
infinite character,?" the rejection of the ephemeral and the non-self tended to become an 
entirely negative process which, nevertheless, is not far removed from the practice of Sankhya 
and Vedanta. On the intellectual plane, however, this negative Vipa$yana among the 
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t thi hology and meta- 

lex system of ethics, psyc 

ists led to the growth of that compp x. Nh 
ae! ea in Abhidharma and formulated the Senne ee Ps nai in ; 
physics W S dha never intended it. Doubtless a polemical fervour to distinguis 
sense in which the Buddha n 1 e couraged this tendency. Its net result, 


: . x t ther schoo 
doctrines from those of o ८ : प्न कः I 

ed Quee cul-de-sac. Matter and mind, belonging to the realm of the non 
owever, Was à E s 


rtheless real possessing intelligible 
self are transient and ultimately valueless DEM e. E ii WE. 
and inalienable essence. On the ana: a EI नत che psc 
E A oe F Bie m or at least the stultification of spiritual aspira- 
es = È Den zm led to the denial of the claim of this doctrine 
oe S Me ] uh the Hinayàna itself, the different sects made 
DoE i जक SE s of their own assumptions and tendencies, 
eee mee eee M The Sthaviravadins declared Nirvana 
Fein gene ene eee - with " arently realizing that ‘determinatio 
to possess an infinite but positive character withou app y Y Re ar M 
negatio est.39 "The Sarvastivadins resuscitated the Sankhya doctr ine o = Fe ma 
a different guise and by implication relegated time and actuality tio the realm ot p Psa na, 
with an eternal noumenal world underlying them. From this it was an easy step to con- 
clude that what we know is not real and what is real we do not know, and the step was taken 
by the Sautrantikas.1° The Vatsiputriyas revived the Self and despite orthodox condem- 
nation, their sub-sects attained great popularity, especially the Sammitiyas. The Maha- 
sanghikas propounded the reality of matter without defilement and of supernatural per- 
sonality. The doctrine of ‘pure mind’ and of the unreality of phenomena were also formulated. 
These and other tendencies in sectarian dogmatics really represent the inevitable 

religious striving after an eternal and infinite or supernatural principle beyond the paraly- 
zing grip of the Abhidharmic tendency which confined reality to transient mental oue 
material stages, i.c., made reality wholly temporal, finite and natural. Such a naturalistic 
point of view has proved very attractive to some modern rationalists and doubtless proved 
the same to their ancient counterparts. Nevertheless, for the religious consciousness, 25 
the Upanisad states, “Nalpe sukhamasti.” “Sarvam Duhkham’? is really a restatement of this 
very attitude because ‘duhkha’ is not basically the sensation of pain but the sense of dis- 
satisfaction with the instability of phenomenal experience. Such an attitude springs from 
the hope of something beyond commotion and dissatisfaction. This principle was called 
Artha, Dharma or Nirvana in original Buddhism and its beatific attainment was the goal 
for which the Buddhists gladly renounced the world.!? By its reinterpretation of the doctrines 
of Nairatmya and Paramartha, Mahayana reasserted and further developed the original 
tendency and indicated a bold departure away from the ‘rational metaphysics’ of the Abhi- 
dharma, fulfilling at the same time several of the partial breaks and returns adumbrated in 
some of the Hinayana sects themselves as indicated above. 

Dharmanairatmya is usually considered an extension of Pudgalanairatmya. This; 
however, is to completely: mistake the origin, nature and purpose of the doctrine of Dhar- 
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manairatmya which in effect negates the implication of the Pudgalanairatmya and, as 
indicated above, rescues spiritual aspiration and optimism. According to Pudgalanairat- 
mya Mind and Matter are real while the Spirit is not. According to Dharmanairatmya, 
Mind and Matter are certainly illusory while an ineffable and infinite Truth is not denied 
but often explained as the Non-dual Awareness. This is the doctrine of Sünyatà or 
Vijfiana, the two being in the beginning merely the logical and mystical aspects of the same 
truth. It is a continuation of ideas found in original Buddhism, viz., the ideas of Prati- 
tyasamutpada, Nirvana, Sambodhi and Vijfiana. 

In the age of Buddha, Arhat signified a person of the highest spiritual attainments, 
the most ‘Worthy’, and there is no reason to suppose that there was at this stage any diffe- 
rence in meaning between Arhat and Buddha. The Jaina usage of Arthat as synonymous 
with Jina confirms this supposition. Buddha naturally taught the Way that he himself 
followed and led his disciples towards the same attainment as he had reached. The ex- 
perience of Sambodhi was apparently the highest development of Samprajfiata Samadhi’ 
where the mind not only reflects transcendent Oniescence, but is also capable of illumining 
any possible object to which it might turn, or alternatively, it illumines the totality of all 
possible objects.!? This totality, however, must be sharply distinguished from the world 
of finite objects as constructed by the intellect. "The mind here rests in its natural state, 
“luminous, ethereal.”1 All finitizing and objectivizing movement of the mind is arrested 
and the awareness of finitude, if at all, is only as that of an eternally cancelled illusion within 
the ‘synoptic vision’ of infinite truth. Or else, the awareness of finitude as illusion and of 
the truth as the negation of negation is only an intellectual construct seeking to relate the 
ineffable supernatural experience with the experience of the natural world. Since Buddha’s 
spiritual experience transcended objectivity and the distinction between object and subject 
knowledge in the ordinary sense is superseded and it is obvious that his ‘omniscience’ cannot 
be held. to characterize his ultimate experience unless it is interpreted in the sense which, 
Sankaracarya attributes to it in his commentary on the Karikas of Gaudapada. It is not 
‘having the knowledge of all’ but “being all-knowledge’.5 It is comparable to the Sankhya 
state of Mahat reached in the inverse order where the principle of Egoity is absorbed in its 
source and the mind becomes infinite light or cosmic Intelligence which in its ‘purity’, i.e., 
freedom from all objectivity, already annulled in Ahamkara, and subjectivity which is 
annulled now, reflects Purusa or the Supernatural principle, from which it is only “a shade 
removed’.5 The experiencing mind is still finite and temporal‘ but its content is infinite 
and eternal and transcends the subject-object relation. 

It is natural to suppose that all those who were awakened to truth at the instance 
of Buddha were awakened to the same fundamental truth and had a basically identical 
experience. All the Arhats were freed from Ignorance and craving and might have exclaim- 
ed ‘anekajatisamsaram sandhavissam punappunam’ etc. Emancipation, Dispassion and 
Awakening were not distinguished. Nor is there in fact any fundamental distinction bet- 
ween Emancipation and Enlightenment from the point of the truth envisioned or its purely 
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spiritual consequences on the personality of the mystic. d On the TS pd im Hs cannot 
be gainsaid that the mind of different seekers have P un degree o i natur a x evelopment 
depending on the differences of their past actions. This difference persists during and after 
the experience of awakening or emancipation. As a result, although they share in the 
vision of an identical supernatural truth, they have different natural attainments and क 
The Buddha and the Arhats of his time were thus alike in spiritual knowledge, different in 
natural and preternatural power. This difference of power particularly ateo the degree 
to which an emancipated person may act as spiritual teacher, which requires the power of 
understanding the subtle dispositions and past karman of the disciples and of communicating 
the experience of truth in symbols and terms appropriate to the plane of the disciples’ under- 
standing. Thus the “Three Vidyas" were claimed as anormal complement of ‘Sramanya- 
phala’ and hence of Arhathood and Buddhahood. At the same time all felt the extraordi- 
nary power of Buddha and no disciple claimed equality with him. This led to the tendency 
to regard Buddha himself as supernatural and also to attribute his visible greatness to the 
influence of past good deeds and practice of yoga. Since Buddha occasionally spoke of 
himself as Buddha, the supernatural Being, and not Gotama, the Man, this tendency is 
evidenced in the earliest texts, and time and speculation vastly added to it. The result was 
a veritable apotheosis of the Buddha which increased the distance between him and the 
Arhant. In this context, the Mahayana reversal of the Hinayana tendency to regard the 
Arhant as the normal spiritual ideal must be regarded at once a return to Buddha and a 
growth of spiritual life and aspiration. On the other hand, the early working out of the 
four grades of spiritual attainments, the schematic formulation of the Bodhisattva’s life, 
and the distinction between the Pratyeka-Buddha and the Samyaksambuddha are obviously 
the products of a gradually evolving theology. In this respect, Mahayana clearly continues 
a process which was operative within Hinayana and may truly be regarded as a later state 
of Buddhism following the earlier one of Hinayàna. 

If devotion to the Bodhisattvas was one of the most prominent characteristics of 
Mahayana, its numerous siiiras were indisputably another. Mahayana relegated the bulk 
of the old Agamas to the level of inferior teaching and produced and revered a new and 
indefinite corpus of sütras in Sanskrit, often corrupt with Prakritisms. The Prajfiasutras 
have been justly considered the earliest of these and placed in thesecond or first century 
BICE They have been connected with the Pūrvaśailīya sect and eastern Deccan.57 The 
doctrinal connection between Mahayana and the Caitiya schools supports this early tradi- 
eee ts ins might have originated. The use of Sanskrit and 

, other hand, suggest a northwestern origin. If the 


suggestion of a Prakrit original for the early Mahayinasiitras could be proved,®® it would be 


immensely consequential. Unfortunately the Suggestion remains hypothetical till we could 
discover some of these supposed originals. 


There is, however, no doubt th 
mer som at some of the 
Mahayanasütras draw upon older materia i १ 


lin Prakrit. This can be seen most clearly i 
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here that, according to a Hinayàna tradition, many ancient sütras of the Agama got lost.®° 
Consequently from the silence of the existing canon on any particular doctrine, it would be 
unwise to conclude that it was entirely a later invention. The fact is that if we consider 
the wide variety of tenets presented by the Hinayana sects, we find that they have been deve- 
loped speculatively or dialectically from tendencies already discernible in canonical literature. 
At the same time Mahayanasütras or Vaipulya appear to have continued certain forms of 
Hinayàna literature and their tendencies. These do not belong to any single Hinayana sect. 
Nor was Mahayana considered a nineteenth sect by the side of the older eighteen. I-tsing 
tells us how monks of Hinayàna and Mahayana lived together in the same monasteries 
and how a Mahayanist could have a Hinayanist teacher. We have also to consider the 
silence of Hinayana literature on Mahayana in the context of sectarian disputes. Finally, 
the absence of any distinctive monastic code or Vinaya for the Mahayana clearly indicates 
that the emergence of Mahayana was not the emergence of a new sect but that of a clear 
distinction between two tendencies of a cross-sectarian order. Of these the Mahayanic 
tendency harked back to the example and precept of Buddha himself but it developed and 
found itself only after a phase of sectarian disputes. It is thus that Mahayana is at once a 
continuation of original Buddhism as well as of later so-called Hinayanic tendencies. This 
is, of course, not to rule out the possibility that some originally non-Buddhist tendencies 
did not affect the growth of Mahayana. Thus the doctrine of Avatàra in the Gita is very 
close to the Saddharmapundarika in its doctrine of Nirmanakaya which is conceptually distinct 
but has the same practical consequences. Although there is no clear doctrine of Bhakti 
in the Mahayinasiitras, the sentiments and practices appropriate to it are frequently 
emphasized there.*! "The fact is that although there is no Isvarabhakti here, there is clearly 
Gurubhakti, which again brings us to the heart of Mahayana. An individual may through 
the incessant effort of will gradually withdraw from the whirlpool of life and death. A 
certain grade of grace or Saktipata is required even here and often a Kalyanamitra is its 
medium. Or one may follow a historical tradition of spiritual practice i.e. the Dharma as 
embodied in a Sastra. The help received from a Kalyanamitra or Agama is also ultimately 
an expression of grace. Nevertheless, the emphasis on individual self-reliance is far greater 
in this older quest for emancipation than in the Mahayanic quest for becoming a teacher 
or saviour. To become a teacher we must rely on the grace of the Universal Teacher. It 
is thus that Mahayana inevitably leads to a kind of Bhakti which nevertheless is not Bhakti 
in the full sense, for it is essentially Sadhana-bhakti.95 i 

In defending its own claim to authenticity and originality, Mahayana ultimately 
appeals to the criterion of ‘conformity to Truth? (Dharmatam ca na vilomayati).8 Itis doubtless 
not a historical criterion and yet it must be earnestly pondered over by any student of religion 
and philosophy. If we believe Buddha to have known and preached the truth, is there 
any option but to interpret and reconstruct the meaning of his fragmentary sayings in the 
light of ascertainable spiritual experience and the fruits of a comparative study of mysticism 
and theology ? In proposing the criterion of Dharmata, Mahayana was only relying on 
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an inevitable rational criterion and there are many who would consider its version of 


Dharmata as an essentially convincing 
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vada, cf. Obermiller, Analysis of the Abhisamayalamkara, p. 87{n, Cf. G. N. Kaviraja, 

op.cit., p. 525, cf. Haribhadra, Abhisamayalamkaraloka, on the Arhants, p. 

Cf. Hardayal, The Bodhisattva Doctrine. 

On the stages of Bodhicittotpada, vide Sutralankara, pp. 14-15, Bodhicaryavatara, pp. 23-24. 

Lankavatara, pp. 63f; Sutralankara, gotradhikara; Abhisamayalankara, I.37-40; Cf. Poussin, 
Siddh, II, pp. 721-26; Dutt, op. cit., pp. 84ff. 

e.g. Sankara ad Brahmasitiras, IT, 2.19 and 32. 

Quoted from Bodhicittavivarana in Bhamati ad Brahmasütras. 11.2.18, Sarva-darSanasangraha 

(Nirnayasagar), p. 18. 

M.N., suttas, 26 & 28; SN, (P.T.S.) I, p. 136; DN (Nalanda) II, p. 30, etc. Cf. 

Lalitavistara (ed. Vaidya), p. 286; Cf. Lamotte, Le Trail de la Grande Vertu de Sagesse, 

Vol. I, p. 35, fn. 2. 1 

Cf. Origins of Buddhism, p. 384, Cf. Mülamadhyamikakarikas, 24.12. 

Cf. M. N. (Nalanda) I, p. 219; Cf. Lalitavistara, p. 292. 

Cf. Sphujartha (Wogihara), p. 5. 

e.g., in the Atthaka Vagga of the Suttanipata which is generally accepted as belonging 

to the most ancient parts of the canon; thus Atthakavagga, vv, 13, 15-16, 22, 31, 

34-35, 37, 60-63, 67-69, 72, 74, 76-78, 117-21, 146 condemn ditthi, safifia, pavitakka, 

gael vada, vivada, suta, muta, fiana and sammuti and emphasize that spiritual truth 

is one but infinite, inacessible to debate and speculative dogmatization. See particularly 

the comments of the Mahaprajnaparamitasastra on these texts—Lamotte, of. cit., I, 

pp. 39ff. 

eg vide the famous Brahmajalasuttanta of DN. 

6 ae clearly in several suttas of the Nidanasarnyutta of SN—Kacca- 
3 tik as imbaruka, Naturhha, Afifiatarabràhmana, Janussoni, 8. 

Lokayatika; Cf. Origins of Buddhism . 4158 

Cf. the two famous verses which P der D ree ; 

dhammā. .. .” (UdanaS.I, Vi ich occur at several places, “Yada have patubhavanti 

: 14 2.03 Vinaya, mahavagga), ‘Sele yatha pabbatamuddhanij{hito...+- x 


tabhasita gambhiratthà. . 
This blossomed into the distinction 
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(MN, Ariyapariyesana, Bodhirajakumara; DN, Mahipadina, etc.) Prajfià is here 
clearly a revelation of truth (Dhammapatubhava) and provides a prespective for 
looking at the suffering universe, which leads on to compassion. The second of the 
two verses is virtually identical, with a ‘Paramarsigatha” quoted in Vyasabhasya 
ad Yogasitra. II. 47. Vyasa’s definition of Prajià as ‘simultaneous and vivid 
illumination of reality’ (bhutarthavisayah kramananurodhi sphutaprajfialokah) 
can hardly be improved upon. Cf. Nagarjuna’s Mahayanavimsaka, verse 15 where 
also Pratityasamutpada is a perspective for viewing reality. 

MN (P.T.S.) I. 329 “Viiianam anidassanam ananta sabbatopabham”. This infinite 
radiant state of the mind is really its original state—(AN (P.T.S.) I. 10. **Pabhassaram 
idam cillam tai ca agantukehi upakkilesehi upakkilittham”. Mere dualities and discrimin- 
ations cease and the lower or discriminative mind ceases to function—DN (Nalanda) 
I. 190 “नामा anidassanam anantam sabhatopabham. Ettha apo ca pathavi tejo vayo na 
gadhati. Ettha digham ca rassam ce apum thülam. subhasubham Ettha namam ca rupam ca asesam 
uparujjhati Vinfnassa nirodhena etthetam uparujhuti”. With this may be compared 
Parayanavagga, Ajitamanavapuccha, v. 6, Mettagü, v. 7, Upasiva, v. 4, 6, 8. The 
‘astangama’ (home-going) of fire or rivers really meant their becoming measureless or 
indeterminate, not destruction, see Svelasvalara, Y. 13, Maitrayaniya Aranyaka, 6.34.1, 
Katha, 2.5.9, MN (Nalanda) II, 180, Mundaka. 3.2.8, Mbh. Santiparva. 21, 49-43. 
On the ancient meaning of Nirodha, Cf. Prasna, 1.10, Cf. Up. 8.6. On the cessation 
of the dual and emergence of non-dual consciousness, Cf. Br. Up. 5.4. 12-16. 


MK, XV. 7. Katyayanavavada is obviously the Kaccanagottasutta of SN. II. 17, 


Candrakirti adds ‘‘Jdafica sütram sarvanikayesu pathyate” (MK. p. 269). MK. XI. 1 
has reference to the Anavaragra or Anamatagga Sarnyutta of SN. MK. XIII. 1. has 
reference to MN. III. 245 (P.T.S.). MK. XVIII, 2 referes to texts like SN (P. T. S. 
ed.) II. 39-40, AN. II (P. T. S. Ed.) 157-58. 

This comes out in the emphasis on Smrti which is part of the Marga, Indriyas, Balas 
and Sambodhyangas. Dharmavicaya follows Smrti in the Sambodhyangas. The im- 
portance attached to Yonisomanisakara may also be mentioned in this context, e.g. 
see SN. IV (Nalanda), pp. 62-63. 

The famous three Laksanas of Duhkha, Anitya and Anatman indicate the principal 
directions of discriminative thinking. Cf. YS. II. 5. Cf. Pramanavartikabhasya, pp. 146-47. 
On the meaning of Buddha's ‘silence’ see my Origins of Buddhism, pp. 505-09. 

This Abhidharmic point of view has been expressed most lucidly by Stcharbatsky 
in his Central Conception of Buddhism. 

Visuddhimaggo, (ed. Kosambi) pp. 355-56. 

This would be in effect the conclusion of Rosenberg’s analysis of Sarvastivada Abhi- 
dharma in Die Probleme der buddhistischen Philosophie. Prof. Sasaki’s‘A Study of Abhidh- 
arma Philosophy’ suggests that Abhidharmic ‘realism’ is not to be construed as the 
exclusion of ‘idealism’. 
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G. C. Pande 
This followed first from the principle of Bahyarthanumeyata and next from the 
sharp distinction erected between Pratyaksa and Anumana. 
This is clear from the evidence of Yuan Chwang. 
This is the meaning of Sarhskaraduhkhata. 
See Origins of Buddhism, pp. 477-78, fn. 


MK. XVIII. 6-7; Lankavatara, II. : : i 
This is clear enough in texts like Astasahasrika and Lankavatara or Madhyanta- vibhanga 


and Sütralankara, see my Bauddha Dharma Ke Vikasa Ka Itihasa, pp. 53981. 

Cf. Dialogues of the Buddha, II. Introduction to Sutta 14. ^ 

Cf. YS. I. 48-49 and the Comy. ‘of Vyasa. Also Cf. Vyasa adys. I—''Yastvekagre 
cetasi südbhulam artham pradyotayati, ksinoti ca klesan, karma-bandhanani  $lathayati, 
nirodham abhimukhikaroti, sa samprajiato yogah.” 

Cf. Ab.K. V. pp. 254-55; on the other hand, MN.II (P. T. S.) 127 or Ib. p. 1211. 

“Bhasvaram Akafakalpam" as the Vyasabhasya puts it ad YS. I, 36. 

‘Sarvajfia iti.’ 

Cf. Vyasa ad YS. II. 20. 

Cf. Hariharananda on YS. 1.2.—‘‘Rajastu tada sadrfapravaharipam | vivekakhyativikaram 

janayati. Cf. Sankara ad Brahmasitras, II.2.28.—Vijnanasyoipatlipradhvamsanekato- 
adivisesavativabhyupagamat.” These however are the universal characteristics of Vrtti- 
jana and even the ‘Ahambrahmasmityakarika vrti? must have them. 

See Kathavatthu (Nalanda), pp. 2077, Sphufartha, pp. 4-5. 640-41. Cf. Jatakatthakatha 
(ed. Dhammarakkhita) Vol. p. 11 which mentions eight preconditions for the 
success of the vow to attain Buddhabood. 

AN. II. 38 (P. T. S.). 

Siksasamuccaya quotes from nearly a hundred sütras and the Mahdoyutpatti has an 
almost equally extensive list. It is in the Chinese and Tibetan translations, however, 
that these texts are mostly preserved. 

Winternitz, op.cit, pp. 314ff, Dutt. Aspects, pp. 323ff. Conze, The Prajfüaparamità 
Literature, p. 26, 50-51. 

Conze, op.cit., p. 9, Taranatha (Schiefner), p. 58, Cf. Asfasahasrikà, p. 225 Cf. 
Lamotte, Le Traite. I. pp. 24-25; Bareau, Les sectes, pp. 2973. 

On a double geographical origin, Cf. Bareau, 1.0. 

ERE. VIII. 335; Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary. Cf. N. 

Dutt (ed.) Saddharmapundarika, pî. XVI-XVII. i 

M MADE quoted by Minayeff, Recherches sur le, Bouddhisme, “tatha 
i = ottarikagama asatad dharmanirdeśa àsid idanirh tu à dagakad drsyata iti.” 

I-Tsing (Takakusu), p. 7, 14-15. 

Be Da 290 ff. Bodhicaryavatarapaiijika, pp. 152-3, 157, 159, mention the 

Bodhisattoapratimoksa DI li य for learning the right conduct of a Bodhisattva- 

sa, Upaliparibrccha, Srisambhavavimoksa, and Ratnamegha. 
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Cf. G. N. Kaviraj in Sarasvati Bhawana Studies, pp. 47 ff. 

e. g., reverence for scriptures and the worship of images, trust and faith in the 
Buddhas and Budhisattvas, glorification of the Nama and prayers, are writ large 
in the Saddharmapundarika. On the glorification of Avalokita’s name, also of 
Gandavyüha (ed. Suzuki and Idyumi) pp. 213-14. 

As Madhusüdana Sarasvati puts it in his celebrated Bhaktirasayana (1-3), Bhakti 
is really the unbroken flow of the mind contemplating the Deity with feeling. It 
relies on Nama and Ripa, the twin upadhis of God and passes from an in- 
strumental, often ritualistic, stage to a final selfsufficient stage. The result of the 
earlier stage is to purify the heart and win the grace of God, the later stage is the 
ecstatic manifestation of divine Love. 

Cf. Astashaasrika p. 4; Abhisamayalankaraloka, p. 36; Sitralankara, pp. 4-5. 

Cf. “Religious faith often seems able to break through the barriers of space and 
time, and so to apprehend its object directly’. (Burnet, Greek Philosophy, 
p. 1. 1943 ed.). 
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A SO-CALLED VIEW OF MANDANA ON WORLD-MEANING 
DISCUSSED BY THE NAVYA-NYAYA SCHOOL! 
By 
Dr. K. KUNJUNNI RAJA, UNIVERSITY OF MADRAS 


In the Saktivada section of the Tativaciniamani, GangeSopadhyaya, founder of the 
Navya-Nyaya School of Indian logic, refers to the various schools of thought which consider 
that the primary meaning of a word is the ati, or the universal. Regarding the question 
as to how according to this view the idea of the Vyakti, or the particular, is arrived at, three 
different solutions are mentioned : 

(a) by implication, ie. by aksepa or arthapatti,* 

(b) by the invariable association of the universal with the particular, which gives 
the knowlege of the one along with the knowledge of the other. (ekavittivedyatvaniyamat),* 
and 

(c) by laksand, or the secondary significatory power. Of these three views the 
first is attributed to Kumarila-bhatta, and the second to Prabhakara, while the third view 
is said to have been held by Mandanamisra. Gangeéga says,? 


न व्यक्तेराक्षेपः कितु लक्षणया गोपदाद्‌ गौरिति व्यक्तिधीरिति मण्डनः। यदाह--- 
जातावस्तित्वनास्तित्वे न हि कश्चिद्विवक्षति। 
नित्यत्वाल्लक्ष्यमाणाया व्यक्तेस्ते हि विशेषणे ॥ इति। 
[The particular is understood not through implication; but from the word cow the 
meaning of a particular cow is understood through the secondary significatory power. 
This is the view of Mandana. He says, ‘Nobody wants to refer to the existence or non- 


existence of the universal, since it is eternal; these two (existence and non-existence) are the 
attributes of the particular, got from the universal through laksand.’] 


The later Navya-Nyaya tradition follows Gangesopadhyaya and attributes this 
view to Mandanamisra himself. Thus in the Sabdasaktiprakasika* Jagadisa says :— 
DER - ` “सर्वत्र गोत्वादिजातिश्तेनैव गवादिपदेन लक्षणया गोत्वादिविशिष्टा व्यक्तिर्वोध्यते, व्यक्तीनां 
बहुत्वेनालभ्यत्वन च तत्र शक्तेरकल्पनात्‌ तात्पर्यानुपपत्तेरपि लक्षणायां बीजत्वात। यदाहुर्मण्डनमिश्राचार्याः-- 
t. जातरस्तित्वनास्तित्वे ` X 
त न हि कङिचिद्विवक्षति । 
ue नित्यत्वाल्लक्षणीयाया व्यक्तेस्ते हि विशेषणे ।।' इति 
T तदपि तुच्छम्‌। व्यक्तिं विना कृतायां गोत्वादिजातौ गवादिपदस्य मुख्यप्रयोगाभावेन तन्मात्रस्याशक्यत्वे 
त्ति गवादौ लक्षणाया वक्तुमशक्यत्वात्‌, शक्यसंवन्धस्यैव लक्षणात्वात्‌ | 


titute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 
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But this verse is found in the Vakyadhikarana section of Kumarilabhatta’s Slokavarttika.® 
It forms an integral part of the argument there, and commentators like Parthasarathimisra® 
have taken this verse as Kumarilabhatta?s own. We have no reason to suspect it as a later 
interpolation in the Slokavarttika. Moreover the Bhatta Mirhamsa tradition is to resort 
to laksana to explain how a word indicates the particular, since it is based on the incompati- 
bility of the primary meaning, which is the universal, with the intention of the speaker. 

It may also be noted that the difference between the laksana view and the arthapatii 
view is not much, for according to the Mimarisakas, the secondary meaning of a word is to 
be known through a process of reasoning of the arthapatti type.? To reconcile two known 
facts, the primary meaning of the word known through remembrance and the intention 
of the speaker inferred from the context, a meaning which is related to the primary meaning 
and which will remove the conflict is resorted to in this case. 

Thus we are led to the conclusion that the so-called view of Mandana is not quite 
different from that of Kumarilabhatta himself, and that Gangesopadhyaya is wrong in attri- 
buting the Slokavarttika verse to Mandanamisra. This verse is not found in any of the 
known works of Mandanamigra. And since Mandana is later than Kumarilabhatta, the 
verse has to be attributed to Kumarilabhatta himself. 


REFERENCES 
1. Paper read and discussed in the Indology (Philosophy and Religion) section of the 
International Congress of Orientalists at New Delhi in 1964. 
2. Taltvacintàmani (ed. Calcutta, 1892-1901), p. 578 : “भट्टमते तु जातिरेव शक्या लाघवात्‌, 
व्पक्तिस्त्वाक्षेपलभ्या ।' i 
ibid, p. 570 : जातिशक्तिरेव व्यक्तिं बोधयतीति गुरव: | 
ibid, p. 587. 
ed. Banaras, 1934, p, 96. 
ed. Banaras, p. 932 (verse 311) The reading of the first line is जातेरस्तित्वनास्तित्वे । 
ibid. 
K. Kunjunni Raja, Indian Theories of Meaning, Adyar Library, Madras. 1963, p. 259. 
Also D. M. Datta, The Six Ways of Knowing, p. 284. 
9. K. Kunjunni Raja, ‘On the date of Sankaracarya and allied Problems’, Adyar 
Library Bulletin, Vol. 24, pp. 125-48. 
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THE MEANING AND VISION OF IMMEDIACY IN 
BRADLEY’S PHILOSOPHY 


By 
S. S. Roy, UNIVERSITY OF ALLAHABAD 


It is not my purpose here to restate the case against immediacy, as has been done 
Ly Bradley, in the manner of Hegel, whose allergy to this concept is all too well-known. 
After Hegel, no one could adduce more cogent reasons for banishing immediacy from the 
fold of epistemico-metaphysical discussions. In maintaining this attitude towards immediacy, 
Hegel was full of reformative zeal and good intentions.” He applied himself assiduously 
to the solving of problems concerning knowledge, on lines, which marked an avowed depar- 
ture from the plain historical method of Locke. It seems that he heeded the advice of Kant? 
rather scrupulously, and the result was an uncompromising breach with Psychology, which 
could not be legitimately interested in problems of a purely epistemological nature, especially 
the problems concerning the Validity of Knowledge. But Hegel after banishing the psycho- 
logical method of approach to the problem of Validity of Knowledge, could not re-invite 
immediacy to help him in the solution of ultimate riddles concerning truth and reality. 

Instead of engaging myself, in what follows, with the negative attitude of Bradley 
to immediacy, I shall undertake an exposition and a defence of Bradley’s affirmative doctrine 
of immediate experience, which in no manner can be subjected to the Hegelian criticism. 
Bradley, in this respect, goes beyond his native predilictions,4 and in a considerable sense 
outgrows the Hegelian view, which at best, constitutes only the negative aspect of his doctrine: 
of immediate experience. 

In the following paragraphs, I shall make an attempt to indicate that by immediate 
Experience Bradley understands a purely non-sensuous situation, and even while he identifies 
this situation with feeling, the feeling in question should not be interpreted literally. A 
correct appraisal of Bradley’s meaning of immediacy consists in taking feeling in its symbolic 
pina. Sb e n temi gura nire conan का n asi 
PE SD E meanings and the subsequent dis 
term. Further we shall M nd d ०८07१09 is only a persuasive definition? of that 
I5 rcc um Hic emotive meauin E a EE Is well-warranted by its un-erring 
त orte पि लात फाट यशा to aes 
regarding truth and reality. "This would Paes of c solution of the ultimate problems 
1 : . £ necessarily involve a discussion of the doctrine of 
immediate experience considered as a vision or an over-all meta i m 

physical perspective. Herein 
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we shall also point out that there is nothing wrong with such a vision, though we would have 
very much wished Bradley to hold on to the vision more steadily than hehas done, and 
that his failure to do so has been mainly due to an overemphasis by him on the negative 
aspect of immediacy, which is reflected in his unassuaged preoccupation with the dialectic. 

In a considerable sense Bradley indentifies immediate experience with feeling. But 
merely saying that immediate experience is feeling is apt to be misleading and vague. Feeling 
is essentially a psychological term, and in Psychology too, it has been made to yield quite 
a number of meanings.* The most accredited psychological meaning that feeling has, 
refers to the experience that is lived through,® while one attends to an object. What 
constitutes the content of such an experience is not the awareness of the object attended to, 
but an awareness of the awareness, which, even while it intends the object, is nevertheless lived 
through and experienced in a unique manner, as it were. We have an illustration of such 
an experience in what was once described as an ‘idea of reflection.’ That which falls on to 
the side of an objective content, must, of course, be the minimum with which our knowledge 
of the external world starts. This sensuous minimum, which actually always outgrows its im- 
agined self-complete relationlessness, is also spoken by some as an example of pure immediate 
experience. An analytical scrutiny of knowledge does reveal, we agree, two elements : the 
sensuous and the sentient, a datum that expands intoa significant content, and a purely sub- 
jective side, that acts on this datum and even enlarges and augments it. All knowledge, 
therefore, which is the explication of an objective content, out there, in the external world 
of necessity presupposes two non-relational elements, the one subjective and active, and the 
other merely given and purely passive, the one through and through of the nature of feeling, 
and the other through and through of the nature of sensation. There are some, who would 
not hesitate in qualifying either element in knowledge as immediate and non-relational and, 
would also talk as if we could have knowledge of these immediates. Not ony this. There 
are those also, who would not have a hitch in describing the traffic between these elements 
as entirely immediate. Some, for instance, do not find any difficulty in maintaining that 
thinking makes no difference to facts, and that in the knowledge-situation, the given is 


immediately revealed. It is altogether irrelevant to those, having this approach to the . 


problem of knowledge, to account for erroneous apprehension. The ingeneous advocates 
of this view have explained away error as fact objectively and truly standing out there in a 
perspectival situation,!? which is not only irrefutably given, but is the invariable condition 
of all intentionality, and objective reference. H.H. Price, for instance, supports the case 
of a pluralistic veridical objectivity by postulating the distinction between the physical size 


of an object and its perspectival size. The apprehensions, for instance, of the physical size . 


as well as the perspectival size of the College Tower in front of me, are veridical, and they are 
attested by the general and unexceptional character of apprehension, viz., its immediacy. 
Such a doctrine is rooted in an atomistic logic; and sensationism which has its lever in imme- 
diacy, alone, is the warrant of its alleged infallibility. The sensationist view of knowledge, 
we have already said, was exposed threadbare and dismissed by Hegel. We are, therefore 
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१८४ S. S. Roy 


not going to consider the grounds of its refutation. A mention of the eee that takes the 
datum as also its awarenesss as immediate has been made here on purpose: Though think- 
ing psychologists have found it vexatious to identify ‘feeling’ with any awareness of an 
object, the sensationist has not failed in giving the qualification of feeling to the awareness 
of an obeject, which may be something ‘purely given’ or may be ie awareness of a datum 
as a so-and-so. This qualification is called ‘immediacy’. It consists in the non-relational 
character of the content apprehended. Just as in feeling there is no distinction between the 
knower and the known, the purely given is like feeling. Nor is there a slackness on the part 
of these enthusiasts in attributing this quality ‘of immediacy to the cognitive situation, 
wherein the discrimination between erroneous and the veridical cognition is obliterated by 
the inevitability of a perspectical configuration. 

Bradley discards all the above mentioned views of immediacy, and none of the 
three situations, with which we have acquainted ourselves at length, constitutes a true example 
of immediacy. The term ‘feeling’ is indeed intriguing, more especially, because it is so 
elastic. It has not to be taken in its literal import, viz., the awareness of awareness, or an 
awareness, which in so far as it is an act, apart from its being directed towards an object, is 
‘lived through’. Feeling in its literal meaning does not rise above a certain level, and the 
level literally meant is the level of Phenomenalist Psychology," which might have a justi- 
fication from a purely limited point of view, but, which nevertheless, is all too inadequate 
in giving a clue to the solution of such problems, as are not phenomenalist in essence, namely, 
the problems concerning validity and existence, as understood in the last analysis—the purely 
criteriological and ontological issues.!2 No doubt “feeling” provides a clue to the solution 
of ultimate problems, and "feeling" is taken as infallibly charged with immediacy, yet it is 
not the feeling that we get at the level of Phenomenal Psychology—such, as is talked of by 
those thinkers, who identify feeling with the awareness lived through by any finite centre of 
sentient experience. It appears that Bradley is actually conscious of the fallacy involved in 
such propositions as “the awareness of awareness.” How after all can awareness be made 
an object of awareness ? The endeavour clearly postulates an infinite regress, and if it does 
not, the awareness known as an object has forthwith lost its immediacy and, therefore, surren- 
dered all its claim to its being designated as feeling. Whatsoever can be objectified cannot 
be a Significant content unless mediated by the scheme of terms and relations. The hypo- 
thesis fa feeling gives us the intimations of the ultimate nature of truth and reality needs 
verification and confirmation at a level other than the one constituted by the parapherna- 
lia of Phenomenal Psychology. 
णक ite ove i aot posibl ol imma. An i 

annk, willie ] ing, m t G first instance, and then into its alternative conce- 

: 85, give a Clue to the direction in which Bradley is interested in taking imme 
diate experience or its equivalent “feeling.” The emotive meaning in this connexion is full 
of inspiration’; and it does create a situation, in which quite a number of alternative con- 
ceptual meanings can be adopted and discarded, all to fit within the frame provided by its 
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emotive meaning. The emotive meaning in question should be indicative of all that the 
term, when used in speech or writing arouses in one’s mind by way of expectancy and ful- 
filment. In this case the expectancy aroused by the expression is one of infallibility and 
unquestionable certainty. It envisages a criteriological ideal, and assures us that in an 
experience designated as immediate, all doubts would dissolve and demonstrative arguments, 
which are necessarily endless, would be made superfluous. The alternative conceptual 
meanings of immediacy qua feeling, would be the exemplifications of the expectancy aroused 
by its emotive meaning. The most common-place exemplification of its conceptual meaning 
is to be found in the feeling of one’s one-ness with God. Besides, we can as well cite the 
cases of moral and aesthetic feeling, as further instances of such an exemplification. The 
pure datum of experience, which, though it falls onto the side of the object, has been adduced 
by most of the empiricists as an experience that can be likened to feeling—at least in respect 
of exhibiting a more or less complete approximation to immediate experience. These 
conceptual meanings of immediacy qua feeling have been, it seems, discarded by Bradley, 
and the line of argument adopted for this purpose is entirely Hegelian. Though these 
experiences are like feeling, they lack that self-completeness and self-evidence, which the 
emotive meaning of immediacy envisages. Even religious experience has been considered 
at length by Bradley, and pronounced relational and therefore lacking a self-complete 
necessity. The conceptual meaning given by Bradley to immediacy qua feeling is a case of 
‘persuasive definition’, which has at its back an entire metaphysical vision—an intution of what 
actually is self-evident ind self-necessitated, and therefore really non-relational and imme- 
diate. Whatsoever comes in time, always comes as another literally, and its content must 
necessarily be mediated through a discursive process of self-transcendence. Immediacy in 
its temporal associations can never be really immediate. Yet the apprehension of such a 
timeless truth by some one—some finite centre of sentience, does not in any way affect its 
nature. Such a process never rises above an unqualified reception of a truth, self-made 
and self-determined. The appearance of such an intuition in history—in the history of 
one’s consciousness, may be a great event indeed, but it does not mean that history in any 
manner can really colour it, or finite understanding enlarge or abbreviate it. The persuasive 
definition of immediacy qua feeling cannot be grasped without considering at some length 
Bradley’s discussions concerning the truth and falsity of judgment. 

To those conversant with Bradley’s doctrine of truth it would be more than sufficient 
to say that the truth of a judgment is ascertained by the degree of coherence it exhibits in a 
field of judgments. But to the question whether a judgment can ever be found to have such 
a coherence as to enable us to say that it is absolutely true, we have to give only a negative i 
reply. ‘That is why Bradley insists upon the additional or the complementary criterion of 
comprehensiveness, ‘which is suggested as a necessary check-up measure for ascertaining the 
truth of a judgment. The check-up measure is necessitated by the inherent tendency of- 
thought to conceal truth, even while it is the only means of revealing it. Not only should 
a judgment, if true, be coherent with other judgments in the field of knowledge; it should 
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have the ability to explain facts, at its coherence is to be dynamic and elastic, 
dge, the judgment in question does not become absolute. 


so that with the growth of knowle nio j ॥ 
| f any assertion whatsover, is impossible of attainment. 


An all-out coherence, in respect 0 ; pci 
From the very nature of thought it follows that coherence invariably implies the possibility 


of its other , viz., incoherence, which stands out there as d possible threat to the truth of the 
judgment in question. While; therefore, we claim truth for a judgment and substantiate 
this claim by demonstrating its coherence in a certain feld of knowledge, we also know it 
as a principle that this coherence must break down somewhere, and show Gee our truth- 
claim has come against a wall, as it were; and here we have to admit that judgment by its 
very nature is two-edged, and that it alternates necessarily between the two extremes of 
truth and falsity. Every judgment exhibits in its constitution the presence as well as the 
privation of coherence. The question, which must be answered in this context is—Against 
what unchanging and unmediated background can the coherence and its other be understood ? 
And the question being there, it is implied that Coherence by itself is not the absolute criterion 
of truth. The absolute criterion which comprehends both the presence and the privation of 
coherence is a feeling, which is of the nature of immediate experience—a knowing and being 
discord between being and knowledge. Every 
diate awareness of this criterion. And this 


which means th 


in one—an experience in which there is no 


judgment as a truth-claim, implies an imme 
criterion is none other than Non-contradiction. This awareness constitutes the content 


of a persuasive definition of immediacy qua feeling. This is what, in our opinion Bradley 
would suggest as the conceptual meaning of immediate experience or feeling. And this 
one it seems, is implicitly preferred to other alternative conceptual meanings in view of the 
fact that this comes closer in respect of fulfilling the expectancy aroused in us by the emotive 
meaning of immediacy. If, however, we take this feeling as an objective content, we shall 
be missing its real import, for in objectifying it, we are once again drifting into a schema of 
terms and relations, and substituting one article of the sphere of pseudo-immediacy by 
another—open to all the onslaughts of a Hegelian nature. Butifwe take feeling in a symbolic 
sense—as a symbol of the awareness of the Absolute Criterion, which is entirely self-evident 
and unmediatedly necessary, we shall be saving the criterion as also its immediacy. The 
criterion is non-contradiction but non-contradiction itself has not a mediated necessity. 
Any attempt to deny its truth, can. make good its claim only by presupposing its validity. 
Li is yenidical in an uncancellable manner. This is the meaning of self-evidence. Imme- 
diacy in the sense of self-evidence is definitely at a higher level than the immediacy of the 
objective content Between the two there is not a difference of degrees. Itis one of kind. 
Whereas He at the lower level means atonce-ness, immediacy at the higher level has 
lingo do vita di Tie ay algo i sand a 
sive sentience" is nothing sth than one X vs x Bradiey describes pcne come aa 
and though, this is never given, it is there as de x le TL adi दु 
Feeling, therefore, is to be वळ as Masc ne and all judging- 

a purely epistemological schema and not as 4 
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psychologically determinable content, and the immediacy it typifies is not psychological 
but epistemological. If, however, it is identified with a psychological content, the content, 
should not be taken literally. It should only be understood as a symbol of something, which 
cannot actually be cast into a psychological mould. When we say we have the feeling of 
this immediacy, we do not actually have this feeling, as we actually have so many other things 
that constitute the bulk of the realm of the objective content and relations. We only think as if 
we have this feeling. Nonetheless, what this feeling stands for is an important schema, 
without which it is impossible to account for knowledge. The abslolute is one such immediate 
experience, shorn of all mediation. Mediation, which characterises all our knowledge at 
the discursive level, itself could have no meaning and validity, unless it had a non-relational 
background to it. If one ask, how do we know it, our only answer would be—not as an 
object’. Kant had the intimations of this immediacy, but he somehow failed to speak of 
such intimations as constituting knowledge. A despair of such a nature has no warrant 
whatsoever, and the mighty structure of Kant’s transcendental metaphysic loses much of its 
sublimity for want of a certain confidence, which is so well expressed in his agnostic cons 
fessions. We believe that something can be known, and yet defy,all determination in term- 
of an objectifiable content and relations. 

We have thus far indicated, (1) that a persuasive definition of immediate experience 
lies in its identification with feeling, that this feeling is to be taken not literally but only as 
a symbol for something that is trans-sensuous and unamenable to any characterization in 
terms of the categories or thought. Our achievement, if our arguments have succeeded, 
consists, not in giving to Bradley something that he has not already got. These arguments, 
it is only claimed, have been employed to explain Bradley’s meaning of immediacy in terms 
ot the contemporary philosophical idiom; (3) that the symbolic meaning of feeling consists 
in the identification of the import of feeling with the unmediated necessity of the principle 
of non-contradiction, which comprehends, in an undivided intuiton the approximation 
to coherence as also the deviation from it exhibited by a judgment in its apportioned field. 

This should have been enough, so far as the clarification of the meaning of imme- 
diacy in this coniext is concerned. But I have the feeling that this discussion of Bradley’s 
doctrine of immediate experience would remain incomplete, if we stopped at this point; 
and my feeling in this respect is well warranted by Bradley's own belief that ‘immediacy’ 
has the efficacy of indicating soiutions to ultimate problems. It is implied in such a 
belief that to understand the nature of immediacy aright, is to understand the nature of the 
Ground—te have a Vision. that transforms our attitude towards knowledge and reality— 
towards ourselves and towards everything else, towards situations which we actually confront, 
and those, which we may possibly confront. Such an understanding not only gives us the 
glimpses of the direction in which lies tiie solution of final problems, but also indicates the 
futility and shortsightedness of points of view in conflict. - It is not my claim, however, that 
alternative transforming attitudes are not possible in philosophy. If it were so, we could 
not account for all the variety of opinions that philosophers are prone to have. Yet all 
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attitudes do not have the same transforming capacity, the same criteriological efficacy, in 
determining the truth or otherwise of a certain contention or a ee UE Al 
philosophical positions subsist by making a claim of this panas and t hus i १ they press 
themselves as so many versions of a self-abiding principle. Br adley’s denial of ‘univer sal 
scepticism is an affirmation of the basic truth that no one, who takes to philosophising, can 
afford to do so without having a set of first principles. ‘Thus s the philosopher is 
a man of Vision, and this Vision is the master-light of all his seeing. It is altogether a different 
matter that one vision turns out to be the pre-possession of a visionary and another the view- 
point of a seer. Bradley’s treatment of the subject of immediacy has indicated beyond all 
doubt, that without a grounding in immediacy, no truth-claim has a meaning. But which 
view of immediacy constitutes a really transforming vision is the upshot of his discussions. 
We have at some length traced the nature of the steps that lead to what we have described as 
a ‘persuasive definition,’ of immediacy—a conceptual alternative meaning of the term, which 
Bradley would choose from among several conceptual meanings, which have to be rejected 
on the ground that none from among these comes to fulfil the expectancy aroused by the 
emotive meaning of the term. And the choice has a rationale : and the rationale is the 
self-necessitated feeling-like compulsion actuated by the intimations of the principle of Non- 
Contradiction, spoken of by Bradley as the Absolute Criterion. In identifying immediacy 
with the feeling-like compulsion of the principle of Non-Contradiction, Bradley is actually 
describing the nature of the vision, which transforms every partial attitude, every other 
philosophical point of view. Still it must be said, that the vision after having lighted up his 
philosophical consciousness, grew faint, fell oblique, and could not be seen by him in all 
its ontological depth and axiological intensity. Perhaps Bradley was too much under the 
incubus of a purely theoretical zeal, viz., one of avoiding theoretical ruins, or seeking intel- 
lectual satisfaction. So far as the theoretical justification of the principle underlying Bradley’s 
doctrine of immediacy is concerned, not much can be said against it. The epistemological 
implications of such a doctrine, generally speaking, could not be given greater plausibility 
and soundness. The dialectic has been employed in a manner that puts even Zeno in shade. 
Nor is his excellence in the field of philosophical methodology, materially inferior to the 
great post-Sankara Advaitins. But there is all the difference between Bradley and these 
dialecticians of India. Whereas among the dialecticians of the Advaitic tradition, the 
dialectic is only a scaffold devised to light up the vision of immediacy, the dialectic in Bradley 
assumes paramount importance and the Vision allowed to be dimmed and lost sight of. 
Bradley's halt at the epistemological caravansaray limits his philosophical interests mainly 
to a discussion of the criterion of truth and reality, and once he has the vision of what is 
intellectually satisfying, he allows this vision pass into a dark and a dewy obscurity, and 
loses himself entirely in polemics. 

The Advaitin has in this vision the intimations of self-knowledge. Bradley, of 
course, has no pronounced intimations of this nature. For him the Vision of Immediacy, 
means, more than anything else, the self-contradictory nature of the categories, Having 


al Research Institute, Melukote Collection. 


“मप 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


The Meaning and Vision of Immediacy in Bradley's Philosophy १८९ 


no axiological moorings, an insight of this nature drifts again into a sea-saw of arguments, 
into logomachy and dialectical blitz. 

Perhaps it is so, because Bradley failed to identify immediate experience with self- 
knowledge, and because the epistemological issues are given prime importance by him. To 
have a Vision of Immediacy, to be in possession of the immediate experience, is not 
to engage oneself in an endless war against all intellectual constructs, against all 
categories. The realisation of the self-contradictory nature of the appearances is to 
be taken only as the negative aspect of the unitive and integral experience of reality. 
Giving undue importance to it, as a philosophical technique or doctrine, is apt 
to extol the dialectic at the cost of the Vision. What is of real worth is not the 
arguments, intricate and new-fangled, that can be cited for proving the nothingness of 
that which is actually nothing. What matters indeed is an incentive to live in the light of 
unitive experience. What is valuable, in the last analysis is not merely a theoretical com- 
prehension of a self-abiding reality and a self-attesting truth, but an enduring proclivity to 
self-effacement with a view to living in manner that progressively cancels otherness, which 
is the cause of fear, of greed, of hatred, of economic inequalities, of political crimes, of legal 
injustice, of racial bitterness, of provincial jealousies, or the linguistic atomisation of a people 
and of cultural crusades red in tooth and claw. The Vision of Immediacy gains a thousand- 
fold in purport if taken axiologically. An excessive emphasis on epistemological issues 
connected with this vision will only help one to taste to satiety ‘the sweets of refutation’, but 
this is not the philosophers’ haven. Yet it must be said, that there is no irreconcilable 
conflict between the axiological and the epistemological aspects of this vision. All I want 
to say, is that, the primacy of the axiological helps better to retain the vision, whereas the 
primacy of the epistemological is productive of a generally belligerent attitude towards the 
thoughts and deeds of others. Even while an epistemological approach is sometimes abso- 
lutely necessary, this necessity cannot be an end in itself. It could only be ancillary to a 
better understanding of another man’s point of view, which before anything else should 
characterise a philosophic attitude. And in this attitude alone one can expect to attain 
the ‘sober certainty of waking bliss’. 

An inquiry into the failings? and the achievements of Bradley in the present context, 
I believe, would gain in clarity, if we could distinguish Bradley’s position from the position 
taken by Sankara in his Commentary on the Brahmasütras. Sankara’s enunciation of the 
nature of Adhyasa is a master-piece exposition of the Transcendental method in Philosophy. 
The real upshot of this metaphysical canon is to give an insight into the distinction between 
two kinds of immediacy—the false and the true—what is merely believed to be so, namely the 
subjective, and what is really so—what is nitya (self-enduring and timelessly veridical in essence) 
and what is anitya (enduring through an other, and only conditionally veridical in essence). 
The World and the individual are not actually unreal; for if we start with the presupposition, 


that they are unreal, we would be at the end of all jijfiasa. But they are also not real in the 
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for consideration in reflective consciousness, it turns out to be something self-contradictory— 
erroneous, false, and therefore, fit for being discarded and superseded. When we say that 
which is merely believed is the subjective and the false and has to be discarded and trans- 


cended, we do not mean to say that such a content of consciousness has to be cancelled 


outright as non-existent, as is the hare’s horn or the sky-flower or the gon ofa genan who is 
d in the aspect of its literal entitativeness, 


barren. It has to be transcended and discarde 
It has to be treated as a symbolic entity, as a symbol for something, which in its literal aspect 


it conceals, and in its literal signification it distorts. To understand mundaneness in its 
deeper signification, does not amount to a denial of contentuality to mundaneness. It only 
amounts to a replacement of one mode of the consciousness of it by another. The mediated 
consciousness has to give way to unmediated mode of consciousness—mediation and dis- 
cursivity (under the spell of ignorance, wearing the garb of immediacy as certainty) have 
to give way to immediacy and intuitional simplicity. Philosophic consciousness which is 
the necessary pre-requisite of madhujitana, necessitates the making of this distinction between 
the two modes of consciousness—the mediated and the unmediated. In the absence of 
this distinction, there occurs a process of reciprocal superimposition of one mode of conscious- 
ness on another. Illusion or AdhyAsa is the confusion or the unconscious synthesis of these 
two, their blind coupling, as it were. So does the Vedantin say that in illusion there is the 
identification of two functions (vrttis)—the pramdiroriti and the avidyaurtii of the Saksin. 
The really discursive and mediated consciousness in the absence of such a discrimination is 
believed to have the infallibility and certainty of immediacy, and the immediacy of the non- 
relational, self-evident order, is apt to be confused with a mode of consciousness that con- 
templates a content in the discursive aspect. Thus is that, which is merely an appearance, 
likely to be missed for reality, and the real for that which merely appears. Philosophic con- 
sciousness necessarily implies a reflective awareness, in which the adhisthana (the ground) 
has to be distinguished from that which is merely superimposed on it. In this reflective 
consciousness, which for Sankara is the philosophic consciousness, the mediational mode of 
consciousness necessarily implies an unmediated background. The world and the individual 
recognized as anitya vastus imply the notion of the nitya vastu, which stands, as it were, in the 
office of a criterion—an absolute norm. This implies a passage from Appearance to Reality, 
from a consciousness operating on the machinery of terms and relations to a consciousness 
perfectly non-relational—from a consciousness which is exhausted and dissipated in this 
relation to a consciousness which is not so dissipated and exhausted—which is of the nature 
of pure immediate experience. Pure immediate experience—non-relational and undissi- 
pated, is the adhtsthana of the appearances, which occur on account of the self-same content 
contemplated in the mediated, discursive or relational consciousness. Sankara’s doctrine 
persia de mn 
negative function to perform. It TARN ee i ET Te anlara, Le Ee E 
man in its ontological and axiological as z A xn rec nana THU क 
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acquaints us with the accidental definition of the Brahman. Its affimative aspect takes 
us to the essential definition of Brahman.!? The two definitions in the Advaita Vedanta are 
described as Tatastha and Svarüpa. The self-contradiction implicit in the appearances 

can only be comprehended in an experience that is abadhya (uncontradictable). The 

Brahman as envisaged in this situation is the possibility of an experience characterized by 

immediacy. "Immediacy" as the qualification of an experience, which comprehends the 

failings, the shortcomings and misgivings of a mediated awareness is only adjectival in 

essence,—a floating ideality, which merely points to a norm, which on account of this quali- 

fication would not be an heir to the contradictions, it embraces and exhibits. The norm is 

Brahman—pure and appearanceless sentience. Whereas in the accidental definition, 

immediacy (the criterion of reality) is pointed to as an adjective qualifying an other of dis- 

cursive consciousness; in the essential definition, immediacy is not to be understood as an 

adjective external to an existent, but as an essence identical with existence. The Real and the 

Immediate are not two. So long as immediacy is understood as the criterion, in the light 

of which we understand the shortcomings of the apparent, we have a license to speak of an 

"X^, characterized by immediacy. But this linguistic license is necessary only so long as ‘X’, 

(the real subject) and not—X (the merely apparent) are distinguished and distinguishable, 
i.e., so long as we are merely aware of the deficiency in the mode of our Being and Knowing. 

With the slough of distinction cast off, we are in a realm in which immediacy, instead of 
being understood as an adjective, becomes the very substantive it was supposed to qualify. 

Critical consciousness in which the nityanitya-vastu-viveka occurs, points to two things at 
the same time. First, it points to immediacy as the qualification of a possible existence— 
other than the one, lived through and experienced in the attitude of relational conscious- 
ness. It is encountered as a qualification, as an adjectival function because we are still 
occupied only with the demonstration of the anityata of the content comprehended in the 
attitude of the discursus. In forestalling this kind of existence, the intellect has not ceased 
to function; it only points to a possible successor, which is still in the offing, still conceived as 
an other. Secondly, it points to immediacy, which is no more the qualification of an othe 
of consciousness. Herein, we are in a realm, in which the attitude of contemplating as another 
has been transcended. This being done, we are one with the mode of consciousness, 
of which immediacy is not an adjectival adjunct, but only a synonym. Sankara’s doctine 
of the Adhyisa, has as its implicate, two kinds of immediacy—the connotational and the deno- 
tational. As connotational ‘immediacy’ is adumbrated as the qualification of a possible 
content, existing in a realm other than the one encountered in the objective attitude. The 
content in question is ‘possible’ only, and has to be distinguished from the ‘actual’, which 
is habitually identified with mundaneness, both in respect of subjectivity and objectivity. 
One could clarify the notion in question by saying that if one were to cast off ones relational 
mode of awareness, one could experience an unsheathed content, not infected with the 
„contradictions exhibited by the appearances. As denotational, it is identical with conscious- 
ness, pure, and unschematized by the subject-object dualism—one of which the Mandukyo- 
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panisad speaks as the caturtham—the fourth—the turiya, which has no ‘limit’. In passing 
from its connotational to its denotational usage, ‘immediacy’ passes from the state of its being 
an adjectival ingredient of a possible existent to the state of its being such an existent itself, 
Immediacy concessionally spoken of as a qualification of Brahman is not actually a quali- 
fication. It has no connotative intentionality; it has only a denotative significance. The 
denotation of Brahman as consciouness in its pristine purity comes before its connotation, 
It would not be a mistake to say that the denotation is the true meaning of this term; ‘the 
connotation is its appearance, a mental replica or symbolic substitute for it. Substance is 
never a predicate".?6 Immediacy in its denotational usage is only synonymous with the 
Substance, variously described as Atman or Brahman. 

This elaboration of the doctrine of Adhyasa in its connotational and denotational 
aspects brings us to the heart of the distinction between Sankara and Bradley. 

Bradley’s immediacy for all we know, and are inclined to know, is not both 
connotational and denotational. It is just the qualification of a possible existence—an 
ideal, which, Bradley takes meticulous care, not to identify with existence—as—an- 
actuality. Bradley has taken absolute pains to demonstrate the self-contridictory character 
of quality and relations, and yet his “immediacy”? appears to be none other than the 
accidental definition of an existence which, if actualized, could not shed off the contra- 
dictions met with in the realm of a consciousness—contemplating—an other. This possible 
‘existence’ of Bradley’s philosophy, is not much different from the Tattva of the Madh- 
yamikas. The Madhyamikas conceive of it (if it is conceivable at all) as something, of 
which, it would be absurd to talk as an actuality. Nothing actual islike Tattva. If it 
were to be visualized in the image of an actual, it would turn out to be self-contradictory. 
Bradley's Immediate Experience is the Vision of a Possible Existence, which if made 
Actual, would degenerate into a ‘bundle of discrepancies’, ‘a metaphysical chimera’ and 
‘a psychological monster’. This is the reason why both Bradley and the Madhyamikas 
lay waste to their powers of acute understanding, by making the dialectic a wholesale 
occupation of their philosophical adventure. That Bradley has a dread of the actualization 
of this possibility is proved by the fact thathe exhausts every possible argument for proving 
the self-contradictory nature of the self. Bradley, like Kant has in his sub-conscious a, 
lurking aversion to the Ontological Arugment.?? This lurking aversion to the Ontological 
Argument is borne out by the fact that Bradley would not identify anything ideally 


envisaged with the Absolute. The Absolute of Bradley is neither God nor Self. It is 
not even Value. 


The Advaita Vedanta, 


specially in its Sankarite aspect, i terepi lution 
sof the riddles created by the pect, 1s a master-piece so 


| Transcendentality of the Absolute and the Dialectic of Reason. 
An Ontological Argument for proving the existence of Brahman would be needed only if 
Brahman is conceived as an other of consciousness. The self. 
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ifimmediacy were to be thought of as an adjective—or the qualification ofa possible existence. 
But if this possibility were to become an actuality, it would lose its immediacy. Immediacy 
as connotational suffers from this defect. It points to a vision, in which could be quenched, 
possibly, all our failings and misgivings, but the vision never gets transformed into an actuality. 
It only becomes an epistemological handle—a grinding machine—a guillotine, for demons- 
trating the self-contradiction implicit in every actuality, whether subjective or objective. 
The reasons for this distortion of the Vision, and a clinging to the Dialectic, are more than 
well-explained by the shortsightedness of Bradley. The shortsightedness in question, consists 
in a disinclination of the part of Bradley to an actual transformation of the noetic attitude. 
The transformation of the noetic attitude would make the Ontological Argument a super- 
fluity. The Ontological Argument in Bradley does not get more respectability than it got 
at the hands of Kant. The Ontological Argument is needed in Bradley and Kant for effecting 
a transition from the Ideal to the Actual, but the Actual being always understood as an other 
of consciousness, no such transition can really be effected. 
Both Kant and Bradley are Transcendental Logicians, They have a Transcendental 
Logic without a Transcendental Ontology. For this reason, what they are able to think 
of as an Ideal, they never succeed in making Actual. The declaration of the impossibility 
of metaphysics in Kant is still the problem of problems for the Neo-Kantian scholars. And 
the inevitable lapse of every actual existent into an ‘appearance’ in Bradley, is the doctrinal 
consequence of a deontologized Logic. So Sankara does not need the Ontological Argument 
for translating ideality into actuality. That Kant and Bradley need such an argument for 
translating ideality into actuality is evident from the fact that their adverse criticism of the 
Ontological Argument is like finding the fraility of a bridge, which they might have used for 
connecting the Realm of the Ideal with the Realm of the Actual. But Sankara’s Logic 
being not only a Logic of Idealities but also one of Existence, Sankara neither needs the 
assistance of the Ontological Argument, nor does he stand out to demonstrate the absurdity 
of its application. What saves Sankara from lapsing into negativism, is his identification o 
the Self with the Principle of Immediacy. Immediacy to Sankara implies the transcendence 
of the Ego-sense in the human situation,—transcendence in ‘existence’. Sankara’s philosophy 
does not look at a Quenching Ideal from outside. The epistemological situation is not the 
only situation that the metaphysics of the Advaita envisages. From the conflicting nature 
of the appearances to their Quenching Ideal—their adhisthana, there is a passage in noetic 
Consciousness; so that we can say without meaning any contradiction that the appearances 
imply the Brahman. But there is no passage from Brahman (the adhisthana) to the appear- 
ances in noetic consciousness—whose essence is relational. If the passage from Ideality to 
Actuality is understood as cancelled, the Brahman of Sankara would not be different from 
the Absolute of Bradley and the Thing-in-itself of Kant or one of his Transcendental Idealities 
which are thinkable without being knowable. But this is not the case. The Brahman is, 
not the self; and yet the Brahman is the self. Brahman is an ideality, envisaged as ‘immediate 
experienced and this ideality is-different in structure from empirical consciousness of finite 
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selfhood’. In the purely noetic situation the empirical selfhood (Jivatva) on account of 
its anityata implies a norm that comprehends its shortcomings—a ground, a criteriological 
support. But such an implication does not mean that the criteriological ground—the 
Brahman is implicatory of finitude—objective or subjective. To say that the Brahman of 
Sankara is only an ideality and no actuality, is not in consonance with the first principles of 
the Sankara Vedanta. In the noetic attitude (by which is understood the discursive attitude) 
the Brahman can never be made to descend from a state of Ideality to one of Actuality. But 
the noetic attitude and the noetic situation viz the Adhyasa doctrine, give us the glimpses of 
another attitude, in which there remains no difference between the THAT and the THOU. | 
This attitude is the attitude of ‘abheda’—the negation of the objective attitude. In noetic 
consciousness the THAT negates the THOU, and though the THOU implies the THAT 
as its Quenching Ideal, yet in the self-same attitude the THOU isan ontological negation 
of THAT. The question is—Is there a way out of this conundrum ? In noetic awareness 
the THAT and the THOU negate each other ontologically, though the THOU implies that 
THAT as its Indefinite Ground. The THAT could become an actuality, only if the negation 
that disjoins the two could be negated. This negation of negation cannot be actualised in 
the noetic attitude. In the noetic attitude as comprehended by the explanation of Adhyasa 
as given by Sankara, the nature of experience in which this negation can be negated is fore- 
shadowed all too clearly to admit of any misunderstanding. The attitude in which this 
negation of negation is make-able is the evaluating attitude—the axiological attitude. Of 
this attitude there are three alternations—those of knowing, willing and feeling—the three 
functions of the THOU (finite individuality). The cancellation of ‘relation’ in the these 


three alternations fuses the ‘thou’ into ‘that’. Cancellation of otherness as subjectivity is 
Brahman as Sat—Transcendental Objectivity. Cancellation of otherness as objectivity in 


Brahman as cit—Transcendental Subjectivity. Cancellation of the ‘affirmation of other- 
ness'—is the ontologization of a feeling of fulness, and this is Brahman as Ananda. The 
Vedanta of Sankara can be described as a setu which connects Ideality with Actulity, through 
the deepening of an evaluating consciousness, known as the axiological attitude. Here 
there is no question of the that fusing into a what, ‘somehow’. Reflective Consciousness 
as Philosophy, in the Advaita, is the self-complete system of a Logic of Idealities telescoping 
into a Transcendental Ontology ०८ an Axiological bridge. In Sankara the Logic of 
Meaning fuses into the Logic of Existence. In Bradley there remain yawning abysses between 
the Logic of Meaning and the Logic of Existence. The *somehouws of Bradley cannot and 
do not build a bridge immune from what he calls a theoretical ruin and an intellectual 
disaster. > The only bridge that connects the two is axiological in its structure; but Bradley 
never built one of this nature. The Logic of Existence insists upon a तन of the soul 
= ee m e of Immediacy. A mere awareness of the Absolute as Immediacy 
mmediate Experience is not enough. W. T } 

distinguish it from Evaluation, ci alone ee e sa a pia a 
into perfection. This awareness, if it w i | कका 

; ere to remain at the level of Insight only, would 
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not entitle its possessor to be called a philosopher. Mere Insight is only a scientific acumen. 
In science there is no commitment to honour. Philosophical consciousness calls for an 
evaluation—a constructive attitude. Herein a commitment must be honoured. The 
Advaitic Philosophy tells us the alternative ways to the fulfilment of this Commitment. 
‘Immediacy’ conceived in moments of insight, finds its fulfilment as Truth, Reality and 
Value, to which we are committed as human existents. But outside a situation of commit- 
ment, immediacy may remain a possibility and a postulation only. But the situation of 
commitment is no pledge in which one stands committed to some one else. Nothing in the 
nature of a moral fulfilment is indicated here.25 It is a commitment to one’s own self, 
a commitment to be one’s self in its essential ‘aloneness’. Nothing has to be done in the 
objective attitude for honouring this commitment. Being one’s self is no deferred goal to be 
reached in time. Being one’s self is to be free from the illusion of one’s being imprisoneid 
or necessarily hyphenated with something else. The metaphor of the human situation 
works better than anything else for understanding the nature of the distress in which redress 
is sought. In the human situation alone one traverses a bending that connects the two att- 
tudes : the objective and the trans-objective, and effects a transition from the spuriously 
immediate to the genuinely immediate, from the apparent and the unreal to the real. But 
our final remarks worded in this fashion should not be misconstrued. We hold no brief here, 
for ‘humanism’ as understood in the naturalist tradition. Else there would be nothing in 
our position to distinguish us from the Pragmatist and the Personalist. Such a confusion is 
in one sense natural. It can, however, be dissipated, but not through a negation of it in any 
literal sense; for a literal negation of it, intends nothing, except its other, contemplated in the 
self-same attitude. Its negation as literally determined can be made to yield a positive position 
only by the hypostatisation of the non-human situation into another dogma of metaphysics. 
And this is precisely what we could never intend. Immediacy as we understand it, should 
be, being and being known in the trans-objective attitude. The very content of experience 
conceived in the objective attitude stands now as a symbol of its own transcendence; and in 
this transcendence, one knows without thinking and one exists without being subject to any 
limitation. Immediacy, in a very large sense, means complete freedom from limitation. 
It does not matter, what the nature of the limitation is. The limitation may refer to a 
cognitive situation or one that is affective or conative. But in so far as each one of these 
situations is within the limitational matrix, a transcendence of the limit, unreservedly points 
to nothing that is an other of the limit; for an other of the limit itself cannot be any ens that 
is not limited. The transcendence of the limit could mean something unlimited, only if 
limit were employed and understood as a symbol?’ of its own dissipation. The immediacy 
of the atmanic experience is no literal other of discursive awareness. It is the transcendence 
of it through the commutation of it into a symbol. Only the literal thinghood of the objective 
content of experience is to be understood in its enigmatic triviality and symbolic 
intentionality. Then alone could be encountered in theoretic consciousness the vision of 
immediacy. And for all we know, Bradley has not spoken in this strain.?? 
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REFERENCES AND NOTES 

Hegel is an unmitigated critic of immediacy. To him Immediacy unreservedly smacks 
of psychologism. Bradley makes, it appears, a clear-cut distinction between 
psychological immediacy of the Associationists and Phenomenalists and the higher 
immediacy of a trans-sensuous order. He criticizes the former, and upholds the latter, 

For an elaboration of the purely Hegelian point of view, see Mure’s 
A Study of Hegel’s Logic pp. 315-16. For Bradley’s Criticism of immediacy at 
the psychological or infra-relational level see Collected Essays, Vol. I, pp . 216-18, 
also p. 229. Bradleys Criticism of Immediacy in the Hegelian manner is 
illustrated in his refutation of Associations. “Hence the Atomism must go 
wholly, and the ‘associative links’ must be connexions of content, not conjunc- 
tion of existences; in other words, Association marries only universals" (Ibid, 
p. 209). The position taken here by Bradley has been largely expanded by G.R. 
G. Mure in his two articles entitled “The Marriage of Universals" in the Journal 
of Philosophical Studies, 1928 & 1929. 
Hegel’s intention was to sound the death-knell of Psychologism and of the Logical 
Explanation by the Principles of Identity. 
The advice, that the problems of Epistemology admit of no genuine solution from 
the psychological point of view is essentially Kantian in its origin. Kant’s solution was 
a plea for transcendentalism. 
Predilictions bequeathed to him by the empirical legacy of British Philosophy are 
here referred to. 
Literal interpretation of feeling is sure to submerge Bradley once again in the fog of 
the much abhorred Psychologism. 
For the idea of a persuasive definition, see C. L. Stevenson’s article “Persuasive 
Definitions” in Mind, 1938. 
Essays on Truth and Reality, p. 160. 
See Louis Arnaud Reid’s “Immediate Experience; its Nature and Content” in Mind, 
Vol. XXXTX, 1930, pp. 154-155. 
Ibid, p. 156. 
See in Contemporary British Philosophy (Third Series) H.H. Price’s views in his article 
entitled “The Argument from Illusion,” pp. 393-96. 
Bradley : Collected Essays एग. II, p. 366. 
Ibid, p. 364, 
Essays on Truth and Reality, p. 160. 
Appearance and Reality, p. 1. 
Madhujfiana or Madhuvidya is foundational knowledge, which is not only svaprasaka 
but is also immanent in all kinds of awareness. 
See Brahmasiitra Sankara Bhasya : Upodghata. 
Advaîtasiddhi, p. 652, 
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Prof. Murti has given an excellent and very thoughtful analysis of the two definitions 

of Brahman in K. C. Bhattaccharya Memorial Volume (Amalner) pp. 135-50. 

Prof. F. C. S. Northropin Radhakrishnan Sixtieth Birthday Commemoration Volume speaks 
f the denotative existential immediacy of the Oriental Philosophers, as distinguished 

from the purely formal immediacy of the intellectual order (pp. 372-73) 

“The Ocean or Continuum of immediacy, since it is immediately apprehended 
by the purely existential, or aesthetic intuition, without any recourse to the Socratic, 
Platonic, Aristotelian or modern scientific theoretic intuition, is appropriately called 
the aesthetic or the existential continuum.” (Ibid, p. 373). 

T.R.V. Murti : K. C. Bhattacharya Memorial Volume, p. 147. 

Our contention here is amply illustrated in Bradley’s views concerning the self, 
which, even while it can be described as the highest among the appearances, is not 
Reality itself. 

Appearance and Reality, p. 132. 

See K. C. Bhattacharya : Studies in Philosophy, Vol. II, pp. 142-43. 

For the use of these two words in this context I am indebted to Prof. Burch. See K. 
C. Bhattacharya Memorial Volume, p. 29. 

Morality cannot be the condition precedent of being one's self, though, there is 


nothing self-contradictory in assuming that from being one's self morality follows as - 


a natural consequence. There is no moral ladder leading on to Absolution. Yet 
to assume that the Absolute is not moral would be assuming something fundamentally 
absurd. Moral excellence cannot be dissociated from the Absolute, though the 
moral methodology for attaining Absolution must be considered as a patent super- 
fluity. 

See Sankara Bhasya on the Brahmasütra, III. 2.31 and III. 2.32. 

Ibid, III. 2.33 

The one philosopher, who has spoken in this strain, and to whom the present writer 
is much indebted is Citsukha, whose discussion of the problem of Svaprakasa 


in its polemical and constructive aspects is a masterpiece exposition of a critique of 


Spiritual Experience. (See Tattvapradipika, Acyutagranthamala, Kasi, pp 2-15) 
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THE CONCEPTION OF TATTVA - A STUDY 
By 
Dr. DEBA BRATA SEN SHARMA 


The need for understanding the exact connotation of the Sanskrit term Tatlva can 
hardly be over-emphasised. Almost all schools of Indian Philosophy have used this term in 
varying senses!, but nowhere any attempt seems to have been made to define this term or 
give its precise connotation. It is true that the word ‘tattiva’ has very often been used to 
denote loosely what is signified by another Sanskrit term padartha, creating thereby a lot of 
confusion, but if we carefully examine the two terms and compare their connotation we 
find that they do not signify exactly the same thing, and for that reason they are not synony- 
mous, strictly speaking. To explain, fadariha, literally meaning ‘denotation of a word’ 
(pada --artha) signifies the thing or class of things which correspond to a word, and is generally 
translated into English as category.? Padartha, it follows from the etymological derivation, 
is a fundamental general concept under which can be subsumed what are indicated by 
words. Padartha is thus merely an abstract concept, signifying and corresponding to the 
thing or class of things, and as such it must be regarded as distinct from the thing itself. 
Tativa, on the other hand, literally meaning “‘thatness’’ denotes a reality, a fundamental 
phase of manifestation, a “real state’?! a “being”. As such tativa is not a mental concept or 

abstraction in the sense in which padartha is, but it stands for the thing itself. It is a reality, 
a concrete fact with which direct sense contact is possible. The Yogins are said to possess 
the capacity to cognise 76676 as such through super-normal means. Tativas cannot be 
cognised by ordinary persons, having recourse only to normal organs, not, owing to their 
being subtle in nature, but because the senses themselves are of the nature of tativa. 

Before we further examine the nature of tattva, it would perhaps be worthwhile to 
make a brief survey of the usage of this term in the ancient philosophical texts in order to see 
if any clue may be found there as to the exact significance of this term. It may be stated 
at the outset that this term has not been used in a technical sense in the ancient Sruti litera- 
ture. We come across this term only once in the Saunaka Samhita of the Atharvaveda.® 
In Upanisads, however, this term occurs frequently.” Tt has been used in the Mahabharata 
or (ato 0406 soon *3 ox e Sai either true nature or essence or a reality 
Dux T OAM E E ies at this term did not acquire the pore a 
was in conformity with the prevailin Nu HEUS n iU क Wr 
dialectical thinking. In the philosophical tres. Di 121 are of inbiition and nom 

phical treatises of the later age, we find that this word 


gavad Ramanuja National Research Institute, Melukote Collection. 


"> 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


The Concept of Tattua—A Study १९९ 


acquired some kind of definite connotation although it is not very clear even there, as to what 
was then its exact significance. Among the old philosophical treatises in which this term 
figures repeatedly mention may be made of Sankhya Sütras of Kapila and Vatsyayana- 
bhasya on the Nyaya Sutras of Gotama. The Sankhya system enumerates twentyfour 
tattvas which are said to constitute the entire fabric of worldly existence, but what exactly 
is signified by the term tattva has not very clearly been stated there. Vatsyayana-bhasya,® 
fortunately raises this question about the nature of tattva. The answer given by the com- 
mentator? viz., ‘/ativa’ is true nature, the essence of a thing, does not touch the hub of the 
problems. So the precise significance of the term remains anybody’s guess. 

In view of what has been stated above, we are left with no other alternative but to 
make our own attempts, keeping always in view the traditional line of thinking. We would, 
however, confine ourselves to stating the real nature of tativa rather than venture, compre- 
hensive and precise definition which it is hazardous to give. Tattva, we may say, is a reality, 
a fundamental phase of manifestation, which exists independently of us. Itis an elementary 
or primary constituent of the creation.!? Ordinarily, it is imperceptible to us through our 
sense-organs, though really speaking it is not wholly so. Yogins are said to be capable of 
knowing it as an object of knowledge through super-sensuous means. 

Being a constituent of the universe, it has two aspects, viz., macrocosmic and micro- 
cosmic", In the macrocosmic aspect it pervades the entire cosmos and is the material cause 
(upadana karana) of the cosmos. The Sankhya system speaks of twentythree tativas which 
evolve out of Prakrti and constitute the entire range of creation. This may be interpreted 
to mean that the entire creation, in the Sankhya view, has twentythree levels of existence,™ 
each level corresponding to, or constituted by a tattva. Thus the highest level of existence 
in the Sankhya system would be that of the buddhi tattva and lowest constituted by the prthvi 


lallva. All these levels of existence are inhabited by different kinds of beings!* who are subject 
to mechanically operating laws of nature. 


Microcosmically tattva signifies a constituent element of body-apparatuses (Sarira) 
of individual beings. It is a well-known principle accepted by many systems of Indian 
Philosophy including the Sankhya-Yoga, Vedanta, etc. that body-apparatuses of individual 
beings are exact replica of the universe, and as such, they represent the universe in miniature 
form. That being so, the Sankhya system holds that individual being has as constituent 
elements all the tattvas, beginning with buddhi down to prthot. 

In other words, tattvas simultaneously exist in two forms, both being only aspects 
of the same thing, viz., cosmic form in which they constitute the creation and are the material 
cause of the universe, and the individual form in which they are the constituent elements 
of body-apparatuses. 

If we glance at the nature of iativa from the point of view of Agamic philosophy, we 
become aware of yet another aspect of the nature of tativa. Although, generally speaking 
the Agamas admit multiplicity of tattvas, but they are held to have emanated from the i) 
of Supreme Reality, the Transcendent, the Absolute. Ontologically speaking, Tattva is 
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said to represent a phase of reality emanated from we Supreme Reality, manifested during 
the involutionary movement of the Supreme Reality. It signifies a epe movement, 
a step in the descent of Supreme Reality towards gross-becoming. | This, it may be pointed 

mply that the Agamas do not admit the existence of Tativas 


out here, should not be taken to 1 5 | 
assuch. The creation being a real self-manifestation of the Supreme Reality out of his own 


free will, every object of universe has real existence. Tativas are no exception to this. 
There is yet another feature about Tatlva's nature that may be noted in this connec- 

tion. The Agamas as well as the Sankhya admit a sort of hierarchy m the tattvas. Though 
this hierarchy is only logical and not temporal, the creative process having been accomplished 
1 succession cannot be denied in view of the cause 


in a moment, yet the existence of logica i 
and effect relation existing between them. That being so, there exist higher and lower 


tattvas, the higher being subtle in nature and more intrinsic, the lower being relatively gross 
and more extrinsic. Each higher tativa permeates and pervades the succeeding ones, the 
highest and the most subtle (e.g. Buddhi or Mahat as it is rightly called in the Sankhya 
System) pervading and permeating all the tattvas. It logically follows from the above that 
each successive lower tattva exists in and draws its sustenance from the successive higher 
taitvas which are also its material causes. This may be better understood by an illustration 
from mathematics. The hierarchy of tattvas as it exists may be compared to so many con- 
centric circles of growing type, the highest having the biggest radius and the lowest the 
smallest radius. As the biggest concentric circle involves and includes all the smaller circles, 
so the highest 1707 involves and includes all the successively lower fativas that are held in 
its bosom as it were. Similarly, the lowest tativa has within it the entire range of tativas from 
which it draws its sustenance. 

We have considered the nature of tativa rationally and as far as we could understand 
it by our limited mental activity. It is left to Yogins who indeed can and do realize the 
true nature of fativa as an objective reality by direct experience. 


REFERENCES = 


1. Cf. Nyaya Sutras, Vatsyayanabhasya, Upakrama. 
In this connection it may be noted here that the English word category is 2 shade 
different from the Sanskrit term padariha although the Sanskrit term padartha is gene- 
rally translated as category. Cf. “Category means a predicate. In popular usage 
accordingly, the term category is applied to any class or concept. Philosophically, 
however, the term category is confined to ultimate modes of being or to ultimate 
concepts or modes of apprehension.” Encyclo. Brit. Vol. V, p. 28. 

3. An Outline of Indian Philosophy : P. T. Srinivasa Iyengar, p. 195. Also see Dasgupta, S. 
N. „Hist. of Indian Philosophy Vol. I, p. 313. 

4, Svet. Up. as quoted by Monier-Williams in his Sanskrit-English Dictionary. 

ED Jamini Sutras I, 3, 14. as quoted by Monier-Williams in his Sanskrit-English Dic- 

tionary. 
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Atharvaveda 19, 42, 2 
Advaita Up. line 11; Jabalyopanisad II, 8; Pasupata Brahmopanisad II, 19; Maha- 
narayanopanisad II, 13,1. etc. (for this information I have relied on Vigvabandhu’s 
Vaidika Padanukrama Kosa, to whom I express my gratitute). 
Vatsyayanabhasya on the Nyaya Sütras, Introductory. 
Prof. S. S. Suryanarayana Sastri’s hypothesis that “the tatlvas (in the original Sankhya 
system) were conceived as the psychologically distinguishable stages of that progress 
...Jater Sankhya became metaphysical in hypostating the tattvas into ontological 
entities" deserves serious consideration. See his edition of Sankhya Karika (University 
of Madras), Introduction, p. 18 
It is true that nowhere in the Sankhya Karika or any of its available commentaries 
we could find direct evidence in support of our theory about the two aspects of tattva’s 
nature, but that this idea is not wholly foreign to traditional Indian thought is clear 
from the Chand. Up. VIII, I, 1-3, which speaks of the two aspects in clear terms, 
Cf. Ranade, R. D. A Constructive Survey of the Philosophy of Upanisads p. 44. When the 
Advaita Vedanta of Sankara describes collective and individual $arîras of Ivara and 
jiva itimplies thesame idea. 
These levels of existence are besides the well-known levels of existence, viz., fourteen 
bhuvanas which have generally been admitted in Indian philosophy and in particular 
in the systems of Saikhya-yoga and Advaita Vedanta of Sankara. 
Namely, Human, Sub-human and Superhuman. There is yet another classification of 
beings e.g. jarayuja, andaja, svedaja, udbhija which is based on the difference in 
birth. This classification includes eightyfour lac yonîs mentioned in the Puranas. 
Pratyabhijfia Hrdayam Su. 2. 
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ACARYA TRILOCANA: _ 

HIS CONTRIBUTION TO INDIAN PHILOSOPHY 
By 

Dr. SHRI Nivas SHASTRI, KURUKSHETRA UNIVERSITY 


Indian philosophy is indebted to a number of scholars whose names only have come 
down to us. We are not aware when and where they lived and what their work was. We 
do not know even the nature of their special contribution. Acarya Trilocana is one of 
many such scholars. As the Buddhist texts began to come to light, and the well known 
work, the “Six Buddhist Nyaya Tracts” was published, M.M. Hara Prasada Shastri noticed 
that in his Apohasiddhi (p. 13) and Ksana-bhangasiddhi (p. 58, 70), Ratnakirti, the Buddhist 
author had quoted the views of one Trilocana. M. M. Hara Prasada Shastri suggested to 
identify him with the teacher of the great Vacaspatimisra. 

This is now proved on the strength of good evidence that Trilocana was the teacher 
of Vacaspatimigra. Vacaspatimisra himself declares in the Nyaya-Varttika-tatparya- 
tika :— 

त्रिलोचनगुहून्नीतमार्गानुगमनोन्मुख: । 
यथामानं यथावस्तु ग्याख्यातमिदमीटशम्‌ 11 

Further, Udayanacarya, in his “Tatparya-pari$uddhi,’ a commentary on Nyaya- 
Varttika-tatparya-tika, tells us that in the work of restoration of Udyotakara’s text, Vacas- 
patimisra was indebted to his teacher Trilocana.? Vardhamina, a commentator of Udaya- 
na's Pariguddhi, refers to Trilocana as Vacaspati’s vidyaguru.4 Aniruddha the author of 
Vivaranapafijika, an unpublished commentary on Vacaspatimisra’s Nyaya-Varttika-tatparya- 
tika declares that Vacaspatimisra followed the Mafijarikara.® It has, therefore, been sug- 
gested that Trilocana may be identical with Jayanta Bhatta, the author of Nyaya-Mafijari, 
for, in the introductory stanza of his Nyaya-Kanika, Vacaspatimisra offers salutation to his 
| who is mentioned as the author of Nyaya-Maiijari. Although Trilocana might 
have been the teacher of Vacaspatimisra, it is doubtful if he can be identified with Jayanta 
Bhatta. In this connection the observation of Dr. D. N. Shastri may be quoted : That 
Jayanta-Bhatta was the teacher of Vacaspatimisra ‘does not seem to be at all plausible. 
In his lengthy discussion on the meaning of terms avyapadesya and vyavasayatmaka in Gotama’s 
definition of perception, Jayanta does not seem to be even conversant with the interpretation 
of these terms given by Vacaspatimigra. But if he were identical with Trilocana, he would 
himself be the author of that interpretation.” 7 


It is, of course, true that Nyayamafijari or Maiijari was a work of Trilocana. But 
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this Nyaya-mafijari was different from the work of that name by Jayanta-Bhatta; this has 
been proved by Prof. Ananta Lal Thakur.8 He argues : “In his Iévaravada, Jîiana$rimitra 
attributes one Nyaya-work called the Mafijari to Trilocana. In the Ksana-bhangadhyaya 
again, there are two remarkable passages cited from a Nyaya-mafijari. None of them has 
anything in common with Jayanta’s work."? Moreover, Dr. D. N. Shastri suggests that 
salutation offered by Vacaspatimisra to the author of Nyayamafijari coming before a Pür- 
vamimamsa work could not, “in the fitness of things, be addressed to the author of a 
Nyàya work which contains refutation of the Pùrvamimarnsa theories. The Nyaya-mafijari 
referred to in the stanza in question might have been some Pirvamimamsa work.”10 It 
is thus obvious, that Trilocana would not be identical with Jayanta. 

Now there arises a question, when and where did this great scholar flourish ? Without 
some convincing evidence, we cannot fix the date and place of Trilocana. The date of 
Vacaspatimisra, of course, is decisively fixed in the first half of the ninth century. To his 
Nyaya-sici-nibandha Vacaspatimisra himself assigns “898”, as the year of its composition. 
It is admitted that the year in question is that of Vikrama era. The year would, therefore, 
correspond to 841 4.D. Consequently the age of Trilocana should be the beginning of the 
ninth century. Randle rightly suggested that Trilocana, a great expositor of Nyaya-Vaisesika 
system flourished in 800 4.D.1 

It has now been proved that there were several works of Trilocana, unfortunately 
none of them is extant now. We learn from Sarvajfiasiddhi of Ratnakirti that one of the 
Trilocana’s work was Nyaya-Prakirnaka. From its name it appears that it might have 
been an original treatise on Nyaya system. His second work was Maiijari or Nyaya-mafi- 
jari. As has been stated above, Jfianasrimitra, the Buddhist author, mentions the Maîfijari!3 
and Nyaya-mafijari in his philosophical essay. Obviously Nyàya-mafjari or its short 
form Maíijari is the title of the same work and it is this work to the author of which(Trilocana) 
Vacaspatimisra has offered salutation in the introductory stanza of the Nyaya-Kanika, as 
already noted. Moreover, it has already been pointed out that this work, being a Pūrva- 
mimarhsa work, must have been different from the work of Jayanta of the same name. The 
third work of Trilocana, as Durvekamisra informs us, was ‘Nyaya-Bhasya-Tika’, a commen- 


tary on the Nyaya-Bhàsya of Vatsyaàyana.® 
Now, that the above mentioned and other works of Trilocana are not available, i =a 


we can only infer some of his theories in the light of the quotations existing in other treatises. 
Fortunately, Trilocana and his theories are frequently quoted in the philosophical com- 
mentaries and treatises of the orthodox, Buddhist and Jaina writers. For instance Randle 
informs us that Trilocana is quoted twice in the Tarkika-Raksa of Varadaraja.’® Besides, 
Jiianagrimitra refers to Trilocana copiously. As already noted, he refers twice to the Manjari Fis 
(pp. 236, 255), once to the Nyayamafijari (p. 36), once to Nyayamarijarikara (p. 28), and | ieri 
almost seventeen times to Trilocana.!" Ratnakirti as pupil of Jfianasrimitra-has quoted > 
Trilocana on several occasions some of which were not traced by M. M. Haraprasada Shastri. 
To sum up, he quoted Trilocana twelve times in all.18 As noticed above, Durvekamisra, 
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the commentator of the Nyaya-Bindu-Tika of Dharmottara, quoted Trilocana twice, in his 
Dharmottarapradipa (pp. 173, 175). Likewise, the Buddhist author, Moksakaragupta refers 
to Trilocana twice in his Tarka-Bhasa (pp. 10,23). In some Jain philosophical works also, 
Trilocana is referred to. For example, Hemacandra-süri has referred to him, in his Prama- 
namimamsa (p. 22, L. 94), Vadiraja Suri in his Nyaya-viniscaya-vivarana (Part I, p. 167) 
refers to the opinion of Trilocana in connection with the avayavin. References to Trilocana 
are seen in other Jain works such as Vádidevasüri's Syadvadaratnakara and Prabhasa- 
candra’s Prameya-kamala-martanda.™ ; 

Triclocana was, thus a prominent figure in the Nyaya-Vaisesika school. Randle 
observes that whosoever Trilocana might have been, it is obvious that both Vacaspatimisra 
and Udayana held it that Trilocana revived the Nyaya-Vaisesika school. And he introduced 
the doctrines of Pra$astapada into the Nyaya-system.2° As a matter of fact, he was the 


great expositor of Nyaya-Vaisesika theories. Dr. S. C. Vidyabhusana thinks that he was ` 


a Vaigesika author. But it does not seem to be justified by the evidence preserved. 

From the references given above, it is clear that the contribution of Trilocana to 
Indian philosophy was manifold. He was responsible for some new interpretations of old 
texts, repudiated the objections of Buddhists as well as Jainas and in consequence advanced 
a few new theories in the Nyaya-Vaisesika school. Some of those theories were adopted by 
his faithful pupil Vacaspatimisra. We can, therefore, infer some of such theories from the 
works of Vacaspatimigra, on the basis of evidence available. 


The first and foremost known contribution of Trilocana to the Nyaya-Vaisesika 


system was that he included the Savikalpaka perception under the definition of Gotama’s 
perception given in the Nyaya-sutra. Following the view of Trilocana, Vacaspatimisra 
expounds that the word “avyapadesya’ (not expressible by words) in the Nyaya-sutra means 
the Nirvikalpaka or indeterminate perception, and the word 'zyavasayatmaka' (well-defined) 
means the Savikalpaka or determinate perception. Vacaspatimisra says that Bhasya and 
Varttika did not give this interpretation because this was quite clear and could be known 
easily by the students of the Nyaya. But he (Vacaspatimisra) put forward that interpre- 
tation, following the path shown by his teacher Trilocana.”? 

As a matter of fact, the definition contained in the sutras was applicable only to 
indeterminate perception. Vatsyàyana and Udyotakara also do not introduce Savikalpaka 
perception within that definition. There is thus no mention of determinate perception 
upto the time of Udyotakara. When, however, the Buddhist logicians defined the percep- 
tion as ‘Kalpanapodha’ or non-constructed cognition, they argued that a constructed object 
for example a jar ora cloth could not be the object of indeterminate perception (Nirvilkal- 
paka-pratyaksa). Consequently the existence of a substance in the shape of an avayavin 
(whole) could not be proved by the perception. It was, thus, a fierce attack on the theory 
of realism. The determinate perception is the main base of the fabric of realism. Jayanta 
says ४7716 theory of determinate perception is the very life of followers of Nyaya.?? First 
of all it was Kumarila one of the greatest opponent of the Buddhist philosophy who introduced 
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the determinate perception, in the course of his defence of realism. Trilocana, then, probably 
following him interpretated the Nyaya-sutra in the way, as found in Vacaspatimisra’s Tat- 
paryatika. It was, thus, Trilocana. who in the Nyaya School first introduced the concept 
of Savikalpaka-pratyaksa and discriminated between indeterminate anddeterminate perceptions 

The second contribution of Trilocana to the Nyaya system is that it was he who 
introduced the theory of differentiation between pramana and prama. As in his Pramana- 
mimarhsi Hemacandracarya points out. According to Gotama's definition “A cognition 
(knowledge) which is produced by the contact of the object with sense organ, not expressible 
by words, not erroneous and well defined is called sense perception." It is clear from 
this definition, that Gotama holds pramana to be in the form of knowledge. But Trilocana 
and Vacaspatimisra etc. maintained that framana might be in the form of knowledge as 
well as non-knowledge. Giving a new interpretation of Gotama's sütra they established a 
difference between pramana and prama. Unfortunately, the works of Trilocana were for- 
gotten, but we find that interpretation in the Vacaspatimisra’s Nyaya-Varttika-tatparya- 
tikà. We can, therefore, infer from the statement of Hemacandra that it was the view 
first expounded by Trilocana. That view, afterwards, was explained by Vacaspatimisra 
and Jayanta Bhatta. But, as a matter of fact, this was really the contribution of Trilocana. 

Besides these two, we can also infer some other theories of Trilocana on the basis 
of the quotations noted above. As already stated many pieces of the works of Trilocana 
are preserved in the essays of Jfidnasrimitra and Ratnakirti. And, in some instances, the 
text of Trilocana and Vacaspatimisra is quoted side by side in those essays. "Those essays 
are, therefore, most valuable for the study of the contribution made by Trilocana. 

ft might be that in the course of the study of the works of Nyaya-Vaisesika, Buddhist 
logic and Pūrva-mīmārhsā, some more quotations may be found, and, then it may be possible 
to present an integrated view of the theories of Trilocana. 
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इन्द्रियार्थसञ्चिकर्षोत्पन्न ज्ञानम्‌ अव्यपदेश्यम्‌ अव्यभिचारि ध्यवसायात्मकं प्रत्यक्षम्‌। 

Nyaya Sütra. 1.1.4. 

अत्र च यत इत्यध्याहृत्य यत्तदोनित्याभिसम्बन्धात्‌ | 

तत्प्रत्यक्षमिति प्रमाणवाचि प्रत्यक्षपदं योजनीयम्‌ ॥ NVT., p. 108. 
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उपनिषद और सूफ़ो-मत 


लेखक 
श्री हबीबुरंहमान शास्त्री, अलीगढ़ । 


उपनिषद्‌ 


उपनिषद्‌ का प्रधान-विषय SW सिद्धान्त है अर्थात्‌ वास्तव में केवल एक ब्रह्म ही की सत्ता प्रतिपादन करके 
मायाघटित सकल संसार को स्वप्नवत्‌ असत्य प्रदर्शित करना है। इसके अतिरिक्त उपासनादि का जो वर्णन औप- 
निषदिक-प्रन्थों में है, वह केवल अद्वैत-जैसे गहन विषय को हृदयंगम करने के लिए है। कारण यह है कि उपासना नाम है 
किसी तत्त्व-साक्षात्कारी अद्वैत-प्रेमी विभूति अर्थात्‌ गुरु से हादिक-सम्बन्ध पैदा कर के ध्यान द्वारा उसके आध्यात्मिक 
सत्संग से लाभ उठाने का; और यह प्रत्यक्षसिद्ध है कि जिसकी संगति की जाती है, उसके गुण संगी (सहासीन- 
हमनशीन) में भी प्रतिविम्बित हो जाते हैं। 

उपनिषदों में उपासनादि का उपदेश केवल उक्त अद्वैत के स्पष्ट करने के लिये है, न कि प्रधानतया। इस 
सम्बन्ध में यह भी स्पप्ट करने की आवश्यकता है कि उपासना का उपदेश विशेषतः इस कारण से दिया गया है कि बिना 
इसके जिज्ञासु के हृदय में एकत्व-ज्ञान का समावेश अत्यंत दुष्कर था | क्‍यों कि एकत्व का समझना इस बात पर आघारिट 
है कि तात्त्विक-सत्ता निराकारता (बेसूरती) की है, तथा यह समस्त सूरते जो प्रत्यक्ष हो रही हैं, उसी (निराकार) की 
कल्पना या ख्याल हैं--जो स्वप्न या सिनेमाई सूरतों के समान असली प्रतीत हो रही हैं। परन्तु सामान्य जनों की 
बुद्धि इसे स्वीकार करने के लिये तैयार नहीं होती--क्यों कि वे तो अपने माया-प्रस्तुत स्वमाव के अनुसार इन प्रत्यक्ष सूरतों 
को ही असली सत्ता मानते हैं और इसके विरुद्ध कल्पित सत्ता को असली मानने में कष्ट प्रतीत करते हैं--क्योंकि इससे 
उनकी प्रत्यक्ष सत्ता समाप्त हो जाती है । जब वस्तुत्व (तास्विकता) निराकारता में मात लिया गया तो समस्त 
इन्द्रि-गोचर सांसारिक आकृतियां अवास्तविक होने के कारण अभावःरूप हो जाती हैं और केवल परमात्मा ही शेष 
रहता है, जो असली सत्ता है । अतः इसी विदेहावस्था को लक्ष्य कर के किसी सूफी महात्मा ते कहा É— 


जब मिट गये तो सुरते-हस्ती नजर पड़ी। 
बर्बाद जब कि हो गये बस्ती नजर पड़ी॥ 


आत्म-साक्षात्कार होने पर लौकिक सत्ता के असत्‌ हो जाने के सम्बन्ध में प्रसिद्ध शायर ग़ालिब ने भी कहा है-- 


जब वो ware दिलफ़रोज सूरते-मेह नीमरोज। 
आप ही हो नजारा सोज्ञ पदें में मुंह छुपाये क्यों 


जब वह हृदय-प्रकाशक अलौकिक सौन्दर्ये, माध्याह्निक सूर्य के समान दृष्टि को स्वयं हीं 
पर्दे (प्रकृति के परदे) में क्यों मुंह छिपाता है। p mcd 
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सामान्य जनों के लिये निराकार को तात्विक सत्ता मानना ढुकेर है। इसी कारण श्रीगीता में श्रीकृष्ण ने 
भी कहा है-- 
क्लेशोऽधिकतरस्तेषामव्यक्तासक्तचेतसाम्‌ | 
अव्यक्ता fg frd देहवद्भिरवाप्यते Il 
इसी का समर्थन Sto इक्बाल के काव्य में इस प्रकार मिलता om ca M 
हे प्रतीक्षित तत्व ! कमी तू अतात्त्विक लिबास अर्थात्‌ देह रूपी चोले में दिखाई दे जा, क्य मेरे अभिलाषी 


हृदय में हजारों fase (नमस्कार) तड़प रहे हैं।' 
कभी क्रिबला की ओर मुंह करके नमाज के लिये जो खड़ा हुआ तो दिल से यह आवाज़ आने लगी कि तेरा दिल 


तो प्रियतम-प्रेमी है, तुझे नमाज़ में क्या मिलेगा D s हट 
मनुष्य शुष्क प्रमाणों द्वारा उस निराकार तत्त्व का एकत्व समझने में शकत नहीं है। इसीको स्पष्ट करते हुए 


महात्मा शम्स तबरेज़ ने ज्ञानोन्मत्त होकर कहा है— È 
हम न जिस्म हैं न जान, न रूह हैं न अक्ल । हम तो ईदृश्‌ तादृश्‌ (ऐसे, वैसे) इत्यादि समस्त विशेषणों से 
शत्य केवल अखण्ड आत्मा हैं।' 
` अतः कठा आम की शाखा के तुल्य मनुष्य की द्वैत-प्रेमी-सत्ता को कलमी आम की शाखा के समान किसी अद्वत- 
प्रेमी महात्मा से उपासना द्वारा बांधने की शिक्षा उपनिषदों में दी गई है। और मेरे विचार में यह वही शिक्षा है जो 
राब्ता के नाम से सूफ़ियों में अब तक प्रचलित है, क्योंकि राब्ता उस माध्यम को कहते हैं जो दो पदार्थों में गंठ-जोड़ 
करा दे। 3 
अद्दैतवाद प्राचीन हो नहीं, अपितु प्राचीनतम है, क्योंकि ऋग्वेद के “नासदासीन्नो सदार्स त्तदानी 
नासीद्रजः” (नासदीयसुक्त) इत्यादि में स्पष्टतया अद्वैत का वर्णन है और "सूर्याचन्द्रमसौ धाता यथापूर्वमकल्पयत्‌ 
(परमात्मा ने सूर्य और चन्द्रमा को पूर्ववत्‌ कल्पित किया) में कल्पना द्वारा उत्पत्ति बताई गई है । कल्पनाकृत 
सृष्टि मायाकृत सृष्टि ही è और वस्तुत्व को दृष्टि से असत्‌ ही होती है। छान्दोग्य (६-२-१) और वृहदा रण्यक 
उपनिषद्‌ (४-४-१९) में अद्वैत का स्पष्टतया प्रतिपादन किया गया है--तथा सांख्यदशंन के सूत्र (१।२ i 
और ३।२-८ और १९) में अद्वैत वेदान्त मत ही माना गया है। सूतसंहिता और योगवासिष्ठ जैसे प्राचीन ग्रन्था म 
भी अद्वैत ही की बहुलता है। अद्वैत के विरोधी अपने पक्ष की पुष्टि में उपनिषद्‌ का यह्‌ मन्त्र उपस्थित करते d— 


ऋतं पिबन्तौ सुकृतस्य लोके गुहां प्रविष्टौ परमे परार्धे । 
छायातपौ ब्रह्मविदो वदन्ति पञ्चाग्नयो ये च त्रिणाचिकेताः।। 


इस मन्त्र के आधार पर द्वैत-वादी कहते È कि, यदि दोनों (जीव और परमात्मा) में भिन्नता न होती तो "eed 
पिबन्तौ इत्यादि मन्त्र में द्विवचन का प्रयोग न किया जाता, अतः द्विवचन की प्रयुक्ति स्पष्टतया सिद्ध करती हैं 
कि जीवात्मा और परमात्मा परस्पर भिन्न होने के कारण दो हैं न कि एक। 

“सदेव सोम्येदमग्र आसीदेकमेवा द्वितीयम्‌” (छान्दोग्य० ६।२।१), “आत्मैवेदं सर्वम्‌” (छा०७।२५।२)› इद 
wd यदयमात्मा” (ago २।४।६), “Read ada” (नुसिह० ७।६), जैसी बहुसंख्यक अद्वैतपरक श्रुतियों के 
होते हुए “ऋतं पिबन्तौ मन्त्र में यदि जीव और परमात्मा में भेद 'वास्तविक' माना जाय तो यह महान्‌ विरोध है, 
जिसके परिहार के विना इस मन्त्र का द्वत-परक अर्थ, सत्य नहीं हो सकता। इसी कारण हमारी सम्मति में मन्त्रद्रष्ठा 
ऋषि ने यह मन्त्र व्यवहारावस्था को लक्ष्य करके देखा है जिसमें कल्पित और असत्य वस्तुओं को भी सत्य मान लिया 
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जाता है! व्यवहारावस्था में तो अद्वेतवादी भी da का निषेध नहीं करते हैं। वे केवल पारमार्थिक दृष्टि से द्वैत 
को असत्य मानते हैं। 


सुफ़ो-मत' 


सूफी मत---सूफ़ी' शब्द की व्युत्पत्ति के सम्बन्ध में विभिन्न सम्मतियां हैं। कुछ लोग कहते हैं कि यह शब्द 
सूफ़' से बना है, जिसका अर्थ “मोटा ऊन” है--और सूफी इसे अहंकारदमन और स्वभाव में नम्रता पैदा करने के लिए 
पहना करते थे। इसी कारण लोग उन्हें सूफ़ी कहने लगे। 

दूसरे लोगों का विचार है कि यह शब्द “सूफ़ाना” से बना है, जो एक घटिया-प्रकार की तरकारी का नाम है 
जिसको सुफी लोग रसास्वाद त्यागने के लिये प्रायः खाया करते थे। 

तीसरी सम्मति यह है कि यह शब्द 'सुफ्फ़ा' से बनाया गया है, इस व्युत्पत्ति के अनुसार सूफियों का सम्पकं, 
उस अल्लाह वाले संघ से सिद्ध हो जाता है, जो मदीने में मस्जिद नववी (नवीजी की मस्जिद) के सामने एक चवूतरे पर 
रहा करते थे और अह ले सुपफ़ा' कहलाते थे। 

चौथा विचार यह है कि सूफ़ी शब्द सफा' से बनाया गया है क्योंकि सूफी-संघ यम, नियम इत्यादि के द्वारा 
हृदय-दर्पण को स्वच्छ करके उसमें आत्म-सौन्दर्य का साक्षात्कार करते थे। इस कारण उनका नाम सूफी हो गया। 
परन्तु सफ़ा”, धातु और 'सूफ़ी' शब्द के अक्षरों पर ध्यान देने से इस व्युत्पत्ति का शुद्ध होना संदिग्ध हो जाता है। 

सुफी मत दो बातों पर आधारित è - ज्ञान और आचरण । धामिक सिद्धान्त की पुस्तकों में जिन बातों पर विचार 
किया जाता है, उनमें खुदा के स्वरूप और गुणों के सम्बन्ध में जो सिद्धान्त हैं, सूफी मत में भी उन्हीं पर ध्यान दिया जाता 
हैं। परन्तु ध्यान की शैली में भेद है जिसका विवरण आगे आयेगा d यही भाग सुफी-मत (तसव्वुफ़) का वैज्ञानिक 
पक्ष है। परन्तु इसमें जो मौलिक भेद है, वह यह है कि उसके प्राप्त और ज्ञात होने की रीति सामान्य रीति के विपरीत 
है। समस्त दार्शनिकों और विद्वानों के विचार में ज्ञान का साधन (द्वार) इन्द्रियां हैं, परन्तु सूफियों के विचारानुसार 
इन्द्रियों के अतिरिक्त ज्ञान का एक और भी साधन है। इन महानुभावों की प्रतिज्ञा है और व्यावहारिक लोग इसका 
साक्षात्कार करते हैं कि यम-नियमों और उपासनादि के द्वारा हृदय के स्वच्छ हो जाने पर ज्ञान की एक और खिड़की 
खुळ जाती है जिसके द्वारा ऐसी बाते विदित हो जाती हैं जो बाह्य और आन्तरिक इन्द्रियों द्वारा नहीं जानी जा सकतीं। 
श्री इमाम गिजाली ने कीमियाए सआदत में उक्त विषय को सिद्ध करने के लिये एक दृष्टान्त दिया है। 
एक ऐसा hu è जिसमें नलों और नलकियों के द्वारा बाहर से पानी आता है, ये मानों बाह्य इन्द्रियां 
हैं । परन्तु स्वयं हौज की तह में भी एक 'सोत' है, जिससे फव्वारे के समान पानी उछल कर हौज में आ जाता है। इस रीति 
के अनुसार अपने हृदय की तह से उत्पन्न होने वाले ज्ञान को इल्मेवातिन (आन्तरिक ज्ञान) कहते हैं, जिसका दूसरा 
नाम Umm" अर्थात्‌ गृप्त-विषयकञ्चान है । यह ज्ञान योगियों, ऋषियों, वलियों और नबियों का ज्ञान है, जिसके 
द्वारा उन लोगों पर ऐसी बातें प्रकट हो जाती हैं जिनसे सामान्य लोग वंचित रहते हैं। इस सम्बन्ध में निरुक्त नामक 


वैदिक-अन् के उपोद्घात में 'क्रषि' शब्द के निर्वचन में लिखा है-- 


ऋषिदंशनात्‌” स्तोमान्‌ ददशं इत्यौपमन्यवः | तद्यदेनांस्तपस्यमान्रह्म स्वयम्भूरभ्यानर्षत्त ऋषयोऽभवंस्त- 
दृषीणामूषित्वम्‌।” “ऋषि” दशन के कारण है। ज्ञानचक्षु से देखा, इसी कारण उनका नाम ऋषि (मंत्र-दरष्टा) 
हो गया, क्योंकि ऋष्‌ घातु का अथ भी देखना ही है। 'एकान्त में तप करते हुए ऋषियों पर स्वयम्मू वेद आविर्भूत हुआ ।' 
अर्थात्‌ उन्होंने उसे ज्ञानचक्षु से देखा, न कि चर्मचक्षु से | यह ज्ञानचक्षु या हृदय की आँख उस समय खुलती है जब 
२७ 
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मनुष्य का हृदय बाह्य कामनाओं से मुक्त होकर स्वरूप में स्थित हो जाता है जैसा कि किसी महात्मा ने कहा है-- 
“भीतर के पट तब खुलै जब बाहर के पट देइ । 

मौलाना रूम ने भी इसी प्रकार के साक्षात्कार का वर्णन अपनी मस्नवी में किया è zs 

जब हृदयरूपी दर्पण सांसारिक वासनाओं से साफ़ होकर पवित्र हो जाय, तो उसमें पानी और मिट्टी की 
रेखाओं से उच्चतर रेखाएं दिखाई देने लगती हैं। ऐ वह पुरुष जो ऐन्द्रिय ज्ञान की सामग्री को बौद्धिक गुहा अर्थात्‌ 
अभ्यन्तर की ओर ले गया है, हजरत मूसा की तरह अपना हाथ जेब से निकाल कर चमका दे अर्थात्‌ योगप्राप्त 
विभतियों के समान अपनी शक्तियां वयो नहीं प्रदशित करता है? 

È जब तेरे भीतर का प्रकाश प्रस्फुटित होगा तो तू अन्य सोतों' की प्राप्ति से उदासीन हो जायगा।' 

उक्त-आन्तरिक ज्ञान पर बाह्यदर्शी लोग आक्षेप करते &—f कोई ज्ञान विना इन्द्रियों की सहायता के प्राप्त 
नहीं हो सकता । अतः सूफ़ियों का यह कहना कि इन्द्रियों के अतिरिक्त ज्ञान का कोई और द्वार भी है, ठीक नहीं है। 
इसके उत्तर में सूकीसमाज कहता है--छुदा की शपथ तू इस मधु का स्वाद उस समय तक नहीं जान सकता जब तक 
किपीन ar 

सुफी यह भी कहते हैं कि लौकिक विद्याओं को सीखने की जिस प्रकार एक विशेष तथा नियत रीति है, उसी 
तरह आन्तरिक विद्या (पराविद्या) के अम्यास के लिये भी एक विशेष पद्धति नियत कर दी गई है। अतः जब तक उस 
पद्धति का अनुभव न कर लिया जाए, उसका निषेध करना न्याय और प्रमाण के विपरीत है। इसके अतिरिक्त यह सर्वे- 
सम्मत है कि बहुत से वैज्ञानिक सिद्धान्त ऐसे हैं जिनका आविष्कार किसी विशेष विद्वान्‌ ने किया है और दूसरे लोग 
केवल उनके साक्षिमाव (गवाही) के आधार पर ही उन्हें मान लेते हैं। इसी प्रकार जब सैकड़ों महापुरुष --जिनकी सूक्ष्म- 
दशिता, सत्यता तथा धर्म-प्रियता और बुद्धिमत्ता पूर्णत: स्वीकृत की जाती है, जैसे कि बायजीद बुस्तामी, शेख अकबर, 
इमाम गिज्ञाली, मौलाना रूम और शेख सादी इत्यादि--विश्वास-पुर्वेक गवाही दे रहे è कि आन्तरिक ज्ञान इन्द्रियज ज्ञान 
से पृथक्‌ है तो क्या कारण है कि उनकी गवाही न मानी जाये | मौलाना रूम ने इस महरव-पूर्ण सिद्धान्त को स्पष्ट करने 
के लिये अपनी मस्नवी में बारम्बार लिखा है और कहा है कि बाह्य-दशियों का उक्त सिद्धान्त न मानना ऐसा ही है sù 
कि किप्ती बालक का दार्शनिक सिद्धान्तो को न मानना । मौलाना का यह शेर प्रसिद्ध है कि “जब धामिक कार्यो द्वारा 
चित्त शुद्ध हो जाता है, तो उसमें पाथिवादि लौकिक भूतों से भिन्न तथा दिव्य रेखायें दृष्टिगोचर होने लगती हैं " 
इसके अतिरिक्त इन्द्रियों और उनसे प्राप्त ज्ञान की तुच्छता प्रदर्शित करने के लिए मौलाना ने फिर कहा हेय 

इन प्रत्यक्ष इन्द्रियो के सिवा अन्तःकरण में ज्ञान के पांच साधन और हैं प्रत्यक्ष इन्द्रियाँ did के तुल्य हैं और 
आन्तरिक साधन सुवणं के समान है I 

तोहोद अर्थात्‌ कैवल्य- बाह्यदर्शी मुस्लिम-विद्वानों (मौलवियों) का सअघ तौहीद' का अर्थ यह समझता हैं 
कि एक खुदा के सिवा कोई दूसरा परम सत्‌ नहीं है, और न उसके स्वरूप और गुणों में कोई और उसका शरीक (साझी- 
दार) है । परन्तु तसव्वुफ़ में तौहीद शब्द का दूसरा अर्थ माना जाता है। सुफी सन्तों में तौहीद का यह अर्थ प्रचलित है 
कि खुदा के सिवाय कोई और वस्तु संसार में विद्यमान ही नहीं है, या यह कि जो वस्तु वास्तव में. विद्यमान है, वही खुदा 
है । यही वेदान्त का 'एकमेवाद्वितीयम्‌' (अद्वैत) ब्रह्म है। 
यह.सिद्धान्त यद्यपि तसव्वुफ़ की जान है, परन्तु इसका समझना इतना सूक्ष्म है कि तनिक भी विपरीत समझने 
पर नास्तिकता से मिल जाता है। इसीलिये सूफ़ी लोग इसे भेद की बात (राज़) कहते हैं। तथा श्रीगीता और उप- 
निषदो में भी इसे गोपनीय अर्थात्‌ भेद की बात ही माना गया Pd १ 
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समस्त सूफ़ियों का सङघ कहता है कि खुदा कुल बिशेषणों से रहित सत्ता-मात्र का नाम है तथा यही सत्ता 
जब उसके ज्ञान में स्थित संसार की आकृतियों में उसकी काल्पनिक शक्ति से विशिष्ट होकर प्रकाशित होती है तो संसार 
की उत्पत्ति होती है, जैसा कि कहा गया है-- 

जब आत्मदर्शन के प्रेम ने दामन (वस्त्र का छोर) पकड़ लिया तो निर्गुण तत्त्व सगुणता के बन्धन में 
वध गया। 

सारांश यह है कि जिस प्रकार बुलबुला और मौज (तरङ्ग ) दो स्वरूप माने जाते हैं, परन्तु वस्तुतः उनकी सत्ता 
पानी के सिवा कुछ नहीं है । पानी के अतिरिक्त जो है, वह केवल दिखावा ही दिखावा है। इसी तरह दुनिया की समस्त 
आकृतियां सत्तात्मक समुद्र की तरंगों के अतिरिक्त और कुछ भी नहीं हैं। : 

बुलबुले में पानी के सिवा हवा भी होती है इस कारण किसी सूक्ष्मदर्शी ने इस दृष्टान्त को एकता सिद्ध करने 
के लिये अपर्याप्त समझ कर तागे और उसकी ग्रन्थियों का दृष्टान्त देकर कहा है-- . 

परमात्मा की एकता को सांसारिक (औपचारिक) हत से क्या डर है, क्योंकि तागे में यदि तू सौ ग्रन्थियाँ लगा 
दे तब भी तागा एक ही रहता è I 

इस सम्बन्ध में यह भी लिखना आवश्यक è कि “तौहीद” की उपर्युक्त व्याख्या से केवल नक्शत्रन्दिया सम्प्रदाय 
के एक महानुभाव (शेख अहमद सरहिन्दी) ने विरोध किया है। परन्तु बहुत समय तक तो वह भी वही अर्थ समझते 


` रहे जो सब सूफी समझते थे । अन्त में उन्होंने तौहीद का यह अर्थ घोषित किया कि सृष्टि की सत्ता परमात्मसत्ता का प्रति- 


बिम्ब है, इस कारण इस सत्ता को खुदा नहीं कह सकते। जैसे कि मनुष्य का जो प्रतिविम्ब आईने में पड़ता है, उसे मनुष्य 
नहीं कह सकते। इस सम्बन्ध में शाह वलीउल्ला और दूसरे महानुभावों ने लिखा है कि शेख अहमद-मुजद्दिद ने जो भेद 
तौहीद की व्याख्या में दिखाया है, वह केवल शाब्दिक है तथा हमारा भी यही विचार है, जिसको विस्तार के मय से 
यहां लिखने का अवसर नहीं है। हजरत मुजहिंद का यह सिद्धान्त लोगों में 'तौहीद-शुहदी' के नाम से प्रसिद्ध है। 

कुछ बाह्यदर्शी लोग उच्चकोटिक तौहीद (अद्वैत) का निषेध करके कहते हैं क्योंकि यह सिद्धान्त इस्लामी नहीं 
है। परन्तु सूफ़ी विद्वान्‌ इसे कुरान और हदीस ही पर आश्रित समझते हैं। अतः सूफ़ियों के स्वीकृत विशेष-विशेष 
सिद्धान्त और उनकी विचारणीय तथा मननीय आध्यात्मिक बातों को कुरान और हदीस से सिद्ध किया जाता है--सूफ़ो 
सन्तों का कहना है कि इस्लाम ने बाह्य-शिक्षा के अतिरिक्त एक आन्तरिक अर्थात्‌ आध्यात्मिक शिक्षा भी लोगों को दी 
थी और यही शिक्षा सूफ़ी मत का सार है। अभिप्राय यह है कि रसूल का कार्य बाह्य और आन्तरिक दोनों अवस्थाओं 
का सुधार है, जैसा कि कुरान की आयत (आले इमरान) से सिद्ध हो जाता है। ईस आयत में वर्णन किया गया है 
कि खुदा ने ईमानदारों पर महान्‌ उपकार किया है कि उनके बीच एक पंग्रम्बर (सन्देश-वाहक) प्रेषित किया 
जो उनको खुदा की आयते (मन्त्र) पढ़ कर सुनाता हैँ और किताब' और 'हिकमत' अर्थात्‌ आध्यात्मिक-दाशनिक 
विद्या (आन्तरिक ज्ञान) की शिक्षा देता है। इस आयत में “किताब शब्द से बाह्य शिक्षा और हिकमत” से आन्तरिक 
शिक्षा अभिप्रेत है। तथा इसी कारण इन दोनों का पृथक्‌-पृथक्‌ वर्णन किया गया है। यदि ये दोनों एक ही वस्तु होतीं 
तो उनके पृथक-प॒थक वर्णन की कोई आवश्यकता न थी। केवल किताब का शब्द ही पर्याप्त था। 'सूरते (सूक्त) 
वश्शमस' में कहा गया है कि जिसने आत्मा को पवित्र और स्वच्छ कर लिया वह कृतकृत्य हो गया और जिसने उसको 
(उसकी आध्यात्मिक मांगों को) दबाया, अर्थात्‌ ठुकराया, वह Se में रहा । इस आयत में आन्तरिक सुधार और आध्या- 
त्मिक संस्कृति की ओर ध्यान दिलाया गया है, जो तसव्वुफ़ का आधार है। “et लुकमान में है कि अल्लाह ने तुम 
पर अपने बाह्य और आन्तरिक उपकार किये हैं अर्थात्‌ तुम्हारी संस्कृति के लिये प्रकट और गुप्त दोनों प्रकार की 
शिक्षा उपस्थित कर दी है। 
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इस प्रकार सूफ़ियों का प्रसिद्ध-सिद्धान्त पूर्ण तौहीद (अद्वैत) उपनिषदों के अद्वैतवाद से पूरा मेल 
खाता है। E 
सन्दभ-सुत्र 
१. कभी ऐ ,हक्रोक्रतेमुन्तजञर, नज़र आ लिबासे-मजाज़ में। 
कि हज़ारों सिजदे तड़प रहे हैं मेरी जबीने-नियाज्ञ में ।--(इक़बाल) 
२. कभी क़िब्लारू जो खडा हुआ तो यह दिल से आने लगी सदा। 
तेरा दिल तो है सनम-आशना, तुझे क्या मिलेगा नमाज में॥ 
३. जिस्मेम न जानेम न रूहेम न अक्लेम। मा हस्तिए सिफ़ेम नईनेम न आनम्‌ ॥ 
Y. आइना दिल च्‌ शब्द साफ़ो व पाक । नक्रशहा बीनी AS AT आबो खाक ॥ 
ऐ बिबुरदारखते हिस्हा guda । दस्त च्‌ AAT WS mad जञेब ॥ 
. q विजोशीद अज दरू चश्मासनी । जेजतिजञाबे चइमहा गर्दी रानी ॥ 
. ज्ञोके ई बादा न दानी बख्नुदा ता न चशी। 
. पञ्ज हिस्से हस्त जुज्ञ ई पञ्ज हिस । आं चु जर सुख ई हिस्हा चु मिस ॥ 
- चूं शुद Fed नज्ञारा दामनगीर। गइत मृतलक्न बदामे HS असीर। 


N Gms 
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THE FIRST VERSE OF THE BHAGAVADGITA 
By 
SRI JAIDEVA SiNGH, VARANASI 


The first verse of the Bhagavadgita is taken by all Commentators as a simple inquiry 
by Dhrtarastra regarding the fate of the battle which his sons and Pandavas fought, but 
Abhinavagupta maintains that this strikes the keynote of the entire teaching of the Gita. 
Not that he scouts the idea of the actual battle; nobody can, for that is obvious on the sur- 
face. But he believes that there are two levels of reference in this verse—one, the plain 
reference to Pandavas and the Kauravas, the other, the spiritual battle that is for ever 
going on between the higher and the lower self. 

Abhinavagupta interprets mamakah—as ‘mameti kayatiti mamakah avidyapurusah?. 
Broadly it may be interpreted as the lower self steeped in ignorance. Pandu means suddha 
i.e. pure. Abhinavagupta interprets Pandavah as ‘Suddha-vidyapurusocita vidyatmanah’— 
those who have the pure, higher knowledge. The Pandava, therefore, is the symbol of 
the higher self. In the words of the Gita, these two represent the daivi and the asurika 
forces. 

The great savant explains ‘Kuruksetre’ thus: ‘urinam—karananam yat ksetram 
anugrahakam® In Kuru, he sees a suggestibility of karana i.e. the senses. Kurukseiram, 
therefore, means that which is the field of the senses i.e. the body. Kuruksetra has been 
called ‘dharmaksetra’, because it is by means of the body that all the dharmas can be 
performed. 

In stead of ‘samaveta yuyutsavah’, all the Kashmir recensions of Bhagavadgita read 
‘Sarvaksatra-samagame’. Abhinavagupta explains this to mean‘ ‘Sarva-ksatranani ksader 
hirhsarthatvat parasparavadhya-ghataka-bhavena vartamananam raga-vairagya-krodha- 
ksama-prabhrtinar samagamo yatra"—that which is the mecting-place or junction of 
mutually opposing tendencies like passion and dispassion, anger and forgiveness, 

The whole verse, according to Abhinavagupta, would mean that this body, the 
mortal frame of man, is the meeting place of both virtue and vice; the individual is a composite 
of higher and lower tendencies between which there is a perpetual struggle. The Gita 
unfolds the drama of this struggle, and points out the way by means of which the lower self 
can be transformed and integrated to the higher. 

The idea contained in the first verse may be further elaborated in line with the 
interpretation of Abhinavagupta. Kuru in Kuruksetra is the imperative form of the verb 
‘Kr’—to do. ‘Kuruksetra? may, therefore, also suggest the field of work. Samsara is 
karma-bhümi—the field of action, a veritable Kuruksetra, and this Kuruksetra is dharmaksetra. 
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Sarhsára is not a cleverly laid trap for thesoul; it is the soul’s opportunity. Man has a 
bipolar existence. The ‘I’ and the ‘You’ are born together and this necessitates certain 
duties and obligations. It is only in a social environment that the higher powers of the 
soul are developed. That is why sarhsara is both kuruksetra and dharmaksetra. We have 
sundered Reality into the kingdom of heaven and the kingdom of carth, but truly speaking 
each one of us is the citizen of the united kingdom of heaven and earth. It is in such a 
context that the message of the Gità has been delivered. 

Abhinavagupta has given an interpretation of Mamakah and Pandavah, but not of 
Dhrtarastra. Shri Krishna Prema throws a very enlightening suggestion regarding the 
meaning of Dhrtarastra in his “Yoga of the Bhagavadgita’. Says he, “Dhrtarastra, on the 
other hand, represents the empirical ego, the lower and transient personality which blinded 
by egoism and foolish infatuation, wields a nominal sway over the kingdom of the body 
which it has unjustly seized, the word Dhrtarastra meaning one who has seized the kingdom. 
(Dhrtam rastram yena sah). Although he arrogates to himself the title of king, yet his rule 
over the kingdom is merely nominal, for the real power lies with his Asurika sons, just as the 
human personality which so proudly says “I” is the sport of a continual succession of 
involuntary desires and passions which are the real rulers of the body it calls its own.” 
(Prolegomena : XXV). 

This interpretation of Dhrtarastra fits in very well with theinterpretation of mamakah 
and Pandavah as given by Abhinavagupta. 

Duryodhana, as the very name indicates, is the lower desire hard to control. Dhrta- 
rastra, the empirical ego is completely dominated by him (the lower desire). Krsna as 
charioteer is the manifested Atman, the inner ruler. Safijaya, the charioteer and adviser 
of Dhrtarastra is the link between the higher and the lower minds. Thus the symbolism 
is complete. 

The first verse of the Gita refers not only to the war between the Kauravas and the 
Pandavas but also to the perpetual struggle between the dark and the higher forces. The 
whole hook teaches us how we can emerge triumphant over the dark forces of life by carrying 
out the humblest duties with perfect detachment. The teaching is givenin a battlefield, 
because life is in a sense a battle-field, but in the words of Dr. Radhakrishnan: 

“As the dialogue proceeds the dramatic element disappears. The echoes of the 
battle-field die away, and we have only an interview between God and man. The Chariot 
of war becomes the lonely cell of meditation, and a corner of the battle-field where the voices 


of the world are stilled, a fit place for the thoughts on the Supreme.” (Indian Philosophy— 
Vol. I, p. 521). 
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THE NATURE OF SPACE, TIME AND CAUSALITY ACCORDING 
TO SANKARA AND F. H. BRADLEY 


By 
DR. AJIT Kumar SINHA, KURUKSHETRA 


The problem of change is an age-long question. Philosophers have been trying to 
find out from the earliest period in the history of philosophy whether change is real or 
unreal. Certain philosophers came forward with the answer that change was real, and 
others maintained that it was unreal. Sankara thinks that change is unreal. The 
fact that Sankara arrives at such a conclusion follows from the general scheme of his meta- 
physical theory that whatever is obtained through empirical experience must be illusory and 
unreal in its nature. We get the idea of change through actual experience; it implies that 
there must be some unchanging reality upon which the idea of change is superimposed by 
avidyà or nescience. The problems of space, time and causality are closely connected to 
the problem of change. Sankara arrives at the conclusion that space, time and causality are 
unreal, and that Brahman or ultimate reality transcends them completely. He devotes 
relatively less time to the discussion of the nature of space and time. But the problem of 
causality occupies a central position in his metaphysical system. 

Bradley also thinks that change is unreal. He thinks that change is impossible for 
it involves internal inconsistency; and anything that involves internal discord is merely an 
appearance, and not reality. He, therefore, thinks that change is unreal because it is un- 
able to satisfy the ultimate criterion of non-contradiction. He rejects space, time and 
causality as unreal appearances on the same ground. In the following pages the arguments 
of Sankara and Bradley against the reality of space and time will be critically examined. 
Sankara’s View 

Sankara maintains that space, time and causality are not ultimately real. In his 
view, they are only empirically real. Brahman or ultimate reality transcends the limitations 
of space, time and causality. It is spaceless and independent of space. Anything that 
is in space is divisible. Space, therefore, must be an effect, and consequently, an appearance, 
since it is divisible.? It is the origin of all things in the world; and hence, the things which 
spring from it are appearances. It follows from this that all pluralities are appearances. 
Brahman being spaceless is devoid of plurality. Space is an empirical category, and is 
applicable only to the phenomenal world of manifoldness. It is the revealer of names and 
forms. It is relative to the mind apprehending things. Brahman is timeless without having 
earlier or later. It is above the ‘three times’ (i.e., past, present and future). The concept 
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of time implies the succession of a plurality of events. In other words, the succession of time 
involves division; and since time involves division it is an effect, and consequently, it is not 
real. Space and time involve each other. They are relative to the mind apprehending 
things in the phenomenal world. They owe their origin to the mental modifications, They 
are empirically real, but ontologically unreal. Brahman is independent of past and future, 
It has nothing prior or posterior to it. The fact that Brahman is independent of time implies 
that it is of infinite duration, i.e., it is eternal; and the fact that it is devoid of any parts or 
divisions indicates that it is infinite. 

Sankara maintains that Brahman is independent of causality. Causality implies 
sequence of causes and effects. Sequence of causes and effects implies finite entities in space 
and time. Causation, therefore, can belong only to the finite objects, but not to Brahman. 
Brahman is neither the cause of something else outside it nor is it the effect of something, 
It is changeless and independent of Becoming. However, in asense Brahman may be 
regarded as the cause of causes into which all effects finally get dissolved. Here Brahman is 
a cause only in a qualified sense, namely, qualified by maya. 

In a sense, therefore, Brahman can be defined from the causal point of view. Brah- 
man is both the material and the efficient cause of the world. "These two types of causes 
are indentical with reference to Brahman. When Brahman is considered from the stand- 
point of efficient cause, nothing is to be considered to be outside Brahman which is to be 
moulded or transformed into the world. On the other hand, when Brahman is viewed as 
the material cause, the former is not to be considered as undergoing change and modification. 
Thus, there is no material outside which Brahman moulds into the form of the world, nor 
does Brahman itself undergo any transformation. Brahman is both the material and the 
operative cause of the world. 

Sankara advocates the vivarta view of causation or causation without transformation. * 
Causation implies distinction of cause from the effect. But since Brahman is undifferen- 
tiated and secondless it cannot be regarded as the cause of the world. Brahman does not 
get transformed into the world. The world is, therefore, nothing but appearance even 
though the world-appearance subsists in Brahman. Brahman is the real Being on which all 
appearance are superimposed by avidya or ignorance. In other words, Brahman is the real 
Being on, which the diversified phenomena with illusory names and forms are superimposed. 
Brahman is the ground of Causation, and yet it is unaffected by the causal process. Trans- 
formation, change creativity, etc., do not constitute the real nature of Brahman, but only 
the latter’s accidental marks. Sankara, therefore, thinks that the cause is real, but the 
effects are appearances. Brahman is the ultimate ground of the phenomenal world, and 
yet it transcends the world. The world is not even organically related to Brahman. The 
world is a construction of maya. Therefore, viewed from the side of the world, Brahman is 
the material cause of the universe, but when viewed from the side of the pure Being or onto- 
logical reality Brahman transcends causality. 


Sankara refers to the authority of the Upanisads where it is repeatedly Stated 
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that the world springs from Brahman and that it is finally dissolved into Brahman. It 
simply means that Brahman is the material cause of the world 
of the world are sustained by the ultimate world-g 
‘how can reality which is pure and intelligent be the cause of the world which is impure 
and non-intelligent’ ? Sankara replies to this Possible objection by pointing out that it is 
not necessary that the effect should be exactly identical with the cause." It is found that 
living things grow out of the non-living, such as, scorpion from the cowdung. Likewise, 
inanimate things grow out of the living things, such as, nails and hair from the living orga- 
nisms. Hence, it cannot be urged that the world should necessarily be intelligent if Brahman 
is intelligent. Brahman is real, but the world is an illusory appearance. Sankara refers 
to another objection raised by the Sankhya philosophy. The objection states that when 
the unintelligent and impure world gets dissolved and merged into Brahman the latter also 
becomes impure and unintelligent. Sankara replies to this objection by pointing out that 
when the various types of gold ornaments are melted they attain the state of original and 
pure gold. He gives another example to illustrate his point. A magician produces various 
objects through his magical charm, but when the spell of the magic is over, the objects created 
through magical charm disappear, but the magician himself does not disappear. Sankara, 
therefore, contends that reality remains unchanged though the appearances undergo change 
and transformation. Reality remains unaffected by all causal changes of the phenomenal 


world. The changes taking place in the phenomenal world are as unreal as the illusion of 
a snake in a rope. 


, and that the apparent changes 
round. Sankara anticipates an objection: 


Even though Sankara denies causation from the ontological standpoint, he does 
not deny it from the empirical standpoint. He upholds the doctrine that the effect pre- 
exists in the cause. This is called the doctrine of Satkaryavada. Sankara criticises the 
Nydya-Vaisesika doctrine of causality that the effect is something not contained in the cause. 
He argues that the effect must exist prior to its manifestation in the cause. For instance, 
oil can be pressed out of seed, but not out of sand. If the effect is not already contained in 
the cause, an agent cannot bring out through any amount of effort. An agent simply brings 
forth the effect from the cause. The effect exists in the cause in an unmanifested form. The 
cause moves towards the effect, and manifests the latter, the cause continues into the effect, 
as, for instance, clay continues into a jar. Cause and effect are the two aspects of the same 
thing; they are basically of the same nature. For instance, curd is not basically different 
from milk. Sankara, therefore, concludes that cause is non-different from the effect.? 
Finally, he says that the effect is the appearance (vivaria) of the cause. Cause is real and 
effect is unreal. 


Bradley's View 


Bradley maintains that space and time are appearances. "The Absolute transcends 
space and time. He points out that it is not possible for us to formulate self-consistent 
ideas of space and time. 


२८ 
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Bradley examines the nature of space first. E points out at the very outset that 
the problem of space presents a difficulty which is involved in its very mira viz., the 
continuity and discreteness of space.) The nature of space necessitates that it be endless, 
and at the same time it also necessitates that it has an end, for the dual nature of space can 


be explained only on this ground. Attempts have been made to explain the nature of space 


by ignoring one of its aspects or the other, but still contradiction involved in the nature of 


space has not been removed. E 
Bradley sets out to examine the enigma of space antithetically as follows :— 


Space is not a mere relation. For it consists eH parts, za these parts are also 
spaces which would be a collection of solids. The relanon would join spaces which would 
not be space, if taken as a mere inter-relation. This leads È to the position that space is 
nothing but a relation of spaces: But such a position is self-contradictory. On the other 
hand, if any space is taken as a whole, then it is more than a relation. But the conception 
of parts without relations does not convey any sense. 

Ifit is assumed that extended space has parts, then those parts also would be extended, 
and the latter would have further parts and so on ad infinitum; and that would lead to no 
solution of the problem. If space is capable of being divided without limit, then it admits 
of differences within itself. These differentiations within space involve relations. But 
when space is divided into its sub-parts indefinitely it is found that space consists of nothing 
more than relations. 

If it is argued that space of a part of it is a solid, then also it involves self-contra- 
diction. For a solid thing is extended; the extended is a collection of relations, and that 
collection would be a further collection of related parts and so on ad infinitum.” ‘Thus space 
invariably involves relations and any relational experience gives us knowledge of appearance, 
and not of reality. ^ 

If it is assumed that space is empty, then it does not convey any meaning, and its 
mode of existence is inconceivable. The conception of empty space is a mere abstraction. 

Space can never be considered as a whole. For either it has boundary or it has 
not. If space is assumed to have boundaries, then the latter as the limits of space, differen- 
tiate it from all that is non-spatial. This implies a further system of relations between space 
and that which is not space. In that case the spatial is related to the non-spatial which 
implies that there is lack of spatial terms in the end. On the other alternative, space may 
be regarded as with boundaries. In that case space must be without differentiations. On 
both the alternatives space is the relation of itself to a non-existent other. Space, then, is 
differentiated by others which have no terms at one end. 

Bradley next turns to examine the nature of time. Time is sometimes considered in 
terms ofspace.? For instance, time is considered to be a line extending from past to present, 
and from present to future like a stream. If time is conceived in terms of space, then the 
criticisms that have been levelled against space, also hold good of time. Inthat case time 
would be a relation, and yet would be incapable of being beyondrelation, Further, if time 
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is considered to be a relation between units without duration, then the whole time considered 
by itself does not admit of any parts. But time without parts is unintelligible. For time 
necessarily implies the terms ‘before’ and ‘after’, Consequently a time which does not involve 
this diversity cannot be regarded as time at all. Time, therefore, has to be considered under 
relation. And if time is conceived in terms of relations, the difficulties connected with 
relation and diversities crop up again. If it is assumed that time is to be understood only 
in terms of ‘now’, then the question arises whether this ‘now’ is a simple and indivisible 
notion. But even ‘now’ implies ‘before’ and ‘after’ preceding and succeeding it. Con- 
sequently, time is not a simple and indivisible notion, but it involves complexity within its 
very nature, Obviously, then, diversity is involved in the conception of time even if it is 
conceived in terms of the present. There is some process within ‘now’ and involves a lapse 
and thus introduces diversity within it. Time involves a relation to past and future, and 
this relational experience reveals only the partial and contradictory appearance, and not 
reality underlying it. To conclude, the conception of time, like the conception of space, 
presents an insoluble dilemma, and it cannot be conceived in any other way than relations 
and time as a system of unresolvable relations involves self-discrepancy. 

However, Bradley points out that even though space and time are appearances 
they are not completely incompatible with the nature of the Absolute. 

Bradley maintains that causality is also an appearance like space and time. He 
points out that cause may be regarded as an attempt to account for change relationally. 
For instance, we find that in the process of causal sequence A becomes B, and this alternation 
is not regarded as incompatible with A. Butif A changes to something different there 
must be reason for that change. Bradley points out at the very outset that an attempt 
to find some adequate reason for change is useless by its very nature. For A is not B, 
nor is it arelation to B. If A is considered to be changed into AB, thenitis no longer the 
same as 4.15 

If, for instance, AC is assumed to be the cause of B, then let it be considered whether 
the addition of C makes any difference to A. If it is supposed that the addition of C makes 
a difference to A then in that case A is already altered due to the presence of C, and thus the 
problem of relation breaks out within the very cause itself. In order to avoid this dilemma 
it may be supposed that A and C+D becomes A--G and so B. But this sort of argument 
leads to indefinite regress without solving the problem at all. On the other hand, it may be 
assumed that in A--C, which is the cause of B, their relation makes no difference either to 
A or to C, and yet accounts for the effect. Butit has been pointed out that any conjuction 
of elements, as in the case of A-+C.is unintelligible. 

Bradley points out that causation lies in the sequence of time and differences. Mere 
identity cannot explain the relation of cause and effect. But in that case the diversity has 
to be reconciled with unity which involves difficulty. Bradley, therefore, comes to the 
conclusion that causation is not real, but that it is only an appearance. 

Causation involves the same dilemma as the problem of time. In the analysis of 
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the conception of time it was found that it must be composed of parts, and yet it cannot be 
made up of parts. Likewise the same difficulty is involved in the problem of causation, 
Ifa solid fragment is taken off from a flow of events, which has no change, then it must endure 
for ever. In that case it can never pass into an effect, and consequently, it can never be a 
cause. On the other hand, if it is supposed that cause cannot be continuous, then it would 
be absolutely without any duration. In that case the entire succession of events would 
consist of unreal non-entities having no change in themselves. 

Bradley maintains that change and motion are also appearances like space, time 
and causality.. The possibility of change has been criticised from the very earliest period 
in the history of philosophy. Bradley restates the criticisms of the conception of motion. 
Motion, on the one hand, implies the existence of the same thing at two places successively 
in one time, and on the other, the process involved in motion must have unity. In other 
words, the thing moved must be one and also the time involved must be one. Now, motion 
would not be possible if there were many times without relation, and not as parts of a single 
temporal whole.. But if time is merely one it cannot be at the same time many, and in that 
case also motion would be impossible.. Further, motion in space does not give solution to 
the problem of change.. Besides, change involves contradiction. For if an object changes 
it cannot be permanent; and on the other hand, ifit is not permanent, what is it that changes ? 
The source of the difficulty about change consists'in the impossibility of bringing together 
in an intelligible manner the opposed elements of unity and diversity. Let us suppose that 
A contains change then it at once become A, 42, 4०, etc: This leads to self-contradiction 
for the different states of A must exist within one time, and yet they cannot exist together 
beause they are successive. If change is considered to be taking place in one single time, 
then there cannot be any possibility of change at all. In brief, the problem of change offers 
insoluble difficulties from whatever angle it is viewed. Change, therefore, belongs to the 
realm of appearances. 


Comparison and Criticisms. 


Both Sankara and Bradley agree that the ultimate reality is non-spatial, non-temporal 
and non-causal. Reality transcends the categories of space, time and.causality. Space, 
time and causality are mere appearances. However, the methods of approach to the problem 
of space, time and causality in Sankara and Bradley are slightly different. 

Sankara opines that maya is the source of all appearances. Maya contains the seed 
potentials of diverse phenomena. Avidyd, which is maya in its individual aspect, constructs 
everything that is finite and phenomenal. All finite entities have their locus in experience. 
The finite entities are not mere non-entities, but rather they are something positive though 
their nature is indescribable. Maya is something that appears. The appearances are 
pragmatically real. Reality is different from the appearances which are illusory and unreal 
intheirnature. Sankara observes that the categories of our understanding cannot be applied 
to Brahman which is trans-empirical. It is true that we make anthropomorphic fallacy by 
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trying to superimpose the categories of our understanding on reality which transcends our 
experience. Sankara’s view seems to be quite consistent with his own system when he says 
that the ultimate reality is non-spatial, non-temporal and non-causal even though the existence 
of space, time and causality can be justified for all practical purposes. But the defect in 
Sankara’s view lies in the fact that from the standpoint of reality the, empirical facts do not 
exist at all. However, if we take for granted the basic principle of Sankara's: metaphysics 
that reality is non-dual, then the conclusions naturally follow that Brahman is non-spatial, 
non-temporal and non-causal. Brahman has neither anything outside nor inside, and 
neither anything before nor after. It is neither the cause of anything nor'isit the effect 
of something else. Space refers to the finite entities which have location here or there. 
Time refers to the succession of finite entities through past, present and future. Likewise, 
causation refers to the antecedent and the consequent, before and after. So far we do not 
see any point of objection that may arise out of Sankara's conclusions. 'The conslusions 
seem to be perfectly compatible within Sankara's own system. 

Bradley adopts a method that is slightly different from that of Sankara, and he 
tries to show that all finite entities involve self-contradictions; and consequently, they are 
appearances. Bradley tries to simplify the problem of reality by pointing out that if appe- 
arances are self-contradictory, reality must be non-contradictory. He assumes in advance 
of any proof that self-contradictoriness is not an aspect of reality. We shall try to show in 
the following pages that there is no endless division and contradiction in the finite entities 
as Bradley holds. The difficulties are due to the fact that, on the one hand, Bradley tries 
to explode the appearances as internally self-discrepant, and on the other hand, he tries to 
preserve the appearances somehow within the Absolute. If the appearances are really 
self-discordant, then it follows that the Absolute itself is nothing but a conglomeration of self- 
discordant elements. But Bradley tries to evade this objection by pointing out that the 
discordant elements in the appearances are somehow resolved in the Absolute. But this 
expression, somehow, seems to be an unwarranted assumption. Sankara, however, evades 
all these difficulties by pointing out that the appearances do not exist at all because maya 
is not an ontological principle. 

J. A. Gunn remarks that Bradley first raises the dust and then complains that he 
cannot see through it. Bradley first sets up a standard for the ultimate truth, and then 3f 
anything falls short of it, he condemns that as an appearance. Bradley gets involved in 
his self-made dialectical difficulties. Sankara also is keen on setting up dialectical patterns 
to show that contradictions are necessarily involved in any finite experience. 

J.-L. McIntyre observes that nothing of the nature of reality can be known through 
the study of the phenomenon for the phenomenon is radically different from reality, how- 
ever closely the former may be related to the latter. Bradley holds that the appearnces 
are self-contradictions. It is true that the proposition “A is not non-A’ is formally valid. 
Or it may be said that ‘a unity is not non-unity’; so far as the form of the proposition goes 
itis perfectly intelligible. But the crux of the difficulty is : what is the meaning of the term 
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‘non-unity’ ? Diversity is not necessarily non-unity. Sankara also is unable to explain the 
nature of diversity from the standpoint of his metaphysics of non-duality. 

McIntyre points out that the difficulty with Bradley’s doctrine of time is that no 
moment of time seems to be an irreduciable unit. Each unit has still smaller units within 
itself, and so on the process does not terminate anywhere. McIntyre points out that time 
is continuous, and therefore, any division that is made is arbitrary and unreal. Sankara 
also is keen on justifying the validity of his logic rather than tallying his logic to nature. 

The term ‘self-contradiction’ in the metaphysical systems of Sankara and Bradley 
seems only to be a catchword. It does not signify anything definitely. The self-contradic- 
tion of the appearances seems merely to be a verbal affair. Sankara and Bradley are not 
able to show that the appearances are actually self-contradictory by their very nature. The 
appearances appear to be self-contradictory only when they are apprehended in the way in 
which Sankara and Bradley suggest us to be apprehended. Their doctrine of appearances is 
subservient to their doctrine of reality. They have not given us a theory of appearance, 
but merely a theory of reality. Bradley forgets that thought is not only analytic but also 
synthetic in its nature. The analytic and synthetic aspect of thought go pari passu. Bradley 
is unable to see this fact, and, therefore, all the difficulties crop up in this view of 
reality. 

Let us take an example which Wildon Carr discusses quite tactfully. Bradley 
opines that motion implies that what is moved is in two places at one time. Wildon Carr 
asks that if there is absolute contradiction in the conception of motion how can it appear ? 
For such an absolute contradiction is incompatible with appearance. Absolute contradiction 
in the appearances is unthinkable, for that is fatal to the way of appearing of an appearance 
itself. Even if motion is considered to be an appearance, motion actually appears as a fact. 
But if, as Bradley shows, a thing cannot move because motion is a contradiction, then motion 
could not have appeared as a motion. Carr comments : 

«€... there is no escape by saying that the inconsistencies only appear 
to appear : such an expression could only mean that the assertion of inconsistency 

was erroneous, or else it would convert mere appearance into endless series. I 

maintain that the inconsistencies Bradley finds in our ordinary conceptions are not 

merely fatal to the reality of their conception, but even to their appearance. They 
cannot be a full or a true analysis of appearance : what appears is not, and cannot 
be thought to be, inconsistent with itself??17 

Bradley contends that space has endless parts within parts, and finally it turns out 
to be nothing but a system of relations. Here also there is a defect in Bradley's way of thinking: 
The conception of divisibility of a part into further parts is based on thinking. 

The defect of Bradley and Sankara’s view of causation is due to their defective view 


of time. They think that cause must occupy finite time in order to act. They think that 
५ Causation is a series of static events ; and sinc 


८ ne पक € one event cannot pass into another without 
involving insoluble contradiction, 


causation 15 an appearance. "This assumption on the part 
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of Sankara and Bradley is wrong. Space or timeis a continuum without any intermediate 
breaks or gaps. Likewise, causation is also a continuum. 

We come to the conclusion, then, that Sankara and Bradley’s analysis of space, 
time and causality as self-contradictory is defective because of certain basic false assumptions. 
Space and time are the two aspects of the same reality. They are not independent of one 
another, but they are inter-dependent on each other. Space-time is a continuum. The 
conception of space-time as a continum has been proved and established mathematically 
and experimentally by modern physics. 
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JIVAGOSVAMIN’S CONCEPTION OF GOD 
By 
Dr. JADUNATH SINHA, CALCUTTA 


Sanatana-Gosvamin and Rüpa-Gosvamin were the disciples of Caitanya(1485-1533 
A. D.). He gave them instructions about philosophy and religion and infused Spiritual 
power into them. They gave instructions to their nephew, Jiva-Gosvamin, and taught him 
religious works, especially the Bhdgavata. Rupa Gosvami was his spiritual guide. At their 
instance Jiva (1600 A. D.) wrote several works on philosophy and religion in the light. of 
Caitanya’s teachings, and propounded his doctrine of acintyabhedabhedavada—the theory of 
unthinkable difference and non-difference or of identity-in-difference. His principal philo- 
sophical work is the Bhagavata-sandarbha or Satsandarbha consisting of Tattvasandarbha, 
Bhagavat-sandarbha, Paramatmasandarbha, Srikrsnasandarbha, Bhaktisandarbha.and Pritisandarbha. 
His Sarvasamvadini is a supplementary commentary on the first four Sandarbhas. Herea 
brief account of his philosophy of God will be given. 

The Bhagavata speaks of the supreme Reality as nondual knowledge, sometimes 
called Brahman, sometimes Paramaiman, and sometimes DBhagavat.! Brahman is the Absolute. 
Paramaiman is the Supreme Self. Bhagavat is the Lord or God. Jiva avers that they are not 
three different entities but the same reality, and that the first two are the incomplete mani- 
festations of God, who is the complete reality. The one reality of the nature of infinite bliss 
is apprehended in a general way by the adepts in the cult of knowledge, who identify them- 
selves with him in the course of their Spiritual discipline and meditation, but.who are inca- 
pable of apprehending the variety of supreme essential powers (svarüpa$akti) in him, or 
who are incapable of distinguishing between him and his powers? The Bhagavad-Gita speaks 
of God as the foundation of Brahman,’ the former being the higher reality than the latter, | 
Jiva is of the same view. He considers Brahman to be the indeterminate form of God, 
who is the Supreme Person. God is first apprehended as the indeterminate Brahman, and 
then as the determinate Lord invested with manifold determinations, qualities and powers. 
Brahman is so called because it is the largest or infinite reality.4 Brahman is an incomplete 
manifestation of God because it is His indeterminate Being. It is not apprehended as inves- 
tedi with determinations and qualities, whereas God is apprehended as invested with a 
variety of forms, qualities and determinations. First, there is the apprehension of the 
indeterminate Brahman; then there is the apprehension of the determinate Lord or God.’ 
Brahman is indeterminate while God is determinate. Determinate knowledge presuppose 
indeterminate knowledge, Brahman is the essential nature of God, being characterize 
by nondual knowledge or undifferentiated consciousness. He is apprehended through 
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nondiscursive knowledge by an aspirant for the supreme knowledge, who is incapable of 
apprehending the special forms, powers and qualities of God. Brahman is pure being 
and self-manifest consciousness, infinite, eternal, supernatural and immaterial, and is 
manifested to the aspirants who pursue the path of knowledge. He is the indeterminate, 
infinite existence-consciousness-bliss devoid of the powers and qualities of lordship. The 
essential characteristic of God, pure nondual knowledge, distinct from his powers of lordship, 
is called Brahman.? The Lord invested with complete powers of lordship and the like is 
the complete, all-inclusive reality.1° The immediate knowledge of Brahman is acquired by 
the worshipper of Brahman, who pursues the path of knowledge, and who meditates on him 
as nondifferent from his finite self. It is also acquired by the worshipper of God (Bhagavat) 
incidentally through his grace. But a devotee of God does not experience Brahman as iden- 
tical with his pure finite self, but as partly different from him and partly non-different from 
him. He apprehends his own self also through the grace of God as an eternal part of him 
a spark of the divine sun, as his power of finite consciousness (jivasakti). Power is partly 
different and partly non-different from the powerful being. Jiva does not hold that the 
indeterminate Brahman only is real, and God is its mere phenomenal appearance as 
Sankara holds. Nor does he hold that the determinate Lord or God only is real and that 
the indeterminate Brahman is not real like Ramanuja and Madhva. He holds that the 
indeterminate Brahman is an incomplete and imperfect manifestation of the determinate 
Lord, who is not a phenomenal appearance of Brahman. 

When God is manifested or apprehended by a mystic as the Inner Controller of his 
finite self, he is called Paramatman or the Supreme Self. He is the supreme psychic principle, 
the indwelling Spirit immanent in the finite selves, whereas Brahman is the supreme cosmic 
principle immanent in the universe. He impels the finite embodied selves to perform 
their actions by infusing into their bodies His power of finite selves (Jivasakti),—which is 
His part. The finite selves are His powers called jivasakti. He does not constrain them to 
perform their actions, but impels them to do what they intend to do. They derive their 
relative freedom from Him, which is limited by divine freedom. Jiva describes Parama- 
tman as transcendent of maya or prakrti and the physical universe, and yet he describes 
Him to be qualified by a part of God’s essential power of pure infinite consciousness (cit- 
Sakti), and abounding in the power of unconscious maya, and possessed of the power of 
being the Inner Controller of the finite selves. Paramatman is the knower of all congnitions 
of the finite selves, self-existent, independent, pure, equal to all, calm, eternal, immutable; 
beyond the subtle prakrti and the gross universe, and the witness and support of all finite 
selves. The essential characteristic of Paramātman is the character of being the Supreme 
Person dwelling in the finite selves as their Inner Controller (Antaryamin). He is mot the 
experiencer of the fruits of their actions in the form of joys and sorrows, but their mere 
spectator.18 Paramatman is an incomplete manifestation of God. He is intuited by the 


yogin through meditation. : 
God (Bhagavat) is the complete reality. He is eternally possessed of all the powers 
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and qualities of lordship of the physical universe and the transcendental spiritual universe, 
He is never devoid of them and never acquires them.’ Although He is not the direct cause 
because of His being neutral yet He impels the finite selves to do their actions through His 
essential powers as their Inner Controller (Antaryamin) or Supreme Self (Paramatman) ; 
and He impels prakrti also to produce its effects, and creates, preserves and destroys the 
universe as Brahma, Visnu and Siva, who are his own parts (svarh$a). God is the supreme 
essence of all,—as the sun is the essence of all its rays of light,—possessed of the largest 
number of qualities, invested with the power of supreme love, and the fit object of the 
supeme love of his devotees. He is the supreme end of their life.? He is invested with 
supreme sovereignty (ai$varya) and supreme beauty and loveliness (madhurya). He is the 
supreme beauty and the highest good. He is the source and embodiment of the ideals. 
He is the omnipresent, omniscient, omnipotent Lord possessed of all excellent qualities.20 

Brahman is pure being, self-manifest, conscious, infinite, eternal, supranatural, 
immaterial and transcendent. But the Lord (Bhagavat) is the supreme determinate Person 
possessed of the six qualities of lordship and invested with a spiritual body and spiritual 
sense-organs and enjoying his spiritual wealth of essential powers and qualities and residing 
in his eternal spiritual abode. God is ubiquitous and possessed of infinite knowledge, volition 
and action. He is an independent, omniscient and omnipotent Person. But Brahman 
is indeterminate, infinite being-knowledge-bliss devoid of the powers and qualities of 
lordship.? 

The Visnuburana explains the etymological meaning of the word “Bhagavan”. The 
word “bhaga? means lordship. The letter “bha? means the maintainer and protector. 
The letter “ga” means the master, guide and creator. Jiva explains the letter “bha” as the 
maintainer of devotees and their protector. He explains the letter *ga" as leading the 
devotees to the attainment of love for God as the fruit of their devotion to him, making them 
attain the abode of God and creating or manifesting excellent qualities in them. The 
Visnupurana explains the word “bhaga” as the sum total of entire lordship—entire virility 
(virya), entire renown (yaSas), entire fortune (sri), entire knowledge (jfiana) and entire 
detachment (vairagya). Jiva explains lordship as subjecting all to one’s power, renown as 
fame due to excellent qualities, and detachment as the absence of attachment to worldly 
things of enjoyment. He explains virility as unthinkable power like that of a wish-giving 
gem, tenown as excellent spiritual qualities, fortune as all kinds of wealth, and knowledge 
as omniscience. The Visnpurana explains the letter “vo” as the Supreme Self that is immanent 
m. all creatures, that is the abode of them, and that exists in them. The word “bhaga- 
va” is the aggregate of the letters “bha”, “sa” and “va. The word ‘‘bhagavavan® means 
the Supreme Being who is possessed of ‘bhagava”. The word “Bhagavan” is an abbreviation 
of the word “bhagavavan’’ , and denotes the Supreme Brahman called Vasudeva. It is used 
in its primary sense to denote the Supreme Lord endowed with the powers and qualities of 


2 lordship. It is used in its metaphorical sense to denote any other Being inferior 
to him: : 


ja National Research Institute, Melukote Collection. 


ति र 98 Daoa ae = 
Ps 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


Jiva Gosvamin’s Conception of God २२७ 


The Visnupurana speaks of the six qualities of lordship in another way. They are 
infinite knowledge (jfiana), power (Sakti), strength (bala), sovereignty (ai$varya), Virility 
(virya), and effulgence (tejas). The Lord is Possessed of all these qualities and devoid of 
their opposite qualities, c. &-, ignorance, powerlessness, weakness, dependence, impotence and 
absence of radiance. He is devoid of all bad qualities of prakrti and its modifications, since 
He is transcendent Infinite Spirit. Sridhara regards the Lord as devoid of Sattva, rajas and 
tamas of prakrti, actions generated by them, and their fruits, merits and demerits. Jiva 
explains knowledge as the strength of the internal organ, power as the strength of the external 
sensc-organs, and e/fulgence as radiance of the body. The sum total of these qualities con- 
stitutes the quality of lordship.’ The Lord has a Spiritual body and spiritual sense-organs. 
“The knowledge by which He is known, visioned, and attained is untainted, pure, supreme 
and unchanging”. Sridhara explains higher knowledge (paravidya) as the integral know- 
ledge by which God is directly experienced and attained due to complete destruction of 
nescience or ignorance.*4 Jiva holds that the Lord is experienced through devotion or love, 
and that Brahman is experienced through higher knowledge by a jñānin, and that Parama- 


tman is experienced through meditation which is a special characteristic of devotion. Brah- : 


man is experienced through devotion also in which knowledge predominates. Quiet devo- 
tees (Santa-bhakta) experience Brahman through devotion mixed with knowledge.?5 There 
is one Supreme Reality that is apprehended as Brahman, Paramátman or Bhagavat accor- 
ding as the particular essential qualities are manifested or not manifested ; So that they are 
distinguishable from one another, though they are not different realities,26 

Jiva distinguishes between God's essential characteristics (svarüpa-laksana) and 
distinctive characteristics (tatastha-laksana). The former constitute the nature of God, 
and the latter are inferred from their effects. Existence, knowledge, bliss, infinitude 
omniscience, and eternality are His essential characteristics.27 God is the creator, preserver, 
destroyer and moral governor of the world, revealer of the Vedas, merciful to the devotees 
and remover of maya. These are His distinctive characteristics. His being of the nature of 
a relisher and being relished, or being a lover and being beloved also are His distinguishing 
characteristic. Sankara regards His distinguishing charactefistics as inessential character- 
istics which are falsely attributed to the indeterminate Brahman, and considers them to be 
the attributes of the Lord (Isvara) or God who is a phenomenal appearance of Brahman 
due to nescience (avidya). Jiva avers that God is real and that His distinctive characteristics 
are real. Both essential and distinctive characteristics are the real attributes of the deter- 
Minate Lord, and not of the indeterminate Brahman.*? 

Innumerable excellent qualities exist in the Lord, which constitute His nature. He 
cannot be known completely apart from His qualities of lordship. "The knowledge of the 
Lord with his qualities of lordship is higher knowledge (para vidya). The indeterminate 
Brahman apart from its qualities of lordshilp is not known by it as Sankara maintains. The 
Lord reveals himself through Higher knowledge as possessed of the qualities of lordship.?9 
Madhva also holds the same view. He says, “God is manifested as He really is in His 
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natural form. He is of the nature of knowledge, lordship and Power."3? So Heis known 
as possessed of these qualities. Jiva agrees with as 1 d . 

Jiva recognized three kinds of powers in God : (1) the inter na Erli power 
(svarüpa-sakti) of infinite consciousness (cit-Sakti), (2) the intermediate गा power 
of finite consciousness (tatasthasakti, jivasakti) and (3) the external, nonessential, unconscious 
power of maya. The last two powers are not His internal powers, bosau they do not enter 
into His essential nature, and because He is not touched by them. But they always exist in 
him as their abode, and cannot exist apart from Him. He produces the finite embodied 
selves with the help of his jīvaśakti and mayasakti, their souls are the eternal parts of jivasakti, 
and their mind-body-complexes are the effects of His mayasakti. He produces the Physical 
universe with the help of His mayasakti, the finite selves cannot enter into his casali nature, 
Maya, prakrti and the physical universe cannot touch His essence. His unconscious power 
of maya cannot exist and function without the support and guance of His higher power of 
pure infinite Consciousness. His māyāśakti is manifested in prakrti composed of sattva, 
rajas and tamas in equilibrium. Prakrti is modified into the physical universe. It is in- 
cluded in mayasakti. God's essential power (svarüpasakti) and power of finite consciousness 
(jivasakti) are conscious, but His mayasakti is unconscious. His essential power and maya: 
gakti are opposed to each other. His jivasakti is His subordinate power (apara prakrti), 
because it is inferior to His supreme essential power of infinite consciousness. It is superior 
to His unconscious mayasakti. It is intermediate between these two powers.? The finite 
selves and mayasakti and its product, the world, are real. ‘They are not phenomenal appeara- 
nces due to nescience (avidya) as Sankara maintains. 

God's essential power (svariipa$akti) is of three Kinds : (1) power of being (sandhini), 
(2) power of consciousness (samvid) and (3) power of bliss (hladini). Through the first power 
God eternally exists; through the second power he is eternally conscious and possessed of 
eternal knowledge; and through the third power he is eternally blissful. ‘The power of 
being is that by virtue of which God exists and imparts existence to all things and beings at 
all times and places. The power of consciousness is that by virtue of which God is conscious 
and omniscient and imparts consciousness and knowledge to other beings. The power of 
bliss is of the nature of perfection of consciousness by virtue of which God is blissful and imparts 
bliss to other beings. God’s essential power is one, because He is one of the nature of eternal 
being, consciousness and bliss. His existence is consciousness. His consciousness is bliss. 
The three kinds of powers are distinguished in His one essential nature according as We 
emphasize the three aspects of his power. They are fundamentally one divine power 

The finite selves’ higher integral knowledge (para vidya) by which they know God 
and His essential power of infinite consciousness (cit-Sakti) is a mode of His cit-Sakti infused 
into them through His grace to release them from their bondage, which is due to the false 
identification of their pure souls with their unconscious bodies, mind (manas), intellect 
(buddhi) and egoism (ahamkara)—the effects of maya or prakrti. Their pure devotion 
(bhakti) and love (priti) by which they know God as the Beloved and His infinite 1000 
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are modes of His power of infinite bliss (hladini Sakti) infused into them through his grace to 
give them a taste of it.3? 

God's yogamaya or ātmamāyā is His essential power of self-manifestation and self- 
concealment. It is a special manifestation of his power of consciousness by which He reveals 
Himself to others, by which He can make the impossible possible, by which He can reconcile 
contradictory qualities with one another, and by which He manifests himself in a human 
form, which is an embodiment of His eternal consciousness. God, in human form, is not 
manifest to all, being veiled by yogamaya.3 He conceals his transcendental divine nature 
in His human form by His power of yogamaya from the ignorant persons who despise Him 
as an ordinary mortal. 

Maya charms and deludes the finite selves who are averse to God and generates 
their attachment to the world and their psychophysical organisms. But yogamaya charms 
those who are inclined towards God and produces their attachment to Him. Maya cannot 
be overcome by the finite selves without the intercession of God’s essential power or yogamaya. 

Jiva holds that there is an unthinkable relation of difference and nondifference or 
identity between God and His powers. The Sruti speaks of the spontaneous powers of God 
and also of difference and identity between Him and the finite selves and the world. So 
there is difference as well as identity between God and his powers on account of his incon- 
ceivable power. Power and the substance which is possessed of the power constitute one 
entity. The entity is substantive (visesya) and the power attributive (visesana). The bliss 
of God is the substantive and His powers are the attributives. There is an inseparable 
relation between the substantive and the attributives. The substantive qualified by the 
attributives is the entity. The finite selves are the eternal parts of God’s jivaskti, and not 
of His essential power of infinite consciousness. They are different from Him because they 
are spirits endowed with finite consciousness and bliss, and because they can never possess 
His infinite consciousness and bliss. They are identical with Him because they are conscious 
transcendent spirits beyond time, space and causation.” The world is different from Him 
because it is unconscious, physical and noneternal. It is identical with Him, because it is a 
modification of His unconscious maya$akti, and because it cannot exist apart from Him. 
It is His power, though it is His external inessential power existing outside His essence.” 

Jiva holds that God is devoid of homogeneous difference (sajatiya bheda), hetero- 
geneous difference (vijatiya bheda), and internal difference (svagata bheda). He is self- 
existent, and docs not depend upon any other homogeneous or heterogencous Being. He is 
the abode of His powers and modifications, and acts with the aid of His own powers. He is 
nondual, and the repository of His three kinds of powers, which cannot exist without Him,4 
and consequently, cannot constitute internal difference within Him. Hence God is devoid 
of the threefold difference.*® 

It may be argued that the comrades of God, the abode of him, and the finite selves, 
being conscious like Him and having separate existence, there is homogeneous difference. in 
him. Jiva replies that they are not self-existent, but depend for their existence upon 
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God, and that they would not exist if He did not exist. The abode of God (Vaikuntha) 
and his comrades living there are the special manifestations of His essential power. The 
finite selves are parts of God invested with His jivasakti. Hence, there cannot be homoge- 
neous difference between them and God. 

{t may be argued, that there is heterogeneous difference between the physical uni- 
verse and God, because the former is a modification of maya, material, unconscious, and ful] 
of pain, whereas God is immaterial, conscious and full of bliss. Jiva replies that maya is 
a power of God, that it is not self-existent but depends for its existence upon Him, and that 
maya and the universe are not independent of Him. Hence, there is no heterogeneous diffe- 
rence between them and God.^? Further, materiality and pain are not positive entities but 
mere negations of consciousness and pleasure, they are products of maya, and, consequently, . 
cannot have heterogeneous difference from God. 

God is one homogeneous unit of consciousness and bliss. There is no material differ- 
ence in His nature. There is no quality other than consciousness and bliss in Him. Hence 
there is no internal difference in Him. He is devoid of threefold difference. Yet the finite 
selves and the universe are real and exist in him as his different powers. There is an un- 
thinkable identity-in-difference (acintyabhedabheda) between them and God. He can recon- 
cile and harmonize contradictory and conflicting powers and qualities in His nature by 
His supra-rational power (acintyasakti). 

Ramanuja advocates internal difference in God between Him and the finite selves 
and the world, which are His attributes (visesana), and recognizes inseparable relation (apr- 
thaksiddhi)’ between them. They constitute the body of God who is their soul. Jiva 
criticizes Ramanuja’s view.49 Madhva reconciles many qualities of God with his concep- 
tion of visesa. He harmonizes the plurality of finite selves and physical things with the 
entity of God with the help of visesa, although he advocates eternal difference among them. 
Jiva criticizes Madhva's view. Yet Jiva’s doctrine of inconceivable identity-in-difference 
(acintyabhedabheda) serves the same purpose as Ramanuja’s doctrines of internal difference 
and inseparable relation and Madhva's doctrine of vi$esa. Jiva agrees with Madhva that 


God is the harmony of contradictory powers and qualities, 51 Though Sanatana and Ripa 


suggest the doctrine of suprarational identity-in-difference, Jiva has the credit of firmly 


establishing it on a philosophical foundation, which is elaborated further by his follo- 
wers.5? 
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साङख्थे मुक्तिस्वरूप तदुपायश्च 
लेखकः 
श्रीरामनारायणत्रिपाठी, लखनऊ विश्वविद्यालय 


सत्त्वपुरुषान्यताप्रत्ययो मोक्षः, ख्याति रित्यनर्थान्तरम्‌। wed बुद्धितत्त्वं सत्त्वादिगुणत्रयात्मक- प्रकृतितत्त्वं 
वा जडपरिणामिप्रकृतितत्त्वाद्‌ विभिन्नोऽहमपरिणामी दृशिंरूप इत्याकारकः प्रकृत्यवधिकपुरुषान्यतारूपसाक्षा- 
त्कारः। स च स्थूलसूक्ष्मप्रपञ्चभ्रक्कतिपुरुषाणां यथार्थज्ञानाद्‌ भवति | तदित्थम्‌--सा ङख्यशास्त्रादिम्यो व्यक्तादीनां पञ्च- 
विद्वतितत्त्वानां भेदतःश्रवणेन तत्वसङख्यां त स्वरूपञ्चावगत्य स्थूलमूतरूपकार्यात्‌ तत्कारणं पञ्चतन्मात्रमनुमाय तैः पञ्च- 
तन्मात्रैरज्ञानकर्मतदुभयात्मकैकादशेन्द्रियः तत्कारणमहङकारं तेन तत्कारणं महत्तत्त्वं ततो गुणत्रयात्मकं प्रधानञ्च क्रम 
शोऽनुमाय व्यक्ताव्यक्तयोइच पारार्थ्यत्वेन पुरुषश्चैतन्यादिवि रिष्टस्तद्‌विपरीतोऽतुमेय इत्येवं रूपेण साङख्योक्तपरस्परसा- 
घ््यैधर्म्यालोचनात्मकमननेनास+मावनाविपरीतमावनानिरसतपूर्वक तत्त्वस्वरूपं विनिञ्चित्य श्रद्धातिशयपूर्वेकनिरन्तर- 
चिरकालपर्यन्तदुढाभ्यासरूपेण भावनामयेन निदिध्यासनेन तत्त्वसाक्षात्का र: सम्पादनीयः। अयमेव ऐकान्तिकात्यन्तिको 
दै हिकदैविकभौतिकतापत्रयोत्मूलको हेतुः। एवं तत्त्वविषयज्ञानाम्यासाद्‌ दृढतरतत्त्वज्ञानवासनया अनादिमिथ्याज्ञान- 
संस्कारं तत्कार्यञ्च समुच्छिद्य सत्तवपुरुषान्यतासाक्षात्कारि निरुपद्रवभूतार्थस्वमावं नाहं कत्तृत्वादिविशिष्टो नापि 
प्रसवधर्मा न मे कुत्रचित्‌ स्वामिता' इत्येवं रूपं ज्ञानमुत्पद्यते। तस्मान्मोक्षः | यदुक्तमन्यसाङख्याचायैः “वैराग्यात्‌ पुरुषः 
कैवल्यं ज्ञानवैराग्याभ्याञ्च' इति, तद्‌ ज्ञानेन चापवर्ग:' वै राग्यातपरक्ृतिलयः' इति वदता साङख्यकारिकाङृता नाभिमतम्‌ t 
एवं ज्ञाने जाते सति अनेन पुरुषेणाहं दृष्टा इत्यात्मानं मन्यमाना ्रकृतिस्तदर्थमविवेकख्यातिनिबन्धनान्युपभोगसाधनानि 
राब्दादीन्यजनयन्ती विवेकज्ञानसामर्थ्याद्‌ धर्माधर्माज्ञानवैराग्यावे राग्येश्‍वर्यानेश्‍वर्यसप्तरूपरहिता प्रसवधमंशून्या 
स्वव्यापारव्यासक्तत्वेन तादृशी विवृतरूपारूप्रामात्मानं परपुरुषेण दुष्टां सतीं दर्शनमात्रसञ्जातह्लिया संयतस्वभावा 
कुलवधूरिव स्वां संयमयन्ती व्यापारादुपरता आस्ते। पुरुषोऽपि तदानीं निरस्तरजस्तमस्कया सात्त्विक्या बुद्धया सभिन्नो 
निष्क्रियो नृत्यविरक्तां नतंकी प्रेक्षक इव विवेकख्यातिमात्रवृत्त्या watt पश्यन्नुपेक्षापुवेक आस्ते। ईदुशी अवस्था 
मोक्षावस्था | यद्यप्यस्यामवस्थायामपि निवृत्तयोः प्रकृतिपुरुषयोर्व्यापकत्वात्‌ संयोगोऽस्ति तथापि तस्मात्‌ संयोगात्‌ 
ait न जायते तदानीं सर्गारम्मप्रयोजनयोर्भोगविवेकपुरुषार्थयोइचारितार्थ्येन सत्यपि संयोगे प्रवर्तकाभावान्न 
प्रवत्तते प्रक्ृतिः। द 

ननु पुरुष: स्वयमगुणोऽपरिणामी निष्क्रियस्तदा कथं तस्य मोक्षादिव्यवस्थोपपद्यते, इति चेन्न; सेनागतजयपराजयौ 
यथा तत्फलस्वामिसम्बन्धात्‌ स्वामिन्युपचर्येते तथैव बन्धमोक्षसंसरणानां प्रकृतिगतानां विवेकाग्रहात्‌ पुरुषे उपचारात्‌ | 
सा अभिव्यक्तविषयोपकरणायतनात्मिका सती प्रकृति: भोगरूपपुरुषार्थ प्रति स्वयैव बुद्धयात्मिकया कर्त्र्या धर्माधर्मा- 
ज्ञानवैराग्यावैराग्मैश्वर्यानैशवर्यात्मकैर्भावैः स्वां बध्नाति स्थूलदुःखात्यन्तयोगिनीं करोति। तत्सम्पर्कात्‌ पुरुषः प्राकृतिक 
वैक्ृतिक दाक्षिण बन्वत्रयमात्मन्यारोपथति। सैव बन्धनकर्त्री प्रकृति: तत्त्वज्ञानात्मकेनैकेन भावेनात्मानं बन्धनविरिलष्टं 
करोति। तत्सम्पर्कादेव पुरुषो ज्ञानोद्रेकोपरतिधर्माधर्मक्षयाद्रुपायैरात्मानं qad मन्यते। एवं च प्रकृतिरेव देवतियेड- 
मातुषाश्रया बुद्धयादिरूपेण संसरति। तदेव विकल्मवृत्तितिवन्धने पुरुष आरोप्यते भेदाग्रहात्‌ | आरोपप्रकारस्त्वित्थम्‌-- 
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साङइ्ये मुक्तिस्वरूप तदुपायइच २३५ 


भोगादयो विकारा हि वृत्तिविशेषा धर्मारिचित्तस्यैव सन्ति किन्तु चित्तचंतन्ययोः साह्निध्यादमेदग्रहे चित्तधर्मान्‌ स्वस्मिन्ना- 
रोप्य पुरुषः शान्तोऽहं मूढोऽहं दुःखितोऽहमस्मीत्याद्यव्यवस्यति। उपाधेः प्रतिविम्बपक्षपातित्वाद्‌ दर्षणगतमलितिमानं 
दर्षणप्रतिविम्बितवदने आरोप्य स्व॑ मलिनवदनमध्यवंस्यति। तथैव शान्तघोरमूढात्मिकासु चित्तवृत्तिषु वर्तमानं 
मलिनत्वादिकं बुद्धिप्रतिविम्बिते चेतन्ये आरोप्य शान्तोऽस्मि दुःखितोऽस्मि मूढोऽस्मीत्यध्यवस्यति वृद्धिपुरुषयोः afa- 
घानादमेदग्रहे। वणितञ्चेतत्‌ 'वृत्तिसारूप्यमितरत्र' इति योगसूत्रमाष्यवृत्त्यादिषु। एतेन सिध्यति पुरुषस्यौपाधिको 
भोगादिः। स चानादिः प्रक्ृतिपुरुषयोरनादिव्यापकत्वाभ्यां तत्संयोगस्यानादित्वात्‌ | 

पुरुषप्रकृतिविवेकरूपे ज्ञाने जाते सत्यपि सञ्चितक्रियमाणकर्मंनाशञे ऽपि यावत्‌ प्रारब्धकर्मसमाप्तिने जायते तावत्‌ 
पुरुषो धर्माधमंसंस्कारवशाच्चक्रश्र मिवद्धृतशरीरः क्षपयति कालं भोगेन, भोगान्नष्टै प्रारब्धे शरीरपातानन्तरं परमकैवल्य- 
माप्नोति। इत्थं ज्ञानोदयानन्तरं प्रारव्धक्मंभोगं यावज्जीवन्मुक्तिः। भोगानन्तरं शरीरनाशे धर्मावमौः sarl 
कारणे वुद्धिलक्षणे लयं गच्छतः। यइच शरीरारम्भको भूतावयवः स सवभूतेषु, भूतानि तन्मात्रेषु, इन्द्रियाणि तन्मात्राणि 
चाहद्धारे5इद्धा वुद्धौ वुद्धिइच प्रधाने प्रलयं गच्छन्ति । सेयं तत्त्वानुपू्वी यदर्थ प्रधाचादुत्पन्ना तस्मिन्‌ परिसमाप्ते पुनः 
स्वकारणे प्रधाने प्रलीयते। एतेन प्रतिपुरुषं सृष्टिभिन्नेति ज्ञायते। प्रक्ृतिस्त्वेकेति सर्वेषामाचार्याणां मतमृते पौरिकात्‌। 
प्रधानमपि पुरुषार्थवशादेव पुरुषस्य शरीराणि) तेषु तेषु जात्यन्तरपरिवर्तनं करोति। स पुरुषार्थोऽघुना चरितार्थो 
जात: | अतो विनिवृत्ता प्रक्ृतिस्तदानीमास्ते। तदाती न्द्रियमसंवेद्यं लघु सवंत्रसन्निहितं प्रशस्तमनिमितं विशुद्धमक्षयं 
निरतिशय-मैकान्तिकमात्यन्तिकमुभयं कैवल्यमाप्नोति | एतच्चावस्थानं बौद्धैनिरुपाधिविशषनिर्वाणलक्षणमपवर्गो 
व्याख्यातः। एतत्‌ परं ब्रह्म धुवममलमभयमत्र सर्वेषां गुणधर्माणां प्रतिप्रलयः। एतत्‌ प्राप्य सर्वायासैः स्वेबन्धनैर- 
नादिकालभ्रवृत्त- रागद्वेषवियुक्तो मुक्तो भवति। एषा परममुक्तिः। 

ननु 'संसरति . . . . .प्रकृतिः इति तथा सैव च . . . .त्येकरूपेण' इति ६२-६३-तमकारिकोक्त्या प्रकृतिरेवात्म- 
नात्मानं बध्नाति मुञ्चति चेति। अपि च 'पुरुषविमोक्ष . . . प्रधानस्य’ इति च ५६-५८ तमकारिकासु प्रकृतेरेव 
तदर्थ प्रवृत्तिरपि वाणिता। तदिह 'कैवत्यार्थं प्रवृत्तेश्च इति “पुरुषस्य दशनार्थ.. . . . प्रधानस्य' इति च-१७-२१ 
कारिकयो: पुरुषस्य केवल्यार्थमपेक्षाप्रवृत्ती वणिते, इति कथं पुर्वापरसामञ्जस्यं स्यादिति चेन्न, प्रधानेन सम्मिन्नस्य 
तद्गतदुःखं स्वात्मन्यभिमन्यमानस्य पुरुषस्य कँवल्यार्थं तद्धर्मारोपेणापेक्षापरवृत्तिमत्त्वात्‌। स च मोक्षोऽस्मिन्‌ 
साङह्यसिद्धान्ते कतिविधः? तत्त्वसमाससूत्रे त्रिविधो मोक्षो निरूपितः। तथा च सूत्रम्‌--“त्रिविधो मोक्षः,” 
२० इति। तत्र प्रथमो मोक्षो ज्ञाननिमित्तकः, तच्च ज्ञानं विवेकख्यातिरेव, तेन ज्ञानेनाविवेकरूपाविद्यानिवृत्तिरूपः। 
डितीयो वैराग्यनिमित्तः, विषयेषु रागसङक्षयादिन्द्रियोपशमरूपः। तृतीयो धर्माधर्मक्षयनिमित्तः, तत्क्षयात्तदनुत्पादरूप 
UTI तदुक्तं पञ्चरिखाचार्येः आदौ तु मोक्षो ज्ञानेन द्वितीयो रागसङक्षयात्‌। कृच्छक्षयात्‌ तृतीयस्तु व्याख्यातं 
मोक्षलक्षणम्‌' इति। क्वचिच्चायं इलोकः किञ्ित्पाठान्तरेणोपलभ्यते तत्रापि नार्थे कोऽपि भेदः। यद्यप्यत्र द्वितीयः 


तृतीयौ न तात्त्विकमोक्षौ तथापि तयोरैकदेशिकान्यतास्यात्या तावद्‌ बन्धापगमेन ज्ञानद्वारभूतत्वेन च गौणो 
मोक्षव्यवहारः। 
मोक्षस्तु कस्माञ्चिदपि बन्धादेव भवति | अतस्तदर्थं बन्धः स्वीकरणीयः | सोऽप्यतारिवकज्ञानाद्‌ विपर्ययविकल्पादे- 


जायते “विपर्थयादिष्यते बन्धः’ इति। सोऽपि त्रिविधः, तथा च तत्त्वसमाससूत्रम्‌--त्रिविघो बन्धः, इति प्राकृतिको 
वेकृतिको दाक्षिणकश्च।' तदुक्तं पञ्चशिखाचार्येण 'प्राकृतेन तु बन्धेन तथा वैकारिकेण च। दक्षिणाभिस्तृतीयेन 
बद्धो जन्तुविवत्त॑ते।' इति। 

| तत्र प्रकृतिरेवात्मेत्यवगत्य ये प्रकृतिमुपासते तेषां प्राकृतिको बन्ध इति वाचस्पति-सर्वोपकारिणीप्रभृतयः | 
अष्टौ प्रकृतयस्ताः परत्वेनामिमन्यमानस्य प्राक्कतो बन्ध इति भावागणेश-तत्त्वसमाससूत्रवृत्तिकार-प्रमृतयः | 
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२३६ ` ` रामनारायणत्रिपाठी 


एतादशानामपासकातां प्रकृतावेकलक्षमन्वन्तरकालपर्यन्तं लयो भवति। लयो नाम स्थूलशरीरं विना लिङ्गशरीरेण 
सहावस्थानम्‌ | तत्र मोगरहितः प्रकृत्या सहास्त पुन समाप्तेऽवधौ संसृतिश्रमणं भवति। नह्येतेनेव प्रक्ृतिलयोऽपि तु 
वैराग्यादपि। तदुक्तं वैराग्यात्‌ प्रक्ृतिलयः' इति (aio का०) 

एवं त्रिविधं बन्धमपेक्ष्य त्रिविधो मोक्षो व्याख्यातः | एतेषां बन्धानां विनाशो पूर्वोक्तास्त्रयस्तत्त्वज्ञान- 
रागसङक्ष-धर्माघर्मक्षया एव हेतवः। वस्तुतस्त्बेतेषां त्रयाणामेकस्मिन्नेव क्रमशः पर्यवसान तथा तदुपायानामपि 
क्रमिकत्वेन पर्यनुयोगो ज्ञेय: | 


सङ्केतितप्रकाशः 


१. सत्त्वपुरुषान्यताप्रत्ययः, Ato qo कौ० ६१। 
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PURUSA : 
By 
Dr. K. C. VARADACHARI, TIRUPATI 


The word Purusa is used to denote the soul (átman). It is used in the Veda (Rg. 
Yajus, Saman. Atharvan) in connection with the creation and praise of the Purusa (Purusa- 
sükta). Usually it is translated to mean the embodied being or Personality. Its first use 
is Cosmic or even transcendent and creation itself is shown to be a kind of Sacrifice of Purusa, 
Yajfia. Later we find that embodiedness or having a body was dropped and the term Puru- 
sottama was used by the Bhagavad-Gitacarya, Sri Krsna, to designate. the Supreme 
Creator. 


Whether it is a body of matter or from which all matter came into being, the Supreme 
Self of all is called a Person or Purusa. 

The word has been derived by some from another word used in the Rg-Veda : 
Purisa, meaning abundantly filling (pur : to fill and isa, as abundant). Some have tried to 
derive Puriga from the Pur to mean the city or town and isa to be the lord : the embodied soul 
is said to the lord of the City with nine gates (navadvara-puri), the human body. 

However, it appears that Purusa can be derived also from the root fu : meaning to 
purify. The Purusa is one who is pure and untouched by all the works of the body or the 
effects. It is seen that this conception has been a metaphysical concept in respect of the 
Purusa in Sankhya and those who follow it 

Purusa means the pure Being. The concept parallel to this is the concept of God 
as Actus Purus : pure activity. This is the view held by Aristotle of God, who is the opposite 
of the world wherein impure material mixed activity is available. Indeed the self or soul is 
utterly free from the material activity and thus its pure nature as inactive is affirmed as a 
resolute differentiam from matter, even as the word Nirguna is the refutation of the triguna 
In respect of the soul. 

Purusa as acius purus or pure activity which is detached from the triple activity of 
matter which are darkening and capable of causing suffering is the very nature of the Purusa 
in Sankhya. Indeed one type of activity is granted to the soul which is otherwise stainless 
or guiltless in respect of matter : it passively looks on and identifies itself with material modi- 
fications (vikrtis) and enjoys too. This Saksi-caitanya is its nature and this theoretical on- 
looking is pure in so far as it is not affected by the dances of Nature. 

Thus it is suggested that the word Purusa seems to reflect two concepts viz. (i) the 
pure activity concept as suggested in the word purusa (Vu) and (ii) as the self indwelling in 
the body with nine gates (purifa). Butsee Brh. Up. I. iv. 1. where purusa isso called because 


nal Research Institute, Mel 


CC-0. Bhagavad Ramanuja National | 
UM (RSS MES °° 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


२२८ K. C. Varadachari 


‘purvo’smat sarvasmat sarvan papmana ausat tasmat Purusa ausati’...He is of all things 
consumed by fire of all sins. The above suggestions get a peculiarly prominent affirmation 
from quite an unexpected source. It is the concept of the Person. Person is usually held 
to be the embodied being : so it has metaphysical and even morphological affinity with the 
Vedic word Purusa. The use of this term in a technical sense as representing a function or a 
mask in Greek drama leads us to suspect whether it has not quite a natural origin. Especially 
the gods have each a representative divine function and this function demands a dress or 
apparel or form, which goes along with its name. ‘The actors who have to impersonate really, 
that is, to act as another, have to take up the form suitable tothe name. This form-adoption 
is done by means of making a likeness which will suggest the original. In other words, the 
persona is an impersonation for an original which is thus suggested when one perceives the 
impersonating form which is similar to that. By itself without that knowledge of the original 
this would hardly convey any sense. Indeed it is this that makes drama a mirror of reality 
which it evokes through suggestion made through masks (forms similar or identical to the 
original). 

In Sankhya philosophy this becomes very luminous indeed because all the processes 
of prakrti are but masks of the Purusa and ahankara really is the basic mask of the Purusa 
(impersonation), and it is that which makes one mistake the copy for the original, the 
persona for the person. This is the basic illusion which has to be transcended. When some 
philosophers compared our life to a drama it was clear that the function of an enacted drama 
is to lift the veil of identity between the persona and person, and make us see the person 
without the veil. This cathartic conception and midwifery conception of drama have been 
lost sight of and the enjoyment theory is substituted. But real enjoyment consists in this 
discovery of the duality of persona and person, and transcendence over persona so to attain 
the person. The purusa and person concepts are so close that it is quite likely that the two 
were originally from the same root (०7८८८). 

The denial of the atman whilst acceptig the puri$a concept in Buddhism throws some 
light over the struggles with this concept of the embodied self. 

Really that which is clear is that there was a time when the self in so far as it enter- 
tained creativity created for itself a body (out of elements already existing). The person 
was a potential enjoyer and created for itself by its activity (which resembled thought or 
buddhi) sustained by an original desire (trsnà)(Icchà) its body or a sequence of bodies : at 
the beginning sheaths are the intellectual body, mental body, subtle bodies and gross bodies 
which went pari passu with the worlds of the different elements or its own environment. Then 
it became what it can call its extension of person or personality. Even now this stage is 
seen when we claim rights which are defined as personality. Even property is said to be 
an extension of Personality. 

Psychological definitions of personality have this same exterior behaviour pattern. 
Thus these indicate a person but consider that without these personality-factors the person 
is a ghost or something like that. 
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The metaphysical philosopher on the other hand discovered that the person is the 
eternal witness sustaining the process of creation upto the limit and enjoying the inventiveness 
that he has. The person discovers his potentiality or personality in creative adventure in 
evolution. ( 

The Purusa thus is said to sacrifice in creation (yajfia) by projection of himself. The 
whole process of creation is the projection of the personality of the Divine Person. It is his 
ai$varya, virya, jfiana, bala, Sakti and tejas that are exhibited at each point. y 

The individual soul in its person has thus same possibility but due to lack of inward 
stability of jfiana or saccidānanda, it identifies itself just as an actor or even as the audience 
does, and feels intimacy with the created rather than with the creator. 

There are two types of persons, those who have finished their creativity for it is shown 
to be finite, and those who have not. The first type returns to the person from its own 
personality and the second moves from person to the personality losing consciousness of its 
own person. ; 

The one which has seen the limits of its own personality yearns no more for it : 
whereas those who have not progress hoping for an infinite enjoyment of their creation. Of 
course the latter is bound to discover the limits for it is seen that there is an automatic reverse 
after reaching the end of the creativity in the organic or material world. 

The concept of the Purusa thus is closely linked up with the concept of the Person 
and as such it is likely that one would be able to discover an Indo-Germanic root which will 
place them together. The euphonic element also suggests this identification. Person has 
been derived by some scholars from per =through, son=sound. Thus a person is one who is 
known through sound. Sound would probably mean talk or language. It seems in 
drama a character is known through his sound or talk. This derivation is most fanciful. 
Here we have a case of deriving the meaning from the character. The persona as a mask or 
garb or make-up for a character to represent a character or person is understandable, though 
to derive person from dramatis persona is rather a reversal of interpretation. 

Therefore it appears that person is the original word, and it closely corresponds to 
the Sanskrit word Purusa which has had a hoary history. 

It appears that the word person or purusa had undergone many changes. One of 
them at least is that it because paras and later parasu. The great Rama of the Axe (Parasu- 
Rama) was originally Purusa Rama (Rama Jamadagnya). Waddell has made certain re- 
marks in his Indo-Sumerian studies. 

The Vaikhanasa Agama considers that the original Transcendent Godhead is 
Purusa. : 

My studies on the correspondences between the Five Nights, Five Daytimes and 
Five Agnis lead me to the conclusion that the avatára known as Paragurama was in fact 
the fulfilment of the Fivefold Fires-Bhrgu, Cyavana, Apnuvana, Aurva and Jamadagni, who 
were all discoverers of the five levels of Fire or five different kinds of fire—(my Idea of God : 
chapter on the Paficaratra Conception of God). 
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SENSATION IN INDIAN PHILOSOPHY 
By 
Dr. SIDDHESHWAR VARMA, CHANDIGARH 


I. INTRODUCTORY 


The concept of sensation was never crystallized in Indian Philosophy : it always 
remained amorphic. The reason is not far to seck. In the first place, the transcendental 
trends of Indian thought could not permit any place for the lower stages of human conscious- 
ness, for the study of those sense-data which are engaging Experimental Psychology at the 
present day, and for the ways in which stimuli ofexternal objects are mechanically transformed 
into psychical states (Cf. Radhakrishnan, Indian Philosophy, Vol. II, 1951, p: 52). Secondly, 
even realistic systems like Nyàya-Vaisesika concentrated almost their whole attention on the 
abstract categorization of physiological phenomena. For instance, for each unit of sensation 
Nyaya-Vaisesika would collect “all whiteness” under the name of “the quality of white 
colour” (Gf. Das Gupta, History of Indian Philosophy, Vol. 1, 1951 ; Pp- 312-313). Moreover, 
the realism of Nyaya-Vaisesika was, when objectified, based on abstract objectivity. Thus 
the difference between one sensation and another was ascribed to the existence of some 
specific differences amongst the atoms themselves (1b., p. 318), so that the study of sensations, 
as such, was considered to be beyond the scope of philosophy. 

It is the purpose of this paper to bring to light, from stray sources, some data on the 
concept of sensation in Indian Philosophy. 


II. SANSKRIT TERMS FOR “SENSATION” 


While it is undeniable that Indian philosophy had a hazy idea of sensation as a 
concept, no specific, widely used term for it has come to light. Ad hoc terms have been used 
here and there. They may be detailed as follows :— 

(1) Indriyartha-sannikarsa—(lit. “Contact with a sensuous object”), as used in Nydyakosa, 
(Poona, 1928, page 142). The Terminologist would hardly call it a term, for it is only 
a definitional name, borrowed from Gautama I.. 1.4. The Kosa explains it as that 
knowledge which is due to some organ of sense. 

(2) Ripa—This term occurs among the Skandhas (Pali Khandhas) of Buddhist philosophy, 
but is enormously comprehensive, as it also includes “the four elements, the body, the 
senses and sense data" (Das Gupta, Jb., pp. 93-94). 9 ae 

(3) Indriya-buddhi—This very interesting term, which should literally mean sense य doni 
was used by Caraka. It occurs in I. 8.13 in the Benares edition of Caraka Samhita 
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(1948, p. 108), where it is stated: "There are five sensations ( paficendriyabuddhayah) , 
visual sensations etc. (caksurbuddhyadikal) , Now they arise from the contact of sensuous 
organs, sensuous ‘objects, mind and soul (tah punarindriyarthasativatmasannikarsajah), 
are momentary and absolutely certain (७८१४८८ niscayatmikasca)”. This term 
occurs in a list which starts with “five ‘organs” (paficendriyani) and is preceded 
by “five objects of sense" (paîicendriyarthah) . Itis a pity that this valuable term never 
passed current in Sanskrit Literature, evidentiy because the concept of "sensation" was 
not yet crystallized among the speakers of the language. Monier-Williams renders 
Indriyabuddhi as “perception by the senses”, an evidently inorrect rendering, for senses 
cannot "perceive" an object, nor can anyone perceive anything by sensations alone. 
Vyavasîya—This term can only be inferred from Gautama I. 1.4 where the expression 
vyavasayatmaka occurs. Now Vidyabhisana renders this expression as “certain in 
nature” (The Nyaya-Sitras of Gautama, Allahabad, 1930, p. 3), and there is no doubt 
that from contemporary literature, this rendering can be verified. But the context of 
the Sutra I. 1.4, according to the present writer, should compel us to render wyavasaya 
here as “sensation”, as the following data will indicate : 

(a) Another epithet of pratyaksa in the Sutra, viz. “avyapadeśya” should lead us to deduce 
that the pratyaksa experience, according to Gautama, was untouched by any con- 
ceptual or mental element. For avyapadesya means ° *unnameable", implying that 
the experience being absolutely direct, would be beyond the scope of language 
and consequently conception. ; 

(b) A remarkable support in favour of the implication that the epithet avyapadesya 
implies freedom from any mental element would be offered by the Siddhantamu- 
ktavali by Vigvanathapaficanana Bhatta (Benares, 1905, p. 237) where pratyaksa 
is strikingly defined as a cognition without the agency of cognition” (;jÓanakarana- 
kam jianam pratyaksam), 2.९. in which there is no mental element, the experience 
being direct. 

(c) The term vyavasdya—has been loosely defined by the Nydayakosa on P. 825 as 
“anterior”, i.e. elementary knowledge, standing for sensation. This definition, 
poor as it is, has been inferred from anuvyavasaya— "subsequent knowledge.” 
Anuoyavasaya—has been traditionally defined loosely by a mere example : SI 
know the pot", after the pot has been discerned. ‘The essence of the term has 
thus been missed. The anterior stage was not that of “knowing” the pot, but 
just a sensational experience of the entities summed up as pot, there being 2° 
cognition in the conceptual sense of the term. It is this misunderstanding which 
unfortunately led Das Gupta to render vyavasaya as “determinate knowledge” 
(Ib., p. 343, footnote) and to use the traditional explanation of anunyavasaya 95 
being anu— after" and vyavasaya— 'cognition'.. : 

(d) That uyavasaya cannot mean "determinate knowledge" is further supported by 
Vatsyayana’s Comments on Vyavasaya—(Gautama, 1.1.4) : 


cla CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


KANGI 
[ARM 
7 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


Sensation in Indian Philosophy २४३ 


“It is the experiencer's senses which effect vyavasaya. Only subsequently, 
by the mind, anuvyavasdya is effected.” Vatsyayana thus tells us clearly 
that there is no mental element in vyavasaya, so that, in modern phraseology, 
wavasdya means "sensation". (sarvatra pralyaksavisaye jüaturindriyena vya- 
vasayah pascat manasa (a)nuvyavasiyah. vyavasiya—thus means “sensation” 
while anuvyavasdya perception. It must be admitted, however, that 
though an authority like Vatsyayana understood uyavasaya in the sense of 
"sensation", exactly as Gautama intended it, it was, so far as the present 
writer is aware, never used subsequently in the sense of “senation”. 


III. SENSE-DATA : THEIR ESSENTIAL CHARACTERISTICS 


The Nyaya-Vaisesika school is of the opinion that “the contact of sense with its 
appropriate object leads to the direct presentation of that object to consciousness’ (Radha- 
krishnan, Ib., p. 52). To effect this, the organs of sense possess certain potentialities. Thus, 
according to Gautama (3.1.34), sight is due to rays from the eyeball, though that ray is never 
perceivable (3.1.43). The Buddhist goes further and says that “the organ of sense produces 
a penetration into objects, and it is by the greatness of this penetration that determinate 
knowledge directing towards objects, is called “pratyaksa”’—(Vaisesika Upaskara, Chowkham 
bha Edition, VIII. 1.2, p. 199) Dharmakirti and Dirindga would not accept this deter- 
minate knowledge as “pramana”, but they ascribe all determinate knowledge to sense-data. 

The above data undoubtedly give some idea of the origin and effectiveness of sense- 
data, but they throw little light on the nature of sense-data. 

According to JVyayakosa (Ib., p. 142) sense-data can give only indeterminate knowledge 
and so have only a secondary role in the field of Epistemology. 

According to Sankhya, the buddhivriti—through its gate, viz., the external organs, 
the sense-organs, goes out and there comes in contact with its required object of cognition 
and thereafter assumes the form of that object. If, e.g., the buddhivrtti has to congnize a 
colour, it will go out through the ocular organ and assume the form of the colour 
(Sankhyabhasya Y. 87) (cf. the 8th Oriental Conference, Mysore, 1935, p. 398-399). 

A similar theory is well-known in Vedanta, according to which all sense-data are due 
to a Vriti from Consciousness (caitanya), which assumes the form of an object like pot when 
it is contacted by it (Gf. Vedantaparibhasa, Bombay, Saka 1833, p. 41). Even in NYAYA 
(cf. Vidyabhüsana, ib., p. 234), “The knowledge of the object produced from the contact 
of the sense with the object takes the form of ‘colour’, ‘taste’ etc." Here it will be immediately 
noticed, however, that it will be erroneous to speak of the knowledge of the object from mere 
Sensuous contact. 


IV. GENERAL CHARACTERISTICS OF SENSE—DATA 


There is no doubt that on very rare occasions, there is an effort in Indian philosophical 
literature to handle sense-data in a little concrete form. Thus “touch? has been defined in 
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Vaisesika Upaskara, as quoted by the Nyayakoga (p. 1041) as “an object which can be cog- 
nized only by the tactile organ”, but on the whole, the presentation of sensuous phenomena 
is highly abstract. Thus in the Siddhāntamuktāvalī., (Ib., p. 260), while describing the prat- 
yaksa cognition of substance by mere contact of the sense-organ with the substance, the 
pratyaksa of inherence in that contact is attributed to *inherence in conjunction," sarmyukta- 
samavayatah, and so on. Again, this author, on pp. 209-10 attributes all sensuous and physical 
activity to “‘consciousness-producing” soul (imdriyanam Sarirasya ca paramparayacaitanya-sampa- 
dakah. . .dtma), and consequently on p. 207 speaks of the negation of the rise of congnition in 
the mind, the sole source of cognition being the Soul. This tendency to abstraction in all 
sonsuous matters, attributing them either to the Soul or to atoms has been aptly described 
by Das Gupta (Jb., p. 318). According to Nyaya-Vaisesika, “No single sensation that we 
receive from the external world probably agrees with any other sensation, and this difference 
must be due to the existence of some specific differences amongst the atoms themselves.” 

Nevertheless, here and there we find instances of observation. Thus the Siddhanta- 
mukiavali. (Ib., pp. 126-7) describes auditory sensations, their momentariness and relativity. 
In Gautama 3.1.12, the reciprocal effects of senses have been described : “When we see an 
acid substance, water overflows our tongues” (Vidyabhusana, Ib., p. 84). 


CONCLUSION 


The above data, it may be presumed, will give us the following points :— 

(1) The data on sensation in Indian Philosophy are very scanty. 

(2) Gautama, and his commentator Vatsyayana had happily visualized the essence of 
sensation but unfortunately their followers failed to follow them. 

(3) The tendency to extreme abstraction has injuriously affected even realistic systems 
of Indian philosophy. 

(4) It is hoped that further data on sensation in Indian Philosophy will be ascertained 
by the forthcoming researchers. 
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बालिट्टोप की उपासना 
लेखक 
Slo लोकेशचन्द्र और श्रीमती डा० शारदा रानी 


इण्डोनीसिया का प्राचीन नाम नूसान्तर (नूसऱ्च्द्वीप) अथवा द्वीपान्तर है। द्वीपान्तर में अन्तर” समूह- 
वाची है, अर्थात्‌ द्वीपों का समूह, द्वीपान्तर। यह वहां के प्रख्यात ऐतिहासिक ग्रन्थ 'नागरकृतागम' में इसी अर्थ में प्रयुक्त 
हुआ है। इन द्वीपों की माला में रामायण के बालि की स्मृति को सजीव बनाये हुए बालिद्वीप है। पन्द्रहवी शती में 
जब जावा में इस्लाम की विजय हो गई तब इसी छोटे से द्वीप में महान्‌ मजपहित्‌ वंश के उत्तराधिकारियों और अन्य 
हिन्दुओं ने शरण ली। भारत से बाहर यह हिन्दु-धर्म का एक प्राचीन प्रहरी है जहां चारों वर्ण, भटार वरुण, मटार 
शिव और विराट्‌ हिन्दु-साहित्य हमारे अन्वेषकों और साधकों की बाट जोह रहे E] इस लेख में हम वहाँ की उपासना 
का किञ्चित्‌ दिग्दर्शन कराएंगे। यह ताडपत्र पर लिखे हुए सूर्यसेवन” नामक ग्रन्थ में वणित है। 

बालि के उपासना-पण्डित 'पदण्डा' 
कहलाते हैं। ये प्राय: शेव हैं। उपासना से पूर्व 
पदण्डा बाह्य॒शुचि वनता है। वस्त्र, मेखला, 
उत्तरीय, योगपट्ट आदि धारण कर पेर, मुँह और 
हाथ धोता है। फिर पद्मासन में बैठता है जिसके 
लिए पारिभाषिक बालि-शब्द पशील' है। बाह्य- 
शुचि होकर, ध्यान, जप आदि से अभ्यन्तर- 
शुचि बनता है क्योंकि उसकी यह भौतिक काया 
शीघ्र ही शिवत्व का अधिवास वननेवाली है। 
देच ही देव की अर्चना कर सकता है--शास्त्रों 
का वचन है कि 'नादेवो देवमचेयेत'। शिव का 
अवतरण होता है, उनके स्तोत्र और साधना 
सम्पन्न होती है। मन्त्र-साधित पुष्प पुततोय में 
डालने से वह शिवामृत बन जाता है। अन्त में 
शिव पदण्डा की 'डिलि' (आत्मा) से चले जाते 
हैं और अब पदण्डा वस्त्राभूषण उतारता है। i 
उपासना की समाप्ति होने पर श्रद्धालु तोयतीर्थ' तालविधान 3 
लेने के लिए आते हैं। प्रत्येक प्रक्रिया मंत्र से सम्पन्न होती है। 

सर्वप्रथम तालविधान (लोन्तार में तलवेदन) मुद्रा के साथ धूम्रपात्र पर पदण्डा कतिपय ऐसे मंत्र उच्चारण 
करता है जिसमें शिव की पञ्चमूति (सद्योजात, ईशान, अघोर, तत्पुरुष, और वामदेव) का स्मरण है। 
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इसके अनन्तर मंत्रों द्वारा दक्षिण और वामकरों का शोधन, फिर नाराचमुद्रा और तदनन्तर प्राणायाम 
होता है--पूरक, कुम्मक और रेचक! 


) करशोधन 


तत्पश्चात्‌ चुपचाप SCART का जप करके प्रथम” तोयतीर्थं बनाया जाता है-- 
3% अं हृदयाय नमः। 


3% 
3& भूर्भुवः स्वर्ज्वालिनीशिखाये नमः। 
3& हुँ कवचाय नमः! 

ॐ व॑ नेत्राय नमः। 

Sg रः फट्‌ अस्त्राय TA: | 


प्रथम तोयतीर्थ का प्रारम्भ निम्न से होता है-- 


a ww 


परमशिवगङ्गाय नमः। 


a 
S^ हां हीं वौषट्‌ परमशिवामृताय नमः। 


jagavad Ramanuja National Research Institute, Melukote Collection. 


I, 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


बालिद्वीप की उपासना 


प्राणायास 


CC-0. Bhagavad Ramanuja National Research Institute, Mel kote 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


Y 


२४८ लोकेशचन्द और शारदा रानी 


तदनन्तर जल पर 'अक्षर' (अ उ म) लिखते हुए, अक्षर के उत्पत्ति और स्थिति-क्रमों के मंत्रों का उपांशु 


` उच्चारण करते Gd 
फिर अग्निमण्डल, सूर्यमण्डल और चन्द्रमण्डल का त्रिमण्डल-मन्त्र और त्रितत्त्व-मुद्रा $— 


E ३४६ हि श्रि को अश्र उं द्वादशकालात्मने सत्त्वरजोडधिपतये 35 अग्निमण्डलाय नमः स्वाहा। 3^ ई 3 E नि 
| प्रें अश्र उं द्वादशकालात्मने सत्त्वतमोऽधिपतये। ॐ सूर्येमण्डलाव नमः स्वाहा। ॐ fg श्रि को GU उ 
दादशकालात्मने सत्त्वसोमाधिपतये | ३४ चन्द्रमण्डलाय नमः स्वाहा | 


त्रितत्त्व-मन्त्र 


३५ 3% शिवतत्त्वाय नम: । ३ $4 विद्यातत्त्वाय नम:। 3% ॐ आत्मतत्त्वाय नमः l 

त्रितत्त्वमुद्रा और त्रितत्त्वमंत्रोच्चारण के अनन्तर क्रमशः कटमन्त्र का उच्चारण, त्रह्माज़ अथवा fadt 
का न्यास, शिवाङ्गव्यास, THAT तथा अष्टग्रहमंत्र का उच्चारण, चतुःसन्ध्या अथवा चतुस्तर्पेण, ऋषि चवुष्टयतर् 
तथा घण्टास्तव का पाठ होता है। 
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घण्टास्तव 
ओंकारः सदाशिवस्तवं जगन्नाथो हितङकर। 
अभिवादवदनीयघण्टाशब्दः प्रकाइ्यते Il 


घण्टाशब्दं महाश्रेष्ठं ओंकारं परिकीत्तितम्‌। 
चन्द्रतादविन्दुना दत्तं स्फूलिङ्ग शिवतत्त्वं च तम्‌॥ 
S^ घण्टां आयान्तु पुज्यन्ते देवा अभवभवकर्मसु। 
वरणलब्बसन्देहं वरं सिद्धिः निःसंशयम्‌॥ 
घण्टास्तव के पश्चात्‌ बारी आती है क्रमशः पझक्षम (अर्थात ओं क्षमस्व मन्त्र), संस्कार ed (अर्थात्‌ जल- 
संस्कार), सप्ततीथं (अथवा ARI मंत्र), सप्त-ओंकार-मन्त्र, स्तव-मटार (अर्थात भटार-स्तव) और सप्तगंगाः 
स्तुति क्री। इनमें से पक्षम, अप्सुदेव-मंत्र, .सप्तओंकार+मंत्र और सप्तगंगा-स्तुति इस प्रकार $— 


पक्षम (अर्थात ओं क्षमस्व) 


a क्षमस्व मां महादेव सर्वप्राणिहितङ्कुर। 
मां मोच सर्वपौपेम्यः पालयस्व सदाशिव॥ 


३२ 


} 
l 
| 
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पापोऽहं पापकर्माहं पापात्मा पापसम्भवः। 
त्राहि मां सर्वपापेभ्यः केनचिन्मम wg 
क्षन्तव्याः कायिका दोषाः क्षन्तव्या वाचिका AA | 
क्षन्तव्या मानसा दोषास्तत्प्रमादं क्षमस्व माम्‌ II 
हीनाक्षरं हीनपादं हीनमन्त्र qua च। 
हीनभक्ति हीनविधि सदाशिव नमोस्तु N 
ॐ मंत्रहीनं क्रियाहीनं भक्तिहीनं महेश्वर। 
यत्पुजितं मया देव परिपूर्ण तदस्तु मे॥ 


पवित्राणि गङ्गादेवि नमोऽस्तु ते। 
सर्वबलेशविनाशिनि तोयेन परिशुध्यते॥ 
सर्वपापविनाशिनि सर्वरोगविमोचने | 


. सर्वभोगमवाप्तुयात्‌॥ 
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बाली द्वीप की उपासना २५१ 


सप्त-ओंकार-मत्त्र 


परमशिवशून्यात्मने नम: | 
सदाशिव निष्कलात्मने नम: | 
सदारुद्र अन्त्यात्मने नम: | 
महादेवनिरात्मने नमः] 
ईश्वरपरात्मने नमः: | 
बिष्णु अन्तरात्मने नम: । 
agaa आत्मने नमः। 


Ge De ६ & & de & 
& ह & & & ६ & 


सप्तगङ्गा 


३ गङ्गा सरस्वती सिन्बृविपाशा कौशिकी नदी। 
यमुना महती श्रेष्ठा सरयू च महानदी॥ 
35 गङ्गा सिन्बुसरस्वती सुयमुना गोदावरी mari 
कावेरी सरयू महेन्द्रतनया चर्मण्वती वेणुका। 
भद्रा नेत्रवती महासुरनदी ख्याता च या गण्डकी। 
पुण्याः पूर्णजलाः समुद्रसहिताः कुर्वन्तु मे मङ्गलम्‌॥ 


a गङ्गादेवि महापुण्ये नमस्ते विइवभामिनि। 
यमुने परमे पुण्ये नमस्ते mafi 
नमँदे च देवि पुण्ये नमस्ते लोका राधिनि। 
धरिण्यै मलहारिण्यै नमस्तुभ्यं महेश्वरि।। 
दैविको दैविकंजस्त्वं शिवपृष्ठ नमोस्तु ते। 
नैरञ्जने जगतक्‌लेशहारिण्ये ते नमो नमः॥ 
मन्दाकिनि सुरदेवि नमस्ते मलहारिणि। 
जम्ब॒शद्धमहादेवि देवी देवनियोगतः॥ 
मेरप्रदक्षिणां कृत्वा क्लेशान्‌ नारायणभप्रिय। 
पर्वताश्वमुखपुण्ये शिशुक्लेशान्‌ विनाशय॥ 
area दधिघृतं सुरयक्षीव निमेलम्‌। 
पातु नः क्लेशनाशनं युष्मभ्यं तु नमो नमः॥ 


3५ भगवति गङ्गे नमस्ते शीतले नदि। 
सलिल विमलं तोयं स्वयम्मूतीर्थमाजनम्‌॥ 
3% सुभिक्षे अष्टस्तेयदोषकिल्विषताशने। 
पवित्रे सुमहातीर्थे गङ्गाथापि महोदधिः॥ 
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२५२ 


३ वस्त्रपाणिमहातीर्थं ` पापशोकविनाश ने | 
नदि पुष्पालये नित्यं नदि तीर्थतया प्रिये ni 
३ तीर्थोदधि सकुम्भशच वणंदेहमहात्मनाम्‌ | 
मुनीनां मङ्गलस्ताञच ह्येवापि सदिवौकसः 1l 
3% सर्वविघ्ना विनइयन्तु सर्वः क्लेशो विनश्यतु । 
स्वेदुःलविनाशाय सर्वेपापं विनाशय॥ नमःस्वाहा॥ 
a पञ्चाक्षरं महापुण्यं पवित्रं पापनाशनम्‌ |! 


यदि वह 
हैं, दिये 


जाते हैं और मृत्युञ्जय देव का अनुकीत्तंन करते हुए दीर्घायु और सप्तवृद्धि के लिए प्रार्थना की जाती है। सप्तवृद्धि 
के अन्तर्गत निम्नलिखित वृद्धियां आती è 


सप्तगंगास्तुति के अनन्तर मन्त्रोच्चारण के साथ Goa वलुत्वन अर्थात्‌ कल्पक नामक पुष्प और 
न हो तो कोई मी अन्य सुगन्धित पुष्प जल में डाला जाता है। उदकाञ्जलि और urere, जिसे 'पंपाद्य' कहते 


आयुवृद्धियंशोवृद्धिवृद्धि: प्रज्ञासुखश्रियाम्‌ । 
धर्मे-सन्तानवृद्धिरच सन्तु ते सप्तवुद्धय:॥ 


इसके अनन्तर पदण्डा तत्तत्‌सम्वन्धी मंत्रों का. उच्चारण करते हुए अपने शरीर पर चन्दन लेप करता हैं 


ad Ramanuja National Research Institute, Melukote Collection. 
aid mm Ey = ae > + 


eS 


e eI KE EE 
È 
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शिरोवेष्ट पहनता है और शिव का प्रतीक शिवसूत्र, अर्थात्‌ यज्ञोपवीत, ब्रह्मा का प्रतीक कौपीन तथा विष्णु का प्रतीक 
मेखला धारण करता हैँ . St | Se 
इस प्रकार शिवसूत्र, कौपीन और मेखला धारण करके पदण्डा १०८ मनकों की गणित्री ले उपांशु जप करता 


हुआ ध्यान में मग्न हो जाता है। उसकी आत्मा शरीर को छोड़ डिलि आत्मा में लीन होकर शिखान्त (तुङतुङिरम्बुत) 


i 


z 
द्वादशांगुल में आ जाती है। अग्निपुराण (३०३. १४) में भी यही वर्णन g— 
= 

आत्मानं योजयित्वा शिखान्ते द्वादशांगुले। n 

संशोष्य दग्ध्वा स्वतन्‌ प्लावयेदमृतेन च ॥ p 

इसके उपरान्त जब शिव fefe आत्मा में विराजमान हो जाते हैं तब पदण्डा ग्री-मंत्र का उच्चारण करता È 

है, तत्सम्बन्धी मंत्रोच्चारणपूर्वक सूर्य को जलाञ्जलि अपित करता è और पायुक (छोटे पात्र) में पड़े हुए जल का c 
निम्नलिखित मंत्र से अमृतीकरण करता है-- . E 


ER RM. 


d 
T 


ऊँ एहि सूये सह्तांशो तेजोराशे जगत्पते। NECI 
अनुकम्पय माँ भक्त्या गृह्यमाणो दिवाकर॥ दिवाकराय नमो नमस्ते ॥ 


यही जल अर्चना के अन्त में भक्तों में वितरित किया जाता है। 
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पायक-जल का अमतीकरण करने के पझ्चात्‌ पदण्डा शिव के स्तोत्र स्तव-भटार, सूर्य के स्तोत्र राजतंत्र 
या स्तव, सूये और शिव, ब्रह्मा तथा विष्णु के समवेत स्तोत्र त्रिभुवन-मत्र का पाठ करके निम्नलिखित क्षमा-मंत्र का 


उच्चारण करता è 
क्षमा मंत्र 
क्षन्तव्याः कायिका दोषाः क्षन्तव्या वाचिका मम। 
क्षन्तव्याः मानसा दोषास्तत्प्रमादं क्षमस्व माम्‌। 
हीनाक्षरं हीनपादं हीनमन्त्रं ada च। 
हीनभक्ति हीनविधि सदाशिव नमोऽस्तु ते॥ 
क्षमस्व मां जगन्नाथ सर्वपापनिरन्तरम्‌। 
सर्वकार्यहीनदेहं प्राण मम सुरेश्वर Il 
त्वं सूर्यस्त्वं Rasm: त्व॑ रुद्रवह्विलक्षण:। 
त्वमेव सर्वगतः कुरु मम कार्य प्रजापते॥ 
` क्षमस्व मां महाशक्ते  ह्यष्टेश्‍वयंगुणात्मक | 
नाशयेत्‌ सततं पापं सर्वलोकदर्पणकारण नमः स्वाहा ॥ 


इसके अनन्तर अनुग्रह-मंत्र द्वारा अनुग्रह को याचना करके निम्नलिखित मंत्र द्वारा प्रायश्चित्त का संकल्प 
किया जाता है— 


३ विष्णुविष्णुरादित्यदेव विष्णूप्रजापतेः। 

क्षेत्रे वाराहकल्पे प्रथमे चरणे कलियुगे 

* *  कालमासे` ` ` कालातीते` ` ` योगनक्षत्रमिताय। 
वेदोक्तफल' प्रतिकामनया सर्वप्रायर्चित्त करिष्ये। 
सौभाग्यमस्तु तदस्तु अस्तु स्वाहा | 


अन्त में निम्नलिखित रलोक-मंत्र द्वारा एक पुष्प की क्रिया करके उपासना समाप्त कर दी जाती है-- 


एकपुष्पं च निर्मलं पद्मसंयोगि संस्थितम्‌ । 
एकपुष्पशिवत्वं च पञ्चात्‌ रारीरसंस्थितम्‌॥ 


इसके अनन्तर शिव पदण्डा के शरीर को छोड़ कर चले जाते हैं और आत्मा नुन्तुन आत्मा में पुनः 
स्थान ग्रहण करती है। 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Four 


+s 


rs v 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


DRAMATICAL PICTORIAL AND VERBAL REPRESENTATIONS 
OF PAST EVENTS AT THE TIME OF PATANJALI 
By 
K. V. ABHYANKAR 


There are two passages in the Mahabhasya of Patafi 


jali which refer to dramatical re- 
presentations and narrations of ancient Stories and events. The first passage refers to the 


hearing of what an actor (नर) or a discourser (ग्रन्यिक) speaks when the genitive case-affix 
is added to the words नट and प्रन्थिक (c£. नटस्य Am, ग्रन्पिकस्य INF) as contrasted with 
the hearing of what is heard from the preceptor as a lesson, when the ablative case-affix is 
added to the word उपाध्याय or the like (cf. उपाध्यादधीते). The passage is as follows :—. 
आख्यातोपयोगे ॥७।४।२९॥ उपयोग इति किमर्थम्‌। नटस्य शूणोति। ग्रन्थिकस्य शृणोति। उपयोग 
इत्यृच्यमानेऽपि अत्र प्राप्नोति। एषोपि हि उपयोग:। आतरचोपयोगो यदारम्मका रङ्ग गच्छन्ति नटस्य श्रोष्यामो 
ग्रन्थिकस्य श्रोष्याम इति ।. . . तत्र प्रकर्षगति विज्ञास्यते साधीयो य उपयोग इति। कश्च साधीयः? यो ग्रन्थार्थयो:। 
अथवा उपयोगः को भवितुमर्हति ? यो नियमपूर्वक:। तद्यथा। उपयुक्ता माणवका इत्युच्यन्ते य एते नियमपुर्वकमधीत- 
वन्तो भवन्ति॥ 
2. The other Passage mainly refers to the narration of stories bya story-teller or by 
a discourser when a causal construction is specifically prescribed by the Varttikakara with 
the story-teller as a causal agent. See for instance कंसं घातयति (ग्रन्थिकः) | बलिं बन्धयति 
(ग्रन्थिकः). The Vattika is as follows : आख्यानात्‌ कृतस्तदाचष्टे इति कृल्लुक्‌ प्रकृतिप्रत्यापत्तिः प्रकृतिवच्च 
कारकम्‌ ॥ Pan. ITI. 1.26 Var. 6. The Varttika means : To a verbal derivative in the sense 
of a Story or a r arrative, the causal affix fora (इ) is added in the sense of narrating, in which 
case (1) the krt affix is dropped, (2) the root is restored to its original condition and (3) the 
object of the activity shown by the root, is put in the accusative case. कंसं घातयति and 
बलि बन्धयति are given as instance where कंस॒वध and बलिबन्ध are names of narratives or 
dramas as they prevailed in those days, to which the causal affix णिच्‌ is added, the krt affix 
अ (in वध and बन्ध) is omitted and the words कंस and बलि are put in the accusative case. 
PAHITE HHR = RH HHA H= घातयति. Similarly बलि बच्चयति। 
3. In the course of his comment on the Varttika Patafijali discusses the justification 
of the use of the present tense when the action in question such as the killing or the binding 
has taken place long ago. The passage is a pretty long one wherein the use of the present 
tense is justified by Patarijali. He has given the analogy of the use of the present tense in 
३३ 
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the expression कंसं घातयति which is used when ‘the activity of killing karhsa takes place on 


the stage at the time of the enactment 0 
killing is shown in pictures in a serial order. 
4. The passage is as follows :— 1 T ael 
` इह तु कथं वर्तमानकालता कंसं घातयति afe बन्धयतीति चिरहते कंसे चिरबद्धे च बलो ? 
अत्रापि युक्ता। 
कथम्‌। 
ये तावदेते शोभनिका नाम, एते प्रत्यक्षं कंसं घातयति प्रत्यक्षं च बलि बन्धयन्तीति | 
चित्रेषु कथम्‌ ? : 
चित्रेष्वपि उद्गूर्णा निपतिताइच प्रहारा दृश्यन्ते कंसकर्षण्यर्च | 
TART कथं यत्र दाब्दगडुमात्रं लक्ष्यते ? 
तेपि हिं तेषामुत्पत्तिप्रमृति आ विनाशादुद्धीव्याचक्षाणा: सतो बुद्धिविषयान्‌ प्रकाशयन्ति। आतश्च सतः, 
व्यामिश्रा हि दृस्यन्ते । केचित्‌ कंसभक्ता भवन्ति केचिद्वासुदेवमक्ताः। वर्णान्यत्वं खल्वपि पुष्यन्ति। केचिद्रक्तमुखा 
अवन्ति केचित्‌ कालमुखाः॥। त्रैकाल्यं खल्वपि लोके लक्ष्यते | गच्छ हन्यते कंसः। गच्छ धानिष्यते HA | किं गतेन, 
हतः कंस इति॥ (महाभाष्य ३1१२६ वातिक १५; B.O.R.I. Ed. Vol. II. p. 36 11.13-21) 
5. The passage can be translated into English as follows :— 
“How can the use of the present tense be justified in sentences like कंसं धातयति, वलि 
बन्वयति (gets Karsa killed, gets Bali tied down) when, as a matter of fact Karhsa has been 
killed long ago, and Bali tied down long long ago ? 
Here, too the present tense is quite justified. 
How is it justified ? १ 
Well, as far as these trainers of actors are concerned, they actually get Karnsa killed 


f the drama Karnsavadha, as also when the action of 


there, by the actors and Bali also tied down similarly. 

(Well, let this be so; the present tense may do as the sight of killing or binding is 
presented to the spectators) ; but how can you explain the use of the present tense in pictures 6 

In pictures too, there are noticed by the eyes, weapons or hands ready to smite, raised 
up and lowered down, as also strings or ropes dragging Kamsa near, for killing. (This 
spectacle can create an idea of the present tense). 

Well, let this be so; but how can the present tense be in the narration of story-tellers 
where mere word-babbling is noticed ? (There is no activity noticed here as in dramas 
or pictures). 

This is not so as you think. In narratives, too, in their course of recalling the stage 
of prosperity noticeable in the careers of the historic persons Karhsa and Bali, the story-tellers 
make the incidents so vividly manifested to the mind’s eye that they appear to the mind as 


if they are taking place then and there. And this is really so, as there are noticed mixed 
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sentiments in the minds of the audience as some of them (siding with Krsna), have their faces 
turned red with fury (by the description of the repeated misdeeds of Karhsa), while others 
(siding with Karhsa) have their faces darkened on account of a sense of disappointment and 
grief. Besides, in the course of narrations of the life-events of Vasudeva going on for several 
days, a man is seen to say to another ‘well, go and attend the discourse just now, Karhsa is 
being killed’, or ‘go at leisure, Karhsa is yet to be killed’, or ‘what is the use of going now ? 
Karhsa is already killed.” 


6. The words शोभनिक, चित्र, कर्षणी, ग्रन्थिक and गड्‌ in the passage quoted above and 
the word रङ्ग in the previous passage deserve a special attention. The word शोभनिक, 
with the words शोभिक and शौभिक as variants, is of rare occurrence, found only once in the 
Mahabhasya. It is explained by the scholiast Kaiyata as meaning a teacher or trainer of 
the actors in a drama. "The word चित्र can be taken as meaning a picture here, which is its 
usual sense. It is given, no doubt, as a technical term meaning ‘a kind of dance’, but there 
is no sufficient warrant to take it here in the technical sense. The word कर्षणी means a string 
orarope. Although it may be used for a string in a puppet show, used in moving the puppets, 
there is hardly any justification for taking it in that sense here. The word ग्रन्थिक means 
one who explains a book or a chapter in a book. It cannot refer to persons explaining the 
gesticulations of actors or gestures of dancers unless the usual meaning is much twisted. The 
word Tइ is very obscure. However, it can be satisfactorily explained as meaning an un- 
necessary growth of words which centres round the element of sense which is the most impor- 
tant factor. The word occurs here and once more in the passage उपजानुमवं गड़ इति 


(Mahabhasya Vol. II. p. 308, 1. 21). It occurs as compounded with कण्ठ and Rra in the 
Mahābhāşya (Vol. I. p. 437, lines 16 and 1 7). At all these places it means an unnecessary 
growth on the body which may or may not be painful. In the Varanasi edition of the 
Mahabhisya the word शब्दग्रन्थगड्डमात्र taken as his reading by Nagesabhatta, is read 
instead of शब्दगडुमात्रै which appears to be a sort of a correction made later on by a gram- 
Marian as he thought it was necessary, although really it was not so, the reading शन्दगडु being 
a proper one consistent with the use of the word T$ in the Mahabhasya elsewhere, as also 
quite fitting with the sense of the stanza of Bhartrhari quoted in this context by Kaiyata, 
Which runs as 101005--शब्दोपहितरुपांस्तु बुद्धेविषयतां गतान्‌ । प्रत्यक्षमिव कंसादीन्‌ साधनत्वेन मन्यते 
(Vakyapadiya III. 7.5). 

7. The word नट occurs eight times in the Mahabhasya, joined with the activities 
of talking (in नटस्य श्रोष्यामः Vol. T. page 329, lines 6, 8), singing (in अगासीन्नटः Vol. I. p. 
492, line 1 2) and dining (in नटो मुङकते Vol. I. p. 468, lines 15, 19) and described as सर्वेकेशी, 
रसिक and शेलालिन्‌ (Vol. I. p. 403 1. 22, ७. 404 line. 16 and Vol. II. p. 394 line. 21, p. 286 
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line. 12). There was in fact a school of actors as the word शैलालिन्‌ shows. The word नटभार्या 
is jokularly described as similar to the consonants which say to the various vowels near them 
‘we are yours, we are yours’. The passage does not necessarily imply that the actresses were 
unchaste. All these words रङ्ग, नट, नटभार्या and शैलालिन्‌ show that dramatical representation 
was common in those days. 

8. Different Sanskrit scholars, both western and eastern, have, during the last sixty 
years or more, drawn different conclusions from the Mahabhasya passage quoted above, 
regarding the kind of dramatic representation prevailing in the days of Patafijali. Some 
say that the first two parts of the passage which include the words शोभनिक and चित्र refer to 
a dramatical representation either by moving persons or by moving puppets attended with 
the citra kind of dance which is compared here with the discourse of the story-tellerin the 
third part. Some say that the passage refers to a kind of dramatical representation in which 
acting, dancing and commenting are all combined. The word शोभनिक is explained by 
these scholars as one who relates to the audience what is happening. They explain the 
word चित्र as a kind of dance and they take the word कर्षण्यः as referring to actresses. There 
are scholars who undrstand the terms रक्तमुख and कालमुख as applicable to the actors them- 
selves who, on account of strong emotion, have the colour of their faces changed while they 
are playing their part or performing their dance. 

9. A critical reading of the passage with the context and the style of writing of the 
author duly taken into account, is enough to show that the main theme of the whole passage 
is the justification of the use of the present tense, especially when the story-teller is relating 
vividly the account ofan event which has happened long ago. In the two analogies of 
dramatical representation and pictorial representation, there appears no difficulty in the 
. use of the present tense as the killing of Karhsa is actually represented on the stage by the 
actors in the former, while in the latter it is presented to the sight in tlee picture. The first 
analogy can be summed up in the sentence शोभनिका: कृष्णरूपिणा नटेन कंसरूपिणं नटं घातयन्ति, 
while the second can be summed up in चित्रकारारिचित्रगतेन कृष्णेन चित्रगतं कंसं हन्यमानं af. 
The passage under question is that in the third partof the long qoutation which refers to the 
discourse given by the story-tellers. It presents a kind of contrast to the two analogies, as 
borne out by the use of the word कथम्‌ each time, in as much as there is no living person 
performing the activity of killing nor there is any life-like figure of Krsna with a proper dress 
and a fitting expression of face, shown as smiting Karnsa. The event which is past, is des- 
cribed vividly and graphically by mere words which apparently does not justify the use of the 
present tense. Patafijali removes the difficulty by saying that the narration of the story- 
teller creates sucha vivid picture of the parties in the story, in the mindsof the hearers that 
the hearers actually identify themselves for the time being with the partiesso much that even 
those among the audience who side with Krsna gleam red with fury while those who sympa- 
thise with Karnsa turn dark with a feeling of frustration. 

10. To conclude : There were prevalent in the days of Patarijali all the three re- 


.CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


Dramatical, Pictorial and Verbal Representation of Past Events at the time of Patanjali २६१ 


presentations of past events—the dramatical, the pictorial and the verbal—which are referred 
to in the long passage quoted above. Patafijali in the passage emphasizes the fact that the 
discourse given effectively and graphically by the story-teller creates in the minds of the 
hearers the figures of Krsna and Karhsa who carry on the fight in such a way thatthe mind’s 
eye actually witnesses the killing of Karhsa justifying fully the use of the present tense, and 
because the killing is brought about by the story-teller (ग्रन्थिक) the sentence कंसं घातयति 
(ग्रन्थिकः BT) is used. Sanskrit scholars are aware of the fact that teachers, pupils and 
sympathetic readers of the Uttararamacarita have their eyes charged with tears when they 
respectively teach, understand and read the third act of that drama and the truth of Bhava- 
bhüti$ statement अपि ग्रावा रोदित्यपि दलति वच्त्रस्य हृदयम्‌ is carried home to them.  Bhartrhari 
has clearly referred to this passage in his Vakyapadiya in the stanza : शब्दोपहितरूपांश्च०” 
(वाक्यपदीय ३।७।५) । 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


ON THE USE OF THE ABSOLUTIVE IN SANSKRIT 
By 
J. GONDA, UTRECHT. 


Although the use of the absolutive (gerund) has been quite satisfactorily described 
by Whitney,1 Speyer,? Renou? and other authors of Sanskrit grammars, it may be useful to 
add some examples to the not very numerous texts they have collected in substantiation of 
the ‘rules’ and the ‘exceptions to the rules’ mentioned in their books. It may be true that 
for didactic and informative purposes small collections of facts may suffice, those who wish 
to penetrate the mysteries of syntax and to study the phenomena from stylistic or comparative 
points of view should be provided with an abundance of examples. Only then we will be 
able to understand thoroughly, why for instance the construction exemplified by Budhas- 
vamin, Bk. 18, 95 kadacic caham ahüya nito darikaya—which puts the subject of @-hi-beyond 
doubt—was often preferred. 

Cases in which the absolutive refers to a subject not expressed, but understood are 
not so rare as Speyer’s brief note? might suggest. As a rule the agent is indefinite. Cf. 
Jaim. Br. 2, 64 yady u vrataprado’ nucchis{ast và syat pari va Simsyat tad adbhir abhyuksya chayayam 
nisektavai briyat; Kaus. S. 60, 18 (devayajanam) samam. . . akrtilostavalmikenastirya **. . . (should) 
be) level, scattered over with clods from the fields in their natural shape etc.", there is no 
principal verb); Man. G.S. 2, 11, 5 garlam khátvà yat taih pamsubhih pratipüryeta tad va”? (or (a 
spot), where a pit, which has been dug, can be filled up again by the same earth (i.e. which 
has been dug out))”; Ath. Par. 23, 13, 2 (a rule for the cleansing of vessels) sruk srutvas ca... 
udakenaiva sosnena sampraksalya visudhyati. 

Not rarely the logical subject (agent) or subject and principal verb may easily be 
supplied : Mahabh. 1, 8374 C kam upadaya Sakyeyam tarium. . apad (sc. maya;=1, 221, 10 cr. 
ed. kam upadaya Sakyeta gantum kasyapad uttama); Paîic. 4, 73.--evam ukiva sa bhagavams tasya 
darsitah (by him); Kal. Pur. 93, 32 tad idanim samakhyatam vyaktikriva maharsayah (sc. maya); 
Asv. G.S. 1, 7, 14....‘juhuyat. apariniya....tisnim caluriham (sc. ‘juhuyat). 

Sometimes one might even be inclined to translate the absolutive by a passive? : 
Sat. Br. 1, 7, 1, 18 varsaly athausadhayo jayanta ogadhir jagdhvapah pitva (viz. by the cows) tata esa 
rasah sambhavati; Ap. Dh.S. 2, 11, 29, 7 punyahne. . .ubhayatah samakhyapya sarvanumate . . .satyam 
prasnam brüyat “he should answer (the questions put to him) according to truth on an auspi- 
cious day. . .with the consent of all, after having been exhorted (by the judge) to report fully 
(and be fair) to both sides”; Bhag. Pur. 6, 2, 31 kva yata adya te ye mam vyakarsayan pasapanayah. 
atha te kva gatah siddhas catvara$ carudarsanah, uyamocayan niyamanam baddhva (viz. by othors) 

pasair. .. Another example of a very free use of the absolutive occurs in Budhasvamin, Bk. 
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27, 46 talo, *nlahpuram ànàyya (subject is the king, her father) sz.. -brsfà devisamihena. Notice 
also the construction Kal. Pur. 64, 36 brahmafaktisilam (sic) sighram uddhrtya dhriyatam. 

The noun in the instrumental case, which being the logical subject (agent) of the 
sentence governs the absolutive, may be left unexpressed : Vaikh. Sm.S. (a text containing 
many syntactic curiosities) 3, 1 yad.... vrttavayahsampannam ahiyarhayitvà kanyalankrtà dasyale 
sa brahma iti giyale “when a girl well adorned shall be given to a...(young man)....who 
has been invited and honourably received (by the girl’s father)....”, Hence constructions 
such as Ap. Dh.S. 2, 10, 26, 21 svany adaya nasyah “his property shall be confiscated and he 
shall be banished." Compare also Rgvidhana 2, 17, 2 f. padakramya bhümau pamsumayim 
krtim. . . .cyavate “if one treads with the foot upon (his) image made in sand on the soil (that 
person). ...perishes.” 

A remarkable construction which occurs several times in the Kausikasitra (e.g. 63, 
20) 15.... sitktenabhimantryabhinigadya dadyad data vacyamanah which must mean: “After he 
(i.e. the officiant) has with the sükta performed the consecration (of the rice-dish) and has 
pronounced the ritual injunctions with regard (to it) the giver (i.e. the yajamina who pre- 
sents the oblations to the gods and the brahmans), who is made to pronounce (the ritual 
words), should give (the oblation”)”, : the unexpressed agent of the passive participle vacya- 
manak is the subject of the two absolutives. 

An absolutive may also occur in a nominal sentence of the type Sv.U. 1, 11 jaatoa 
devam sarvapasapahanih, or extend a well-known nominal phrase : Bana, Kad., P., §5 etad 
akarnya devah pramanam. The unexpressed subject of an absolutive may coincide with a 
likewise unexpressed noun in the genitive in cases such as Kal. Kum. 4, 17 sirasa pranipatya 
(sc. tvaya) yacitini (sc. tava)...samsmrlya...., the word group being nominal. The 
sentence may be without any subject, the thought expressed being quite general : Rgvidh. 
3, 28, 4 tatas tu karma krivedam kartavyam dvijatarpanam “then, after this ritual act has been 
performed, the brahmanas shall be satiated.” 

In a considerable number of cases the absolutive logically belongs to an agent which 
in the sentence is referred to by a genitive or dative : Ath. Sarnh. 12, 4, 27 nasya Srutva grhé 
76526? she (the barren cow) may not stay in his house after he has heard (the verses referred to 
in the preceding part of the stanza)”; Mbh. 1, 11, 10 cr. ed. tam drsiva Sapamoksas te bhavita; 
Mbh. 1, 41, 9 cr. ed. tasya me dukkham utpannam drstvà yusman adhomukhan; Mbh. 1, 1 82, 12 cr. 
ed. fegari draupadim drstua.. .pradur asin manobhavah; Mbh. 3, 59, 10 kir nu me syad idam kriva 
ki nu me syad akurvatah; A&v. Bc. 5, 33 purusasya vayahsukhani bhuktvaramaniyo hi tapovanapravesah: 
Bhasa, Svapnav. 5, 2 labdhva priyam mama tu manda ivadya Sokah; and compare also a constru- 
ction such as Mbh. 12, 144, 7 visrjya dhanasarvasvara bharta vai Saranarh striyah; other instances 
are: Kaut AS Kant. AS 3, 14, 1 grhitva vetanam karmakurvato bhrtakasya dvadasapano dandah; 
Pafic. 1, 180... . huquyugalasya diram apasaranam krtvā bhityo ‘pi samupetya lalatapattabhyam pra- 
harato bhüri rudhiram patati. In Kal, Sak. 2, 9—a line exhibiting a construction which was 
considered “unusual or rather awkward’?*)—the agent of the absolutive is contained in the 
genitive belonging to the principal verb : striratnasrstir apara pratibhati sa me dhatur vibhutvam 
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anucintya vapuś ca tasyah; cf. also Kal. Vikr. 2, 10. The nominal case is not always expres- 
sed : Kal. Pur. 46, 16 drstoa yasyaivagrabhagam sanetram tranaya syad darSanam süryatulyam : 
“(for a person) who has seen...the sight is...”’. 

In the difficult stanza Ka.Up. 4, 6 the absolutive scems to be subordinate to a present 
participle in the accusative : yah pürvam tapaso jatam—adbhyah pürvam ajayata—guham pravisya 
tisthantam yo bhitebhir vyapasyata. . . .““who distinguished him who was born of old from auste- 
rity—before the (primeval) waters he was born—who has permanently entered the hidden 
place, from the things which have come into existence..." Compare Kal. Pur. 45, 102 
(४१८८८) pratasthe. . .tam utsrjya dvijam (=Sambhum). atha Sambhur nijariipam asthaya himavatsutim, 
tam samuisrjya gacchantim harah smerumukho* nvayat. Similar constructions occur in the Vaikha- 
nasa texts (Kasyapa, Marici, Bhrgu-Samhitàs which are of southern origin), e.g. Kagy. S, 
ch. 79 mahim...devam udviksya (mahi—is the subject) . . .karayitva (the performer is the sub- 
ject). 

One might easily imagine cases of regular constructions in which an absolutive could 


logically be connected with an object in the accusative; cf. e.g. Mbh. 1, 39, 23... .tapasarü- 


pena prahinot sa bhujangaman phaladarbhodakam grhya rajîe...taksakah. The unexpressed 
patient of an absolutive which while subordinate to a passive verbal adjective, is accompanied 
by an instrumental of the agent®,’ may be identical with the subject of the sentence : Kathas. 
75, 127 arüdhas tan ca drstvaiva (sc. tam) dasibhis tabhir asu sa rajjiitksiplo gavaksena pravivesa. The 
absolutive may be subordinate to an absolute locative : Dandin, Das. II, 6 (Nirn. 1925, p. 
209) kosadasam arse ’valambya...mayy abhimukhibhüya tisthati; Bana, Kad. §. 16... 
tty abhidhaya gate ca tasmin raja vaifampayanam aprechat. 

The construction may at first sight seem irregular when an absolutive occurs in a syntactic 
group which forms part of a complete sentence without any connection with the subject of 
that sentence and the principal verb : Kathas. 87,44 tena tasyohyamanasya sarpasyakramya 
paksina (“by a bird which had attached him”). . .asyad visalala viniryayau. 

A curious irregular construction occurs VaikhSmS. 2, 6 (p. 26, 1. 1) satam in nv aly 
adityam namaskrtyagantra samaganmahiti pradaksinam karayitoa which was translated by Caland!? 
as follows : “causes him to make obeisance to the sun.with the mantra: ‘A hundred...’, 
and to turn around himself from left to right with... : To him who comes we have come. -.’- 
The meaning obviously is : “he makes him, after he has adored the sun, perform a pradaksina." 

The absolutive may be irregularly used instead of a finite verb : Ai. Br. 7, 9, 7 ya 
ahitagnir jive mrlasabdarh. srutud. . ., an uncommon construction, in which one expects srnuyal : 
“if one who has established the fires, should, whilst alive, hear the report of (his own) death. .." 
Hence anacolutha such as Kal.Pur. 46, 34 f. ity uktvà. . .sutan dàlum fambhave angikriya visrsias 
(viz. by Himavan who is also the subject of angikrtya) te hy anuprapur mahesvaram. 

Sometimes an irregular construction found in an older text has been rectified in a 

later edition, e.g. Ram. 2, 64, 15 dvipo "yam iti matvaham banenabhihato maya : crit. ed. 2, 58, 
13....maiva hi... 


Sometimes two or more persons can be alternate subjects in one sentence : Kasy- 8. 
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22, p. 634, 1. 16 fT. Karsayilva. . . samsthapya. . . .praksalya (subject : the acarya) . . .adbhih proksya 
.  grlar galvā. . .dcaryaya daksinam dadyat (subj. the sacrificer) ; 23, p. 36, 1. 16 ff. ;12 MariciS., 


p. 6 (in the corrupt Trivandrum edition) acáryah snálva...... ablyarcya. . . (yajamana) 
acaryadibhyo daksinam daltvd....sthapako devam adayacaryah Sirasa kumbhath dhdrayan. In the 
Telegu edition (1927) the same passage reads as follows : acaryah...... snátva. . .pravisya... 


abhyarcya: pranamel. yajamdna... dadyàt. .. .sthüpaka. . . adadyuh etc. In Kasy. S. ch. 16, p. 22, 
1. 2 an absolutive and an absolute locative, each of them referring to another subject alter- 
nate : (alankriya) dhanyopary andajadyasirie sarhsthapya. ..In the Vaikh. Sm.S. constructions 
of the type 2, 12 Sisyam vapayitva snatam punyaham vacayitea “he has the pupil shaved and 
bathed...”, which occur also in other texts, are not rare ; cf. c. g. 3, 1; 3, 14; 3, 23 66.7५ 

After a considerable number of absolutives, subject of which is the acarya, the prin- 
cipal verb at the end of the sentence has another subject in Kasy.S. 22, p. 33, 1. 1 ff.: erksam 
aradhya. . .hutvà Sali—...-nispavà ity ete saptadasadhanya bhavanti. 

Cases of ambiguity are not absent : Budhasvamin, Bk. 18, 330 tac ca mauktikam aniya 
potas tena prapùritah. ; : 

In slovenly style tautologies are not always avoided : Kal.Pur. 6, 28 manobhavasya 
vacanath srutvatha caturananah vivaksur api tad vakyam $rutva ulsahakarakam Sarvasya mohane brahma 
cinlavisto’ bhavat . . . Occasionally an author is tempted to substitute an absolutive for a passive 
verbal adjective : Kal.Pur. 85, 56 tena yatra tadà labdhva afvan...tad asvalirtham vikhyatam. 
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THE SANSKRIT-CONJUNCTS OF TWO DISSIMILAR CLASS. 
NASALS AND THEIR TRANSFORMATION IN PRAKRIT 
By 
DR. S. N. GHOsAL, CALCUTTA 


The five class-nasals of Skt. do not seemto possess an unrestricted scope of application 
and one cannot form conjuncts with any two of them at one’s own sweet will. In fact we 
find in Skt. the following combinations only, which are constituted of such nasals : (1) in 
e.g. ditinaga, (2) n+-m e.g. praimukha, vanmaya, baranmukha ctc; (3)n +m e.g. mrnmaya, sanmasika : 
(4) n+m e.g. janma, manmatha etc. (5) m+n e.g. nimna, pradyumna etc. While considering the 
transformation of the above conjuncts in Pkt. onc is likely to fall back upon the sütra adho- 
manayam (II. 78) of Hemacandra, which is of a generic character. But it would be found 
that this rule does not become applicable with regard to the last two kinds of conjuncts i.e. 
the conjuncts, as noted in the forms janma and manmatha or nimna and pradyumna; because here 
m or n the second member of the conj unct-group has not been assimilated toits preceding nasal 
namely n or m respectively. In other words according to Hemacandra’s mode of explaining 
the phenomenon the former has not been elided with the necessary doubling of the latter. 
Here we find the contrary situation i.e. the preservation of the second member of the conjunct- 
group and the concomitant absorption of the preceding nasal to it. 

Bound for the task of explaining such a phenomenon Hemacandra felt the inade- 
quacy of his preceding rule and framed two more specific rules, namely mnajitornah (II. 42) 
and nmomah (II. 61). They suggest that in any combination of m and n the second sound 
should predominate i.e. mn should develop into १७ and nm into mm. So the above words 
should develop like this : Janma>jamma, manmatha>mammaha (or vammaha), nimna>ninna, 
pradyumna>pajjunna etc. It may be stated that the same condition obtains in Pali as well.! 

So far as the first conjunct i.e. zin is concerned it is not possible to know the result of 
assimilation. Because words, which possess this kind of conjunct, are very rare and the 
common ones, which come frequently within our notice e.g. dinnaga, dinnatha etc, avoid the 
conjunct altogether in Pkt by modifying the word dik (=noninflected dif)? into disa. So we 
leave the treatment of the conjunct i.e. n for the present, 

The other two conjuncts, namely iim and nm deserve serious consideration. The 
rule PET vyañjane (I. 25) of Hemaeandra dictates the modification of the preceding nasal 
into enusvara in such cases, which rule out altogether the scope of application of Hema- 
candra's sutra II. 78, mentioned above, This reduces both the above conjuncts to mm 
(i.e. anusvara, followed by the second class-nasal). Hence as a result of this modification 


one notes that the words, which possess the above two kinds of conjuncts, namely sim and mm, 
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show the development of the same into mm in Pkt. as is noted in the following : paraimukha> 
parammuha, praimukha>pammuha, sanmukha>chammuha, sanmasika>chammasia etc. 

It is interesting to note that Pischel accepts the above changes, which are suggested 
by the grammar. In section 278 he states : “Ifnasals of two different classes combine together 
rima, uma become changed to rima, nma to mma, mna to nna, in Amg. JM. JS also to nna.”3 In 
support of his statement Pischel cites certain examples, among which the following also occur: 
avarammuha —aparanmukha, chammuha =sanmukha, dirhmoha —dinmoha, parammuha —paranmukha, 
ummuha —unmukha, jamma =janma, ninna =nimna, pajjunna=pradyumna etc. Pischel’s statement 
about the modification of the above-stated conjunt-group in Pkt.—particularly of ñm and nm 
to mm is obviously based upon an assumption. According to his belief when a word posses- 
sing a class-nasal immediately before a stop shows the transformation of the nasal element 
from one group to another in course of modification of the word from Skt. to Pkt. the class- 
nasal should be substituted by the anusvàra, but when the nasal element before the stop does 
not show any modification whatsoever in course of evolutionof the word, in which the nasal 
occurs, the class-nasal is allowed to remain undisturbed. A few examples would clarify the 
matter : the Skt. word pankti, when transformed into Pkt. shows the change of the nasal 7 to 7, 
since as a result of transformation the nasal sound instead of standing before the guttural 
k stands before the dental t, to which the former is assimilated. Here Pischel would advise 
the reproduction of the nasal element by the anusvara. But when the Skt. word kantaka 
becomes transformed into kanjaa in Pkt. there does not stand any probability of the trans- 
formation of the nasal element from one group to another due to the occurrence of the cere- 
bral z before the cerebral stop f in both cases. So Pischel would allow the class-nasal z to 
stand in the Pkt. vocable and not advise its substitution by the anusvara.* 

Now in pursuance of this rule Pischel suggests the transformation iim and nm to mm. 
But the change of nm to mm and mn to nn, which he suggests on the strength of the grammar, 
Seems to go against his theory and here in each case the substitution of the preceding class- 
nasal by the anusvara becomes an absolute necessity, because in transformation of the con- 
juncts here there is a definite scope for the alteration of the preceding nasal from one group 
to another. Pischel understands this difficulty, but due to occurrence of definite rules for the 
change of nm to mm and mn to nn in the grammar, he accepts them. He expresses doubts 
whether this kind of modification is to be made with regard to the conjuncts im and mm also. 
His hesitation becomes clear from his words, which occur as : “If for nasal-+nasal an exception 
is to be made and consequently parammuha and chammasia are to be written remain uncertain.””® 
However Pischel’s original stand does not suffer from alteration despite this kind of doubt 
confronting him on the way. So he unequivocally states that im and nm develop into mm in 
Pkt. which is definitly the result of his mature consideration and thinking. 

But Pischel’s statement does not seem to be agreeing with facts. Because in numerous 
words we find the change of the Pkt. conjuncts im and gm into mm in Pkt. instead of mim, which 
Pischel suggests. There are authoritative sources too, which justify this kind of modification. 
In the Paiasaddamahannavo we find the word pammuha for Skt. pranmukha, parammkha for paran- 
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mukha, chammuha for sanmukha and chammastya for sanmasika i.c. here in the conj unct-group the 
preceding nasal has not been substituted by the anusvara, as would be demanded in case of 
compliances with Pischel's formula, but by the same class-nasal, which comes immediately 
after it (the preceding nasal).7 

In fact a rough survey in literature particularly of the important texts like the Selu- 
bandha, Gaudavaha and Gathasaptafati would indicate the correct situation regarding the 
transformation of the above-stated nasal conjuncts in Pkt. We find the Skt. word paraùmukha 
occurring in the Setubandha in its Pkt. form, which represents the nasal conjunct as ñim three 
times, but on four occasions the same has been transcribed by mm. We find also the word 
vivarammuha (Sei. 6, 41), which also preserves the latter. In the Gaudavaha we find the word 
twice (slokas 868, 878), but here too im shows the transformation into mm. In the Gathé- 
saplasati we find the same phenomenon, which is evidenced in forms parammuhie(1, 33;1, 87), 
parammuham (3, 17), parmmuhia (4, 68) and parammuhaitanam (7, 88) etc. 

The condition in literature thus indicates that the Skt. conjunct sim shows generally 
the tendency to be developed into mm instead of mm, which Pischel prescribes and which 
nevertheless sporadically appears. In the like manner it is possible for us to infer that the same 
condition obtains also with regard to am ,which too develops into mr. In other words it is 
possible for usto assume that here in all the consonant-groups the second nasal has assimilated 
the first.I n fact this is the normal development, which alone can be expected in the trans- 
formation of such nasal conjuncts in Pkt. 

Now it may be stated that this is logical and can be presumed from the fact that when 
Skt. conjuncts of two consonants become transformed in Pkt, one of the constituents of these 
conjuncts is found to assimilate the other—evidently the stronger the weaker. Since here we 
find the conjuncts constituted of two nasals only, itis quite natural that here one nasal should 
absorb the other leading ultimately to the survival of one member of the group. This justifies 
the assimilation by m of its preceding guttural 1859100 the cerebral nasal nin a conjunct- 
group constituted of 7 or n and m(i.e. im and.nm)when such a conjunct becomes transmitted 
in Pkt. In fact the representation of the Skt. conjunct-group fim or nm by mm ought to have 
reflected the correct phonetic transformation, that alone could be expected in such a 
condition. 

It appears to us that in Pkt there developed later on a tendency to represent a nexus 
of two class-nasals of a homogenous group by a conjunct of anusvàra and a class-nasal. 
T his happens obviously after the Skt. conjuncts have undergone assimilation and developed 
Into nexuses of two identical class-nasals in the Pkt. stage. To take some concrete examples, 
the Skt. vocable praimukha becomes pammuha at first as a result of assimilation and then 
Tre de pee aration t e fi atin me mn 
D im mus C dere sanmasika>chammasia o »charimasia, yc s à 
m ne nik Sé aa a clear from a study of the vocables of the Aso E 
class nasals (after they become m ur o of the conjuncts of two homogeno 

e products of assimilation in Pkt.) by the nexuses of the 
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anusvara and a class-nasal. Let us cite certain examples in support of our statement : dhamma 
(=dhamma=dharma) Girnar I, IIT; tambaparini (=lammapanni=tamraparnt) (Kal. Sah. tarba- 
pamni) Gir. IL.; amie (=aitiie=anye) Shah; amne (=anne=anye) Kal. Dhau. V; dnamnam 
(=dnannam =danrnya) Gir VI ; amndni (=annadni=anyani) Kal. Dhau. Jau. VIII; pumnam 
( punnari —punyam) ; Kal IX; mariiale (maiiiae Mag. manyate), Dhau. X, apumne (=apunna= 
apunya) Kal. X etc. All such words—particularly the word dhama, where the conjunct is 
product of development of two dissimilar consonants(i.e. r--m=rm> mm)show clearlythat the 
next of the anusvara and the class-nasals are definite indications of the occurrence of the 
conjuncts of two homogenous class-nasals, the latter being in fact a precondition to the former. 

Now it may be enquired as to why there happened this kind of representation of the 
conjunct-group constituted of two homogenous class-nasals by the nexus of the anusvara and 
a single class-nasal, which we find in the speech. It is very difficult to get any convincing 
reply. Perhaps this was a later expedient, that was devised for bringing about simplification 
in transcription of the double nasals, which might have involved some complications in re- 
production. 

Now let us come back to our proposition. In opposition to Pischel’s statement that 
the Skt. conjuncts sim and nm develop into rim in Pkt. we have made attempts to show that the 
above conjuncts develop into mm at the first phase of transformation. This is caused by the 
law of assimilation and in the above conjuncts the second member of the group is found to 
have assimilated the first, as a result of which a conjunct of double class-nasals (of the same 
kind) (i.e. mm) appears in the speech (Pkt.). This represents the actual development of the 
Skt, conjuncts iim and zm in Pkt. But later on as a mark of simplification in transcription of 
the conjunct of double class-nasals (of the same kind) the substitution of the anusvara for the 
preceding class-nasal was devised. This led to the change, which Pischel mistook for the 
normal developments of the above-stated conjuncts in Pkt. As we have shown above, this 
does not reflect the correct picture of the situation. 

It is commonly admitted and we have shown before that the Skt, conjuncts mn and 
nm in course of evolution in Pkt, betray the assimilation of the first component of the conjunct 
by the second, which reduces them to the consonant-clusters like nn and mm respectively in 
Pkt. In the case of conjuncts like tim and pm we have observed the same kind of assimilation, 
viz. the absorption of the first component to the second and its consequent disappearance 
yielding place to the assimilated nasal consonant. This perhaps enables us to frame such a 
rule that in course of transformation in Pkt. the Skt conjuncts of two dissimilar class-nasals 
ordinarily show the assimilation of the preceding nasal by the following and in such a com- 
bination the predominance lies always with the second constituent, which determines the 
shape of such conjunct in Pkt. If this statement is found to be true this decides once for 
all the type of form, which Skt. conjuncts of dissimilar class-nasals would assume in Pkt. 
setting all disputes and discrepancies to rest. Here one should note that the result of our 
investigations contradicts the statement of Pischel. - 

We have stated before, that itis very difficult to say what should be the development 
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Pkt. on account of the want ofsuitable evidences. The only instances 
dinnaga and ditnatha do not help us to come to any definite conclusion, since, aswe have 
mentioned before, the Skt. nexus iin is split in Pkt. owing to the transformation of the Skt. 
word di (=dik) into dis in Pkt. Be that as it may, on the evidence of the above facts the 
Skt. conjunct in could be expected to fall in line with others, which have shown the assimi- 


tion of the preceding nasal by the succeeding. In the absence of concrete examples bearing 
e statement remains a hypothetical one 


of the Skt. conjunct iin in 


la 

out the use of this nasal-conjunct in the speech th 

and lacks support, which is present in the other nasal-groups. 
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DEVELOPMENT OF THE SANSKRIT PARTICLE ‘APP. 
By 
CARL GUSTAV HARTMAN, HELSINKI 


The meaning of the common particle api seems to be quite simple. In fact, however, 
the problems connected with its etymology and semasiology are rather complicated. 

In his etymological dictionary M. Mayrhofer gives the following comparison to 
other Indo-European languages : Avesta aipi, Old persian apiy, Armenian ev ("and"), 
Greek epi Gotic if-iuma ("later"), Illyr. Nom. propr. Epi-cadus, Lithuanian ap, api-, 
etc. 

The relations between Old Indian api and Greek epi are of special interest, their 
development being quite different. "The Indo-European particle epi is in Sanskrit usually 
an adverb, in Greek a preposition. Of. the reverse development of the Indo-European 
particle eli, which in Old-Indian ati is a preposition, in Greek efi an adverb. It is not always 
a sharp linc between an adverb and a preposition (cf. Thumb-Hauschild : Handbuch des 
Sanskrit, p. 392, also foot-note). 

The primary signification of Greek efi is “upon”. As a preposition it is construed 
. with gen., dat., and acc. It may follow its case. As an adverb it means “thereon”, “on 
top", "thereby", "besides". In compositions it is very frequent as a prefix. 

These three principal uses are found also in Old Indian, especially in the Vedic 
language (cf. Grassmann). As a preposition api governs loc., the primary signification being 
that of immediate proximity. In older language it is often found as a prefix in compositions. 
In later Sanskrit, on the contrary, its place seems frequently supplied by abhi (cf. Monier- 
Williams). The adverbial use is comparatively rare in the oldest literature (sce below). 

These three uses in Greek and Vedic correspond to a great extent. In later language, 
however, the semasiological development shows considerable differences. As a prefix and a 
Preposition api loses its importance in Sanskrit, whereas its adverbial use becomes much more 
important and extended. The lexicographers present an idea of its many-sided use. Boh- 
thling-Roth and Apte give 15 principal significations, while Monier-Williams omits those 
of less importance. 

In the development of api I shall confine myself to examining chiefly the following 
periods and kinds of literature : Early Vedic (Rg-Veda), Later Vedic (Upanisads), Epic 
(Bhagavad-Gita), Drama, Fables. 

Our starting-point is the Rg-Veda. As stated above, the adverbial use of api is very 
rare in the oldest language (scarcely 10 times, cf. Grassamann). It generally precedes the 
word it emphasizes : avarinnam nivarlanam yo gopa api tam huve, x. 19.4. Cf. api gopa ni vartatam, 
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X.19.5. Epithetic : osadhir bapsad agnir na vayali punar yan lárunir api, VIII. 43.7. In X. 
104.10 it is found in the combination utapi. 

Even as a part of a composition and as a preposition api is not very frequent in Rg- 
Veda. Its growing importance belongs to later periods. 

In the Upanisads the usc of api has developed considerably. In the eleven principal, 
“classical”, ones I have found it 84 times (not in Aitareya, Isa and Pragna). The particle 
stands either alone or in combination with other small words. The following combinations 
occur : api ca, ca api, ula api, vā api, eva api, api ha, ha api, uta iva api, ca eva api, ha eva api, 
api hi na. 

Api is rather often used concessively, in many cases in connection with yadi, e.g. 
Brhad-Aranyaka 14.12. tasmad yady api raja paramalam gacchati, brahmaivantala upanisrayali 
svam yonim. 

Apart from the special cases mentioned above afi is used generally as an emphasizing 
particle, sometimes before (15), sometimes after (24) the word to which it belongs. The 
emphasized word may bc a noun, a pronoun, an adjective, an adverb or a verb. A few 
peculiarities may be mentioned here. The type particle +-pronoun -noun is found especially 
at the end of cach section in Taittiriya II. 1-8 : lad apy esa $loko bhavali. 

In Katha I.1.21 and 22 devair atrüpi vicikilsitam pura, the particle docs not refer to the 
word immediately preceding it but to the noun devair : “Even the gods of old had doubt on 
this point.” This example is, however, quite exceptional. 

Api occurs before the adverbs adya, elarhi, tatra, yatra and after talas, lasmád, 
yatha. 

Only twice it is found before a verb (not at all after) : api roditiva, Chandogya VIII. 
10.2 and 4. 

Compared with the oldest language the upanisadic stile means a considerable 
development with regard to apt, which already shows certain characteristics in later Sanskrit. 
Peculiarities in the Upanisads are the different combinations and the many cases with the 
particle standing before the word it emphasizes. The concessive sense is also rather impol- 
tant. 3 
In the Epics we meet with new functions of api. In Bhagavad-Gita VI. 25 is found 
an example of an interrogative tumed into an indefinite by means of cid+api : na kificid apt 
cintayet. This is a use which becomes more common in later language. 

Twelve times in the Gità api is combined with ca, cither before or after, €.g. svadharmam 
api ca veksya na vikampitum arhasi, II. 31; akirtim capi bhutani kalhayisyanti te’ Ys 11.34. 
The former order of words occurs 6 times, the second likewise, the difference being only 
metrical. The former group includes one case of the combination api+ca-t-eva. XVII. 
12). In some cases ap: is—with or without ca used in enumeration, e.g. XVII. 10. galapamant 
galarasam piili paryusitam ca yal ucchistam api ca medhyam bhojanam tamasapriyam. Likewise with- 
out ca : pralapan visrjan grhnannunmisan nimisannapi, V .9. In the following example a 
alternates with ca : karmano hy api boddhavyarh boddhavyarh ca vikarmanah akarmana$ ca boddhayat 
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gahana karmano gati, IV. 17. This and other examples show that afi is often used as an 
equivalent to ca, metrical circumstances being a decisive factor in their use. 


There are 19 cases of concessive api, the particle occurring mostly after a verb, c.g. 
1.35 : etàn na hantum icchami ghnalo'pi. In three cases the particle precedes a verbal form, 
so in IV.6 : ajo'pi sannavyayalma bhitanam isvaropi san. 

When api emphasises a single word, it is very rarely prothetic. api trailokyarajyasya 
hetoh kim nu mahikrle, 1.35. The epithetic use, On the contrary, is rather frequent, especially 
after nouns, pronouns and adjectives. Sometimes a contrast is implied, e.g. XVIII.44: 
krsigauraksyavanijyam vai$yakarma svabhavajam 


paricaryatmakam karma Sudrasyapi svabhajam. 
Also in VII.23 : devin devayajo yanti madbhakta yanti mam api. Here api seems to have the same 


sense as eva. In VIII.6. these two particles also alternate : yari-yar ०6% smaran bhavam 
lyajaty ante kalevaram tatmh-tam evaiti kaunteya sada tadbhavabhavitah. 

Only twice api is found after an adverb. Once it 
loam na bhavisyanti sarve, XI.32. 

Api occurs in the Gità nearly one hundred times, 
it is a concessive and when it emphasises a single word. 
expletive for the sake of metrical convenience. 


The dramatic literature is in many respects of special interest. We here find different 


characters speak in different ways. Sanskrit and Prakrit Passages alternate with metrical 
portions. 


stands after a preposition : rte’pi 
prep 1 


in most cases expressive both when 
Sometimes, however, it is a mere 


I have examined the following dramas : Svapnavasavadatta, Sakuntala, Ratnavali, 
and Uttararamacarita. In these api occurs 71, 222, 163, and 229 times respectively. Com- 
pared with the Upanisadic and the epic style the particle has here a few more functions. 

The combination api ca occurs rather often, especially in Ratnavali, as conjunctive 
words between discontinuous verses. Api is sometimes equivalent to ca, e.g. Sankuntala III, 
stanza 14 : tava na jane hrdayam mama punah kamo diva’pi ratravapi. So also in the enumeration 
Svapnavisavadatta I, stanza 9 : karyam naivarthairnapi bhogairna vastrair. 

The particle is rather often used in the beginning of a sentence introducing a question, 
in Uttararàmacarita II even five times in succession : Apy elat lat lapovanam ? 
Apy esa Paficavati ? Api sarid iyam Godavari ? Apy ayam girih Prasravanah ? Api Fanasthanavana- 
devatà Vasanti tvam ? Sometimes a combination of particles introduces a question : api khalu, 

api nama. 

Very often an interrogative is converted into an indefinite. In most cases it is some 
form of ka. In Uttararamacarita I, stanza 27, the expression is doubled : kim api kim api 
mandar mandam asaltivogad aviralitakapolam jalpator akramena. . . . Other interrogatives used in 
this way are katham, kada, kutas, and kva. 

Api is very often used concessively, in Sakuntalà VI. stanza 4 three times: Catanam 
Ciranirgalapi kalika badhnati na svam rajah samnaddham yadapi sthitam kurabakam tatkorakavasthaya. 
Kanthesu skhalitain gale pi... 

A contrast is implied in the following passage from Svapnavasavadatta V : Gacchadu 

२५ 
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i taltabhodo nivedaissam. Sometimes the particle is used immediately following 


bhodi. java aham v usec 
a new subject after change of subject, e.g. Ratnavali I : Mayapi cainam devihaste sagauravam 


niksipata yuktam evanusthitam. Srutar ca maya + Babhravyo pi kaiicuki. . . . - 

When the particle emphasizes a particular word, it is in most cases epithetic. But there 
are a few prothetic instances, e.g. Ratnavali II : na kevalarh $rutam abhiprayo’pi laksita eva. The 
emphasized word is most frequently a pronoun, a noun or an adverb, less often an adjective, 
a verb or another word. Sometimes with pronouns a deictic function is clearly observed, 
e.g. in Uttararamacarita I : [pam arya. Iyam apy arya Mandaviyam api vadhih Srutakirtih. 
In many metrical passages the particle seems to be used expletively. 

In drama api is used abundantly both in prose and verse. But this applies especially 
to the dialogues, where the particle is often deictic or where it gives expression to gestures 
and reactions on the stage. In dramátic style, therefore, the use of the particle is more 
manifold than in other kinds of literature. 

The different uses of api are not always clearly discernible one from another. The 
most important group is that in which a particular word is emphasized. When used conces- 
sively, on the contrary, the particle refers to a part of the sentence. Sometimes the difference 
is not quite evident. When a new subject is introduced or when a contrast is implied, a 
particular word is emphasized but not in the same way as in the main group. When api 
loses its characteristic meaning it is weakened and becomes an equivalent to ca. Quite 
special groups are those in which the particle introduces a question and when it converts 
an interrogative into an indefinite. In many cases api occurs in combination with other 
particles. 

The combination api ca is found already in the Upanisads. In the Sutras it intro- 
duces certain aphorisms. In poetry it alternates with the inverted order ca api according to 
the demands of the metre. In drama it is found between stanzas. In the fables it sometimes 
introduces proverbs. Other combinations of particles are typical for the Upanisadic style. 

The particle introducing a question is found only in later language, occasionally in 
poetry, more frequently in drama. To later literature belongs also the use of api converting 
an interrogative into an indefinite, especially in lyric poetry, drama and fables. Following 
a new subject or implying a contrast the particle is used sometimes in drama. 

The concessive use is very frequent in most types of literature. It is found more 
frequently in drama and aphorisms than in other kinds. 

When api emphasizes a particular word in the sentence, itis for the most part epi : 
It is prothetic chiefly in older language. In poetry the word-order is free, 80 prothetic ap 
is found here though not very frequently. Rather seldom it is found in drama, more often in 
aphorisms. 

Some of the meanings of api may be difficult to be accounted for. 
to explain the semantic development from the primary signification “upon” in the 
Janguage to the indefinite use and the interrogative particle in later Sanskrit. Much clearet 
is the semantic relation between “upon” and the common meanings “further”, "also 


thetic. 


So it is not easy 
oldest 


a d j र Si Bhagavad Ramanuja National Research Institute, Melukote Collection. E 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


Development of the Sanskrit Particle ‘Api’ २७५ 


"even" etc. In both cases the idea is that of adding something to something. From this 
idea the concessive use seems to be derived. 

The semantic difficulties are comprehensible when we consider the millennial process, 
during which the particle becomes more and more important and manifold. This process 
culminates in classical drama, but traces of it-are still discernible in modern languages. 
(Hindi : blz, with partly the same significations as Sanskrit api : also, even, besides, further- 
more, etc. cf. Dictionaries of Platts and Bhargava; Kellogg : Grammar of the Hindi Lan- 
guage, p. 390). 
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ON THE MEANING OF THE WORD ‘VALI (MEGH. 35) 
By 
Dr. A. N. JANI, BARODA. 


Kalidasa in his Meghadüta (st. 35) describes courtesans of Ujjain, appeasing the 
Mahakala with their ‘desika’ or folk dance. He describes them as dancing with chowries in 
their hands. These chowries (cdmaraih) are described as ‘ratna-cchdya-khacita-valibhih’, Here 
the word ‘vali’? does not seem to be properly explained. 

The worst possible interpretation comes from the commentator Vallabhadeva, who 
interprets the word ‘vali’ to mean the ‘folds on the belly’ (Udaralekha) of the courtesans and 
justifies his unconvincing (to him also it was perhaps unconvincing) meaning with the remark 
that—'the folds on the belly (lit. middle portion of the body) of the courtesans become mani- 
fest by the lustre of chowry-jewels as they have puton (only) a pair of clothes. He means 
that as these ladies had put on only two clothes viz. a petticoat and a blouse and as they 
had no sari or uttariya (upper cloth), the folds on their uncovered belly became manifest 
by the light emitting out of the jewels on the chowries 

That this meaning is unconvincing is clear, firstly, from the above explanation which 
he is required to give, to justify his meaning of vali as folds on the belly; and secondly, from 
the twisted meaning of the word ‘khacita’ which he interprets to mean ‘prakatikrta’—a 
meaning which is not found anywhere, as it generally means ‘inlaid’ or ‘studded with’ or 
‘full of? etc. 

Thus the interpretation of the word ‘vali’ as ‘folds on the belly’ is not proper. 

Mallinatha seems to have known this difficulty. His meaning appears better. He 
interprets the word ‘vali’ as “camaradanda’ on the authority of the Vigvakoga.2_ Thus, accor- 
ding to him, the hands of the courtesans are tired by the chowries, whose handles are full of 
the lustre of the jewels (studded in the bangles on their wrists). Thus according to Mallinatha 
the jewels are studded in the bracelets of the courtesans and the handles of the chowries are 
full of the lustre of these jewels. 

Though, this meaning appears better and more convincing as it is based on the 
authority of the Visvakosa, as per his proclamation that he would not write anything which 
is not supported,? it seems that even this meaning is, perhaps, not the one intended by 
Kalidasa himself, 

The natural meaning of the word ‘vali’ seems to be ‘fold’, ‘wrinkle’, ‘curve’, etc. It 
also expresses the meaning of ‘three folds on the belly’ as is clear from another stanza of 
Kalidasa himself.4 


However, the spirit of the stanza seems to convey that the handles of the chowries 
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also had three curved lines carved in the middle; and that these three carved portions in the 
middle part of the handles were studded with jewels. Jt is these three carved lines, (studded with 
Jewels,) that are spoken of as ‘valis’ by kalidasa by their resemblance with the folds on the belly, 
which also occur on the middle part of the body. Later on, this original meaning of the 
word ‘vali’ (viz. three lines in the middle of the chowry-handle) was transferred to the 
chowry-handle itself and came to be recorded in the Visvakosa. 


Thus the word ‘vali’ originally meant ‘three lines on the middle part of the handles’ 
(especially of chowries). 


Incidentally, it may be pointed out that the meaning of the phrase ‘ratnacchaya- 
khacitavalibhih’ will be further enhanced if the word ‘chaya’ is interpreted to mean ‘a line’ 
or ‘a series’. Thus the expression can be explained as under :— 

रत्नानां छायामिः पङ्क्तिभिः खचिता रूषिता वलयो दण्डमध्यस्थरेखा येपां तैः। एतादशरचामरी: 
क्लान्तहस्ताः | 


The reading क्लान्तहस्ताः is accepted by Mallinatha etc. and is accepted by Dr. De in his 
critical edition published by the Sahitya Academy, Delhi, 1957. But Dr. De records in the 
footnote another reading viz. कान्तहस्ता: which seems to be better. If that is accepted, the 


phrase under discussion will mean that the hands of the courtesans are beautiful due to the 
chowries, the lines on the middle part of which are studded with jewels. 

As thesc chowries, studded with jewels in their middle portion, were held in their 
hands by the courtesans, the lustre emitting out of the jewels studded therein rendered their 
hands beautiful. 


Thus, the proper interpretation of the word ‘vali’ throws further light on the meaning 
of the whole phrase with proper variants. 
REFERENCES 
१. cf, रत्नच्छायया खचिताः प्रकटीकृता वलय उदरलेखा येः। तासां हि वासोयुगाच्छादितानां चामरमणिभासा 
मध्यवलयः प्रकटोभवन्ति। --वल्लभदेव- टीका on Ho ३५ 
२. रत्नानां कङ्कणमणीनाँ छायया कान्त्या खचिता रूषिता वलयश्चामरदण्डा येषां Gl 'वलिव्चामरदण्डे च 
जराविइलथचर्मणि' इति fara: ।--मल्लिनाथटीका t 
३. नाऽमूलं लिख्यते किञ्चित्‌। St. 30 of afewso's intro. to his comm. 
४. वलीषु तस्याः स्खलिताः प्रपेदिरे। 
ऋमेण नाभिं प्रथमोद्बिन्दवः॥ FATTO ५. २४। 
५. छाया पङ्क्तौ प्रतिमायामर्कयोषित्यनातपे। 


उत्कोचे पालने कान्तौ शोभायां च तमस्यपि॥ A 
-मे दिनीकोश quoted in अमरकोश Com., p. 322 on st. 157. 
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PURANIC ETYMOLOGIES 
By 
Dr. 8. G. KANTAWALA, BARODA 


In this paper, it is proposed to discuss etymologies! of a few words from the Matsya- 
purana (—MP) which is one of the older works of the Purana literature. 

Marut : The MP gives the following legend during the course of which the etymology of the 
word marut is given:— 

Once Diti practised severe penance and observed the Madana-dvadaégi- 
vrata in order to get a son who would avenge her putravindsana and would carve out 
Sakravadha (7.31). Ultimately Kasyapa was pleased with her on account of the 
vratamahaimya to grant the fulfilment of her ardent desire and asked her to observe 
certain rules. Indra was alarmed at this (7.50) and searched for an opportunity 
to annul this catastrophic situation. Once getting an opportunity to enter her as 
she failed to carry out strictly Kasyapa’s instructions, he cut the foetus into forty- 
nine parts with his vajra (7.55). At this the forty-nine balas wept aloud. Indra 
told them, “md rodista” (7.58)? again and again. The MP further explains why 
they came to be called Maruts : yasman ma rudatety ukta rudanto garbhasamsthitah| 
maruto nama te namna bhavantu makhabhaginah||(7.62). 

Thus the word is derived from ma+-vVrud (i.e. ‘do not weep’). The Epic and the 
Harivarh$a also give the same etymology, i.e. mà rudak? (ie. ma@+-4/rud). The other 
Puranas, e.g. Brahmapurana', Brahmandapurána? and Bhagavatapurana®, give 
this incident and derive the word from mé--4/rud. Yaska derives it from (1) Mm fmt, 
(2) s/ma-++/ruc, (3) mahat--4/ru (८०4२), and (4) mahat--4A/dru*. Maruts’ shining 
aspect’ (suryavarcasah, 7.55) in turn reminds one of its derivation from4/mar, ‘to 
shine?8. 

Rudra : The following is the legend during the course of which the etymology of the word 
rudra is given : 

Once, Brahma approached his wife Surabhi through whom there was the 
birth of Rudras who resembled the smoke and resembled the sky at the time of the 
evening twilight and had an excessively brilliant lustre (171.34f). The MP derives 
the word rudra by remarking—te rudanto dravantas ca garhayantah pitamaham | rodanad 
dravanac caiva rudra ili tatah smrtah (171. 37-38). i.e. rudra is derived from a/rud+ 
Vdru. The Taittiriya Samhita?, the Satapathabrahmana! and even the 
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Brhadaranyaka Upanisad!! derive it from 4/rud. Yaska derives it from (1) vru+ 
A/dru, (2) vrud and (3) ru, The ctymology as given in the MP appears to be 
a combination of the two alternatives proposed by Yaska i.e.«/rud+-«/dru. May 
it be ventured to suggest that the ‘brilliant red colour’ (cf. naktasandhyabhrasankasah 
Ligmalejasah 171.37) reminds the etymology of rudra from* 4/rud ‘to be ruddy’? 


as suggested by Pischel who “is said to have hit the mark” by Dr. R.N. 
Dandekar. ™ 


Visnu : While giving the etymology of the word visnu about which there has been a lot of 

controversy and speculation!?, the MP. does not narrate a legend. It states :— 

vistabdham yal ivayà sarvah jagalslhavarajangamam] 

Jagadvistambhanac caiva visnur eveti kirlyase] 

vistabhya tisthase nityam trailokyam sacaracaram| 

yaksagandharvanagaram sumahadbhitapannagam] 

uyaplam tvayaiva visate trailokyam sacaracaram | 

tasmad visnur iti proklah svayam eva svayambhuva | 248. 39-42 

Thus the MP derives visnu from vi-+-+/sta(m)bh ‘to check, to support’ or 
vis, ‘to enter’, The expression vistabhya tisthase finds a prototype in the Rgvedic 
expression vi aslabhna rodasi (RV. 7.99.3.). The MP. 2.30 states prabhavad api tad 
uyaplya visnulvam agamat punah. The Nirukta derives it from vis, ‘to enter’ or vi-++ 
Vas, ‘to reach, attain, fill, penetrate’. Thus the MP. follows the Nirukta in 
etymologising it and also emphasises the pervading character of the god!”. 


Aksara : For deriving this word the MP. states 
na ksiyase na ksarase kalpakotisatair api] 
tasmat (vam aksaralvac ca, aksara$ ca prakirlitah|248 .38-39 

Thus aksara is derived from a+4/ksi or a++/ksar. 

Thus from the aforegoing discussion we see that the MP. gives the derivation of a 
word with reference to particuler activity or aspect in the course of the narration of a legend 
or without the narration of a legend. It also appears to follow the trend of the Nairuktas, 
viz. all nouns are derived from verbs!8. This tendency is even noticeable in the Upni- 
sads as observed by Dr. M. A. Mehendale in connection with the Upanisadic etymologies?®. 
In some cases also the MP gives an etymology of a word from a particle and a verb. Instead 
of the usual method of introducing an etymology by kasmát or the use of tasmat or tena, we 
have here the use of the ablative of the noun derived from the verb and this tendency is also 
seen in the case of the Upanisadic etymologies. 

N.B. :—Unspecified references as usual refer to the Matsyapurana (Anandashram Sanskrit 

Series Edition), thus e.g. 171.37=MP. 171.37 
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vide Mayrhofer : A Concise Etymological Dictionary, Lieferring 16, p. 589. Sayana 
derives it from mahat+Vdru; cf. mahati antarikse dravanti iti marutah/Bhasya on RV. 
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semantic etymology (आर्थी तिरुक्ति) for well-known words like Aditya, Brahma 
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DANTURA—IN NEW INDO-ARYAN 
By 
S. M. KATRE, Poona 


1. Old Indo-Aryan daniurî—is attested in Prakrit danturà-, danturiya—having 
projecting teeth’ and in New Indo-Aryan in Oriya dantura ‘having prominent teeth’, Marathi 
datra; cf. Sh. (Lor.) dandur ‘a sort of harrow’ as quoted by Sir Ralph Turner under entry no. 
6167 of his Comparative Dictionary of Indo-Aryan Languages; with these he also compares Mar. 
dalur m. ‘the tree Ficus tsiela’, datar f. ‘Ficus parasitica’ (cf. dantura-cchada—lime tree’). There 
is a l-form in no. 6168* dantula, dantula- ‘having teeth’ for which Lahndi (awan.) has 
dandla ‘large-toothed’, Nep. datulo ‘having prominent teeth’, Hindi datula. 

2. While OIA danta—indicates both ‘tooth’ and ‘tusk’ and indicates ivory in many 
NIA languages, it is somewhat interesting to note that Konkani has preserved OIA dantura- 
in this particular significance in the vocable hastantra ‘ivory’ derived from OIA* hasti-dantura- 
(cf. hasti-danta-). No corresponding form seems to have been recorded for any other NIA 
language, most of which have the basic form hasti-danta- either in its loanword aspect or as an 
inherited element. 

3. In this connection it is also worthy of note that Konkani preserves another deri- 
vative of OIA danta—for which no corresponding forms are available on record from other 
NIA languages. For ‘comb’ Konkani has the normal form dantonî as against Mar. phani, 
Hindi kangi etc. The nearest shape of NIA words is contained within the group recorded 
by Sir Ralph under no. 6157 dantapavana—n. where the sense is primarily ‘tooth stick’. Pre- 
sumably the Konkani form cannot be traced to this source. Two possibilities suggest them- 
selves here : either (a) we have a* danta-van-ikî with the -ika extension of * danta-van-, or 
(b) *danta-phanika the second part of which gives us Mar. phani ‘comb’. On phonological 
Considerations (a) seems to be the more acceptable. 
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2 THE BASIS OF पाणिनिं (8.1.59 AND 65) IN Fg 
By 
FC V.P. LimAvE, Poona 


पा 8.1.59 चवायोगे प्रथमा and पा 8.1.65 एकान्याभ्यां समर्थाभ्याम्‌ deal with accentuation 
of verbs under certain conditions, पतञ्जलि is silent on these two सूत्र; कालिका explains these 
thus :-— 
“a वा इत्येताभ्यां योगे प्रथमा तिङ्कविभक्तिः न अनुदात्ता भवति।” 
“एक अन्य इत्येताभ्यां समर्थाभ्यां युक्ता प्रथमा तिङविभक्तिः विभाषा न अनुदात्ता भवति छन्दसि विषये।" 
काशिका further gives the following examples from the छन्दसू (or वेद) :-- 
“प्रजामेका जिन्वति ऊर्जमेका रक्षति 
जिन्वति इत्येतत्‌ पक्षे न निहन्यते॥ 
“तयोरन्यः पिप्पल स्वाद्वत्ति ।” 
अनश्रन्नन्यो अभि चाकशीति। 
अत्ति इत्येतत्‌ पक्षे न निहन्यते॥ 
काशिका naturally gives vedic examples under (65) because of the अनुवृत्ति of छन्दसू 
from (64), 
The first of these examples occurs in the following vedic texts :—— 
अथवे ४।७।१३ प्रजामे'का जिन्वत्य. जेमे'का 
राष्ट्रमेका रक्षति _ देवयूनाम्‌॥ 
Ho Ho 2.13. 10 158 क्षत्रं 107 राष्ट्रं; तै ० सं० 4.3.11. has रक्षति for जिन्वति and व्रतं for We or क्षत्रं 
'काठक Wo has AA and रक्षति 
Schroeder’s edition of the काठक संहिता has not given the accentuation; hence it is out of court 
in this discussion. : 
The second Vedic citation occurs in so 1.164.20 and in अथवेवेद 9.9.20 
“तयोरन्यः पिंप्पळं स्वाद्वत्ति 
अनञनन्नन्यो' अभि चाकशीति॥ 
(पद पाठः--स्वाढु'। अत्ति।) 


tally refers to the first of these citations while commenting on TTo 1.1. 24 
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tt टाय 


isi एकशन्दोऽयं बह वर्थ:। अस्त्येव संख्यापदम्‌। तद्यथा। एको st aga इति॥ 

अस्त्यसहायवाची । तद्यथा। एकाग्नयः एकहलानि एकाकिमिः क्षुद्रकैजितमिति । असहायैरित्यर्थ:॥ 

अस्त्यन्यार्थे वर्तते। तद्यथा। प्रजामेका रक्षति ऊर्जयेका इति। अन्या इत्यर्थः ॥ 

...तद्यो$न्यार्थे तस्यैष प्रयोगः।।” 

It is obvious that पतञ्जल adopts the reading रक्षति in do wo and का० Ho instead of 
जिन्वति in अथर्व ० and Ho Fo 

x x x 

After these introductory remarks we shall consider what these two सुत्र ड want us 
to understand. 

We should generally accept the following propositions :— 

(a) The verb is differently accented according to the nature of the sentence. 

(b) The finite verb in a principal sentence is unaccented. 

(c) The verb of a subordinate clause is always accented : 

Extension of this proposition : 

Principal clause in form may be accented as subordinate in sense; thus the first of 
two antithetical clauses is frequently accented especially when the antithesis is clearly indi- 
cated by corresponding words like अन्य-अन्य, एक-एक, च-च, वा-वा . . .when the verb of two 
such claures is the same, it usually appears (accented) in the first only. 

(See A. A. Macdonell : A Vedic Grammar for student:, 1916 pp. 466-468) In a foot- 
note on p. 468 he observes : 

“This accentuation ir more strictly applied in B. than in V. and among the संहिताs 
least strictly in the ऋग्वेद from what I have stated below about ऋग्वेद in so many citations, 
I find no warrant for his statement referred to above although one has to prove further to 
find out the truth of the matter. 

x x X 

The following are about thirty places in dz which are, I think, the source 
material for पाणिनि to frame the gAs in his अष्टाध्यायी which are described above; relevant 
portions from सायण$ commentary, wherever they exist, dealing with the grammar 
` of the words, are adduced, together with comments from ‘Worterbucheum Rg-Veda 
von Hermann Grassmann” which was of exterme help to me in getting my material, so to 
Say, gathered in one place. 

First we begin with एक-अन्य rather अन्य which means एक; then we go on to च and 
finally to वा; we begin with the first मण्डल and end with the tenth in each case, is at 
all; the accentuation marked is modern; the verbs in question are under lined. 

x x x 
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अन्य-अन्य 
11.95.13 fret चरतः cad अन्यान्या वत्समुप धापयेते। 
हरिरन्यस्यां भवति स्वधावाञ्छुक्रो अन्यस्यां ददुशे सुवर्चाः॥ 
(sre भवति। 'एकान्याभ्यां समर्थाभ्याम्‌’ इति प्रथमायाः तिङविभवतेः निघातप्रतिषेधः। ) 
x x x 
II. 1.164.20 हो सुपर्णा सयुजा संखाया समानं. वृक्षं परि षस्वजाते। 
area: पिप्पलं स्वाद्वत्य॑नरनन्नन्यो' अभि चाकशोति॥ 


(सा० Being lost in Vedantic, speculative interpretation, सायण has forgotten to take cogni- 
zance of the grammatical peculcuarities of this mantra.) 
x x x 
III. 2.40.4 दिव्यन्यः dad चक्र उच्चा पृथिव्यामन्यो' अध्यन्त रिक्षे । 
तावस्मभ्यं पुरुवारं ged! रायस्पो'ष॑ विष्यतां नाभिमस्ये'॥ 
E. (सायण is silent on our point) 3 
x x x 
IV. 2.40.5 विश्वान्यन्यो' भु'वना जजान विंखमन्यो' अभिचक्षाण एति। 
fe, सो मापूषणाववतं धियं मे युवाभ्यां विश्वाः पृ'तना जयेम॥ 
नड (सायण is silent as above) 
E x x x 
we V. 3.2.7 तिस्रो aga समिधः प रिज्मनो$ग्ने रपुनन्रुशिजो अमृत्यवः। 
र तासामे कामदघु मंत्यं मु जभुलोकमुद्दे उप जामिमी यतुः॥ 

(सायण is woefully silent here-Grassmann rightly remarks [p. 296]—hier mit 
betontem Verb अदधुः [vgl Panini 8.1.65]); this case is rather difficult as two different 
words एकाम्‌ and g are placed in juxtaposition 

x x x 
VI. 3.55.11 नाना चक्राते यम्या वपूंषि तयोरन्यद्रो चते कृष्णमन्यत्‌ | 
द्यावी च यदरुषी च स्वसारौ महद्देवानामसुरत्वमे कम्‌ Il 
(sre रो चते। 'एकान्याम्यां समर्थाभ्याम्‌’ इति न निघातः॥) 
> > x 
VIL 6.49.3 अस्षस्य दुहितरा वि रूपे स्तृभिरन्या पिपिशे' सू'रो अन्या । 
मिथस्तु रा विचरन्ती पावके मन्म oad! नक्षत ऋच्यमाने ॥ 
(सायण is sient on the point ) 


x x 
VII. 6.52.16 अग्नीपर्जन्याववर्त fat मेऽस्मिन्‌ हवे सुहवा gefa नः। 
इळामन्यो जनयद्‌ गमंमन्यः प्रजावती रिष आं धत्तमस्मे' I 

(सायण is silent) 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


The Basis of Panini, 8.1.59, 65) in Rgveda २८५ 


IX. 6.68.3 ता गृणीहि नमस्ये'मिः शपै': सुम्ने'मि'रिन्द्रावरुणा चकाना । 
वज्रेणान्यः शवसा हुन्ति वृ'त्रं सिषक्त्यन्यो' वृजनेषु fis: 
(सायण is silent; सिषक्ति is accented becauie it begins a पाद here) 
x x x 
X 7.83.9 वृत्रण्यन्यः समिथे पु जिघ्नते ब्रतान्यन्यो' अभिं रक्षते संदा। 
हवामहे वां वृषणा सुवृविततभिरस्मे' इन्द्रावरुणा शर्म यच्छतम्‌ ॥ 
(सायण is silent) 
x x x 
XI. 7.85.3 आपश्चिद्धि tama: dag देवी'रि्॑रं वरुणं देवता घुः। 
कृष्टी 'रन्यो' धारयति प्रविक्ता वृत्राण्यन्यो' अप्रती'नि हन्ति॥ 
(सायण is silent). 
x x x 
"dd 
XII. 1.26.8 स्वग्नयो fg वार्य देवासो दघिरे' च नः। 
स्वग नयो मनामहे॥ 
(ato हि च (पा ८१३४) इति निघातप्रतिषेधः।) 
But according to Grassmann (p. 429) vielleicht auch 1.26.8 चवायोगे प्रथमा’ (पार 
8.1.59) 


x x x 
XIII. 1.35.11 ये' ते gem सवितः पूर्व्यासोऽरेणवः सु'कृता अन्तरिक्षे। 
ते'मिर्नो अद्य पथिमिः सुगे'मी रक्षा च नो अघि च ब्रूहि देव ॥ 
(सायण is naturally silent; the evidence is not conclusive, as रक्षा begins also as पाद) 
x x x 
XIV. 1.40.6 त॑मिद्रोचेमा विदथेषु शंमु'वं मन्त्र देवा अनेहंसम्‌। 
इमां च वाचं प्रतिहर्यथा नरो विश्वढ्वाभा वो अइनवत्‌ ॥ 
(ato प्रतिहर्यथ ।......इमां च इत्यत्र चशब्दर्चेदर्थः। 
चणिति निपातान्तरं न च समुच्चयाद्यर्थः) तेन 'निपाते- 
येद्यदिहन्त कृविन्नेच्चेच्चण्‌०' (पा 8.1.30) इति निघातप्रतिषेधः। 
( One may reasonably ask : why not because of च-इतू ? ) 
x x x 
XV. 1.74.6 at च Farfa di इह देवाँ उप प्रशस्तये। 
हन्या सुश्चन्द्र वीतये॥ 
(सायण has nothing to say on accent). 
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XVI. 1.76.4 प्रजावता aaa afgaat च हुवे निच सत्सीह देवै':। 
a'fr होत्रमुत पोत्रं' यजत्र बोधि प्रयत्तर्जूनित वंसुनाम्‌॥ 
(ure हुवे।....चवायोगे प्रथमा' इति निघातप्रतिषेधः।) 
x x x 
XVIL 1.77.2 यो' अध्वरे षु शंतम ऋतावा हो ता त॑भू न॑भोमिरा कृणुध्वम्‌ | 
अग्नय हे d dia देवान्त्स चा बो'घाति मनसा यजाति॥ 
(sre बो'घाति।...चवायोगे प्रथमा” इति निघातप्रतिषेधः। 
Grassmann (p. 428) ‘mit Betonung des ersten Verbs’ see ऋ० 1.114.6 cd: 
“रास्वा च नो अमृत मर्तमो'जनं cr तोकाय त॑नयाय मळ।।” 
But the evidence is not conclusive; रात्व being at the beginning of a पाद is accented, 
x x x 
XVIII. 1.91.6 त्वं च सोम नो वंशो जीवातुं न॑ मरामहे। 
प्रियस्तोत्रो वनस्पति: 
(sre वशः।...त्वं च इति च शब्दः चणिति निपातान्तर चेदर्थम्‌। तद्योगात्‌ 'निपातै्यद्येदि हन्त कुविन्ने- 
च्चेच्चण्‌ कच्चिन्‌ यत्रयुक्तम' (ur 8.1.30) इति निधातप्रतिषेधः | 
काशिका on the सूत्र: चण्‌ णिष्विशिष्टोच्यं चेदर्थे वर्तते अयं च मरिथ्यति।) 
x x x 
XIX. 1,114.10 आरे ते गोध्नमुत questi क्षयहीर सुम्न॑मस्मे' ते अस्तु । 
Wal च नो अधि च ब्रूहि देवाधा च नः शर्म यच्छ द्विवर्हाः॥ 
(सा० is naturally silent on the point; the evidence of मुळा is inconclusive) 
x x x 
XX. 1.12.12 अस्वावतीर्गो'मतीविश्वंवारा यतमाना रश्मिभिः सू'यंस्य। 
परा च यन्ति पुनरा च यन्ति भद्रा नाम वहमाना उषासः॥ 
(सायण is silent on the point; but it is clearly a case of चवायोगे प्रथमा) 
x x x 
XXI. 2.41.11 इद्धशच मुळयाति नो न नः पश्‍चादद्य नशत। 
भद्रं भवाति नः पुर:॥ 
(सायण is silent on the point, although the case is quite obviously one of चवायोगे प्रथमा) 
x x x 
XXII. 3.43.4 आच त्वामेता वृषणा वहातो हरी संखाया सुबु रा CISTI 
धानावदिन्द्र: Gad जुषाणं: dat oder शुणवद्वन्दनानि ॥ 
(sre व हात: ....चवायोगे प्रथमा” इति न निवातः शृणवत्‌ ।...निघातः।) 
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XXIII 3.53.20 अर्यमस्मान्‌ वनस्पतिर्मा च हा मा च रीरिपत्‌। 
| स्वस्त्या गृहेभ्य आवसा आ विमो 'चनात्‌॥ 
(sre grot चवायोगे प्रथमा' इति न निघातः। रीरिषत्‌ । ...दवितीयत्वात्‌ निघातः।) 
x x x 
XXIV. 6.34.1 d'« त्वे जग्मु गिर इन्द्र पूर्वी वि च त्वद्यन्ति विभ्वो' मनीष: । 
पूरा नूनं' च स्तुत॑य ऋषीणां पस्पृत्रं' इरे अंध्युक्था्कों॥ 
(सायण is silent) 
x x x 
XXV. 9.95.3 अपामिवेदूर्म यस्ततेराणाः प्र मनीषा' ईरते सो'मम॑च्छ। 
नमस्यन्तीरुप च य॑न्ति सं चा च वबिशन्त्युशती रुशन्तम्‌ ॥ 
(ato यन्ति। 'चवायोगे प्रथमा’ इति न निघातः।') 
x x x 
XXVI 10.108.3 कीदू डिडन्द्र; सरमे का दृशीका यस्येदं' दूती'रसर: पराकात्‌। 
आ च ग॑च्छान्मित्रयेना दधामाया गांवां गोपतिर्नो भवाति॥ 


(सायण 15 silent on the point) 
x x x 
वा-वा 
XXVII. 1.6.10 इतो' वा साति'मी'महे दिवो' वा पाथिवादघि । 
gid महो' वा रजसः॥ 
(सा० is profuse on this point here) 
ई' aia च तिङङतिङः (पा ८.१.२४) 
इति निघातः। ‘चवायोगे wur (ato ८.१५९) इति निषेधात्‌। उत्तरवाक्ययोरपि हि वाशब्दयोगात्‌ | 
अन्यथा वाक्यापरिपूर्तः तिङ्विभवतेः अवव्यमध्याहारात्‌ तदपेक्षया एपा प्रथमा तिडविभक्तिरिति। ) 
मट्टोजिदीक्षित in his सिद्धान्तकौमुदी echoes this on this qA ++ o=o 
४ ....इतो' वा साति'मी'महे। उत्तरवाक्‍्ययोरनुषञ्जनीयतिडन्तापेक्षया इयं प्राथमिकी ।...-प्रथमाग्रहुण 
द्वितीयादेस्तिङन्तस्य मा भूत ॥ : 
Grassmann (p. 1248) remarks thus 
“Insbesondere, wenn Hauptsatze die Glieder sind, so its das verb 
betont.....) M 


x x 
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— XXIX. 7.104.9 ये' पाकशंसं' fagra vad! वा ad! gaaf स्वथामि:। 
अंहये वा तानू प्रदंदातु सोम आ। वा दवातु निऋतेरुपस्थे॥ 
(सायण is silent) 
x AX x 
XXX. 10.10.14 अन्य॑मृषु' त्वं' aaa उ त्वां परिष्वजाते लिबुजेव वृक्ष॑म्‌। 
तस्य वा स्व मंत इच्छा स॑ वा तवाधा कृणुष्व संविदं सु'भद्राम्‌ ॥ 
(सायण is silent) 
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suya पाणिनिश्च 


लेखक 
श्रीहरि अनन्त शास्त्री फडके, कुरुक्षेत्र-विश्वविद्यालय, पञ्जाब 


परमाराध्यानामृषिकल्पानां डा० म० म० पद्मविभूषणगोपीनाथकविराजमहोदयानामभिनन्दनग्रन्थगङ्गासम्पकंण 
किमपि विलिख्यात्मानं पावयितुमभिलषामः। 

अष्टाध्याय्याः पाणिनिकतृकत्वे न संशेरते केचन, परन्तूणादिसूत्राणां सम्प्रति शाकटायनकतृंकत्वेन प्रसिद्धानां 
पाणिनिःकर्ता शाकटायनो वेति विषये बहवः सन्दिहते | केचन कानिचित्प्रमाणानि प्रददर्य शाकटायन एव कर्तेति निड्चिन्व- 
न्ति। अपरे पुनः तानि प्रमाणानि खण्डयित्वाऽन्यानि सङ्कूलय्य पाणिनिरेव उणादिसूत्राणां क्तेति सिद्धान्तयन्ति | तथाहि 

(१) वातिककारस्तत्र तत्र पाणिनिसूत्रविहितप्रत्ययजकार्याणामुणादिसूत्रवि हितपरत्ययेष्वतिव्याप्त्यादिदोषं 
प्रदइयं तन्निवारणार्थं तत्र तत्र वातिकानि निर्मांति। तेन ज्ञायते वार्तिककारः पाणिनिमेवोणादिसूत्राणां कर्तारं मनृते 
नो वेढुणादिसूत्रा गां शाकटायनकर्तृकत्वे तद्गतप्रत्ययेषु समागतातिव्याप्त्यादिदोषवारणार्थं वातिकप्रणयनं तस्य व्यर्थ 
समापद्येत, न हि शास्त्रकाराः स्वशास्त्रीयकार्यनिर्वाहार्थ रचितानां सद्धेतानां पारिभाषिकशब्दादीनां वा व्याकरणान्तरः 
सम्पादितप्रत्ययादिष्वतिव्याप्त्यादिदोषवारणार्थं प्रयतमाना दृश्यन्ते | 

(२) तथा भाष्यकारोऽपि वातिककारप्रदशितदोषवारणार्थं वातिककारकृतवातिकखण्डनार्थं विशेषत- 
इचेष्टमानो दृश्यते “भगवतः पाणिनेः प्रातिपदिकविज्ञानाच्च सिद्धम्‌”, “उणादयोऽ्यत्पन्नानि प्रातिपदिकानि” इत्यादिकं 
तत्र तत्र भाषते, क्वचिद्व्युतपन्नान्यपि मत्वा समाधत्ते चेत्यन्यत्‌ तेन सोऽपि वा्तिककार इवोणादिसूत्राणि पाणिनिकत- 
काणीति मन्यते। नोचेदुणादिसूत्राणामन्यकतृंकत्वेन व्याकरणान्तरत्वेन तत्र दोषदानमनुचितमित्यादिकं किमपि कथयेत्‌ । 
परन्तु तेन तथा नोक्तम्‌ | 

(३) केयटमतं तु सुस्पष्टं नास्ति, यतस्तेन सुस्पष्टमेतद्विषये किमपि कुत्रापि न लिखितं तथापि नागेश इव 
सोप्युणादिसूत्राणां शाकटायनकर्तृकत्वं मनुत इति प्रतिभाति। 

(४) नागेशमट्वस्तु, सुस्पष्टं सुविस्तरं सप्रमाणं च प्रतिपादयत्यृणादिसू्ाण शाकटायनेन ङृतानीति। 
एतत्त्वग्रे सविस्तरं समालोचयिष्यामः। 

(५) “पाणिनेः संस्क्ृतवाङ्गमये स्थानम्‌' लन्दननगर १७६ पृष्ठे स्वमतं लिखति पाणिनिकतृंकाण्युणादि- 
सूत्राणीति। 

(Panini : His place in Sanskrit Literature by ‘Theodor Goldstucker, London P.176-7.) 

(६) उज्वलदत्तटीकाया लेखकः थिओडर आफ्नै महोदयः (बान, जर्मनी, ईशवीय १८५९ वर्ष) प्रस्तावना- 
TTI सुस्पष्टं लिखितवान्‌ शाकटायनकर्तृकाण्युणा दिसुत्राणीति। 

(Ujjvaladatta’s Commentary on the Unadisütras by Theodor Aufrecht, Bonn. 1859, 
Pref. p. viii.) 

३७ 
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२९० श्रीहरि अनन्त शास्त्री फडके 


(७) के ato पाठकमहोदय: बी० To पदत्रीकः पुण्यपत्तनस्थ: ‘Further remarks on the Unadisütras 
७) mo die : 


of Panini’ प्रथममागे लिखति पाणिनिकर्तंकाण्युणादिसूत्राणीति। 


महोदयो वटोदर (बडोदा) वास्तव्यः ताम्वूरर्माञ्जरिग्रन्थे 


दे E 

८) पण्डितः श्रीमान्‌ जी० एस्‌० पद एम्‌० ९० fe E 

& (4) : दिसत्राणीति। अनेन नूतनानि कानिचित्पमाणान्युद्धतानि, तथान्येषां मतानि खण्डयित्वा 

लिखति शाकटायनकतृंकाण्युणा दसूः x 5 

स्वमतं सप्रमाणं सविस्तरं च साधु प्रत्यपादि। = लील Bi 
एवं च विवादग्रस्ते सन्देहवहुले विशिष्टविद्वत्पराक्रान्ते चास्मिन्‌ विषये निश्चयोत्पादक किमपि नूत्नं वक्तुं 


m { सन्देहोत्पादकाइच केचन विषया विदुषां पाठकानां 
विवेचनप्रारम्भातूर्वमेकतः सर्वमात्या निर्चिताइच, एवं त्पादकाइच केचन विषया विदुः कानां 


पुरतः समुपस्थाप्यन्ते येन विषयज्ञानं सुसुखं भवेत्‌। | i a 

(क) शाकटायनो वैयाकरणः पाणिनिऱयास्कवातिककारःभाष्यकाराणां मान्यस्तेभ्यः जज 

(ख) पाणिनि्निरुकतकार्‍यास्कात्पूर्वं जातस्तस्य मान्यश्च, यतः स॒वयाकरणाना चेके SARI pm पदेन 
पाणिनिं परामृशति । संहितालक्षणं कथयता यास्केन पर: संनिकिर्षः संहिता” (१, ४) इति पाणिनेः सूत्रमेवोद्धृतम्‌ | 
पाणिनिना तु कुत्रापि यास्कस्य नाम ATI ग्रन्थस्य वा संकेतोऽपि न कृत: | 

(ग) व्युत्मत्तिपक्षोऽव्युत्पत्तिपक्षञ्चोभौ पाणिनेर्मान्यौ स उभयथा सूत्राणि “अर्थवदधातु०”, कृत्तद्धितसमा- 
साइच” इति प्रणिनाय। 

(घ) उणादिप्त्ययप्रारम्भस्थमुणूःप्रत्ययविधायकं “कृवापाजि०” इति सूत्रं पाणिनेर्मान्यम्‌, यतस्तेन “उणादयो 
बहुलम्‌” इति सूत्रं व्यरचि | 

(ङ) प्रचलितेषु शाकटायनक्कतित्वेन प्रसिद्धेषूणादिसूत्रेषु पाणिनिरकिताः प्रत्याह्ार-अनुवन्ध-अनुबन्धनि- 
मित्तककार्य-गुणवृद्धि-प्रमृतयः सव संकेता अङ्गीकृताः। 

(च) अष्टाध्यायीसू्ररचनाकौश्ञलमुणादिसूत्रेषु नोपलभ्यते, प्रत्युत तत्र अनेके दोषाः समुपलभ्यन्ते, 
“अर्घमावालाघवेन पुत्रोत्सवं मन्यन्ते वैयाकरणाः” एषोक्तिरष्टाध्यायी सूत्रक्ृते सुफलति, नोणादिसूत्राणां कृते | 

(छ) माष्यवातिककालतः पूरवमष्टाध्यायीसूत्रैर्णादिसूत्राणां च कश्चन सम्बन्धविशेषः प्रचलति। येन 
पाणिनिसूत्रबोध्यकार्याणामुणादिष्वापत्तिं Sex तद्वारणार्थं भाष्यकारो वातिककारो वा सबद्धपरिकरं चेष्टते | 

सम्प्रत्युणादिसूत्रविषये पाणिनिकतृंकाणि शाकटायनकृतानि वेमानीति सन्देहोत्पादकहेतुजातं प्रदश्यते-- 

(१) अष्टाध्यायीसूत्रसिद्धान्दसिद््यर्थमप्युणादिसुत्राणि रचितानि यथा पलितशाब्दः, “फलेरितजादेशच पः” 
उणा० ५, ७१२। “अतः कृकमि०” सूत्रे कमेः पृथक्‌ कंसशब्दग्रहणं पाणिनिः करोति। वस्तुतः कमिधातुग्रहणेनैव 
कमिघातो निष्पन्नस्य “कमेः सः” इत्यौणादिककंसशब्दस्य ग्रहणे जाते पुनः कंसशब्दग्रहणमुणादीनामन्यकतृंकतवं 
बोधयति। 

(२) पाणिनिव्याकरणे केचन प्रत्ययविहेषा उपलभ्यन्ते यथा “तितुत्रथ०”, “अयामन्ताल्वा०” इत्यत्र, तेषां 
फलानि पाणिनिव्याकरणेन न सिध्यन्ति, तदर्थमुणादिसूत्राणां साहाय्यम्रहणं समापद्चते, तेन ज्ञायते उणादिसूत्राणि 
पाणिनिकर्तृकाणीति। 

एवं द्विविवे विचारे विदुषां चेतसि सन्देहः प्रादुभवति, केन कृतानीमान्युणादिसूत्राणीति । 

शन TE सम्प्रत्यव जात इति न समस्ति, नागेशसमये ततः पूर्व कैय्यटसमये व्तिककारभाष्यकारसमयेऽपि तु 
प्रचलितत्वात्‌ | परन्तु विषयेऽस्मिन्‌ नागेशेनैव केन विस्ततं 


ततं विविच्योणादिसूत्राणि शाकटायनेन तदनसारिभिविद्वदभिश्च 
विरचितानीति सिद्धान्तितम्‌। अमुं विषयमग्ने समालोचयिष्यामः। ˆ ; E 
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उणादिसुत्राणि पाणिनिइच २९१ 


अत्र प्रक्ृतविषयोपकारकमस्माक निवेदनमस्ति, तद्यथा-- 

(क) अष्टाध्याय्यां झाकटायन-गाग्ये-मारद्वाज-शाकल्य-सेनकादीनां बहूनां वैयाकरणानां नामनिर्देशपूर्वक 
मतभेदप्रदर्शनं पाणिनिनाऽकारि। एतेषां वैयाकरणानां प्रामाणिका ग्रन्थाः सम्प्रति नोपलभ्यन्ते । सर्वसंग्राहकपाणिः 
निव्याकरणेगैव गतार्थत्वात्तेषाम्‌ । तेषां ग्रन्थाः सर्वे सर्वथा एकस्वरूपा भवेयुरितिवक्तुं न शक्यते। यतः सम्प्रत्यपि 
समुपलव्ध-कातन्त्र-मुग्ववोध-जैनेन्द्र-सारस्वतःप्रभृतिव्याकरणानां स्वरूप-सूत्रःप्रत्याहार-सङ्भेत-परिभाषादीनां भिन्न 
तयोपळभ्यमानत्वेन दृष्टानुसारिकल्पनायाः प्राचीनकालेऽपि कतृ सर्वथोचितत्वात्‌, एकेन व्याकरणेन कार्येसिद्धावन्येषां 
निरथंकत्वाच्च । अतः केवलं तैरनेकैव्याकरण: सिद्धानि शब्दरूपाणि समानान्येव। क्वचनाल्पस्थानेषु मतमेदो दुश्यते। 
तं च मतमेदं ततोऽपरकालिका वैयाकरणाः स्वरचितव्याकरणग्रन्थेषु प्रदर्शयन्ति स्म, यथासौ पाणिनिना प्रदर्शितः । 
तत््रदशनार्थं तेन नामनिर्देशः कृतः । परन्तु यत्र :विभाषा', 'वा', [अन्यतरस्याम्‌' इति शब्दाः प्रयुक्तास्तत्र सर्वेषां मते 
रूपद्वयं मान्यमस्ति। पाणिनेः समये ये प्रयोगा लोके विशेषतया न प्रचलिताः किन्तु प्राचीनग्रन्थेषूपलभ्यन्ते स्म तेषां 
बहुविधानि रूपाणि च। येषां शब्दानां नानुगमो यत्र ad शक्यते तत्र तेन बहुलग्रहणं कृत्वा सूचितं लोकाश्रयत्वः 
मत्रावळम्बनीयमिति । | 

(ख) पाणिनिसूत्रेषु येषां वैयाकरणानां नामान्युपलभ्यन्त तेषां ग्रन्थाः सर्वेविधव्याकरणविभागेषु स्युरिति 
प्रतिभाति, यथा ' त्रिप्रभृतिषु शाकटायनस्य”, "लङः शाकटायनस्यैव”, “व्योळंघुप्रयत्ततरः शाकटायनस्य” इति सूत्राणि 
दृष्ट्वा शाकटायनव्याकरणं सन्वि-वर्णोच्चार-तिङघ्रकरणादिषु स्यादिति सम्भाव्यतें। आस्तामिदम्‌। 

नागेशः “उणादयो बहुलम्‌” इत्यस्य सूत्रस्य विवरणे लिखति “वैदिकानां रूढानां संज्ञाशब्दानां च स्वेषां 
प्रातिस्विकरूपेण साधुत्ववोधनस्याशक्यत्वाच्छास्त्रान्तरे प्रायः समुच्चयनादि कृतं, तेषां सर्वेषां साधुत्वज्ञानाय 
चानेनाचार्येण बहुलग्रहणं wd, तेनात्र व्याकरणे सर्वेषामसङग्नहेऽप्यसंन्दिग्धं साधुत्वं बोधितम्‌, पाणिनिशास्त्रबो- 
धितानामेवेदानीं साधुत्वात्‌” इति (शेखरः) 1 एवमुद्योतेऽपि “एवं च क्ृवापेत्यादिसूत्राण शाकटायनस्येति सूचितम्‌’ 
(३, ३, १) इति। 

अत्र विषये नागेशमतं समर्थयता विदुषा वटोदरवास्तठ्पेन पण्डितवरेण जी० एस्‌० पदे महोदयेन ag लिखितं 
तत्तातपर्थेमित्थम्‌--“सर्वं हि नाम धातुजम्‌”, इत्यादिषु निदिष्टशाकटायनेन पाणिनेः पूर्व जातेन कानिचिदुणादिसूत्राणि 
प्रथमतो निमितानि। तेषां त्यागं कर्तृंमसमर्थेन पाणिनिना स्वव्याकरणस्य सर्वसङग्राहकत्वं सम्पादयितुम्‌ “उणादयो 
वहुलम्‌” इत्याकारकेणैकेन सूत्रेण तत्सङग्रहः कृतः | ततो भिन्ने भिन्ने समये समुत्पनैः झाकटायनमतानुसारिभिरने- 
कवैयाकरणैवंहूनि सूत्राणि रचितानि, तेषां सूत्राणामेव सर्वथा पञ्चपादी-दशपादीति प्रपञ्च उपलभ्यते। तेषां बहनां 
सूत्राणामेककर्तकत्वाभावेन तद्रचनासु झैथिल्य-पुनरुक्तप्रमृतयो दोषाः समुपलभ्यन्त इति तु स्वाभाविकमेव।' 

एवं प.णितिपूर्वंशाकटायन उणादिसूत्र कृदिति मतमपि न सर्वशङ्ोच्छेदकम्‌। तत्र कल्पनां विहाय न 
किञ्चित्प्रवळं प्रमाणम्‌॥ 

सर्वशङ्कानिवारणार्थं प्राचीनग्रन्थनिदिष्टं शाकटायनद्वयमङ्गीकरणीयम्‌ | एकः पाणिनेः पूर्वं जातः, यस्य निर्देश: 
पाणिनिना स्वसूत्रेषु कृतः, तस्य व्याकरणं व्याकरणस्य सर्वविधविमागेष्वासीत्‌। अपरश्च पाणिनेरनन्तरजातो यास्कः 
वातिककार-भाष्यकारेभ्यः पूर्वं जातः “सर्वं हि नाम धातुज . . . शकटस्य च तोक” मित्यादिषु निदिष्ट:। स च पाणिनेः 
कानिचिदुणादिसूत्राणि दुष्ट्वा बहुलग्रहणं सर्वसंग्राहक च मत्वाऽनेकान्युणादिसूत्राणि विरचय्य पाणिनिरचितोणा दिसूत्रेषु 
संयोजितवान्‌। स च पाणिनिनिमितसञ्ज्ञापरिमाषादिकं सर्वं प्रमाणतया गृहीतवान्‌ | वातिककारभाष्यकारौ च पाणिनि- 
कृतोणादिसूत्रपाठं द्वितीयञ्ञाकटायननिमितसूत्रैः संमिश्रितं जानीतः स्म, परन्तु पाणिनेः सूत्राणि कति किमाकाराणि, 
द्वितीयशाकटायनस्य कति किं प्रकाराणि चेति विशिष्टज्ञानाभावात्तत्र तत्र पाणिनिसूत्रबोध्यकार्यजातस्योणादिप्रत्यये- 
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श्रीहरि अनन्त शास्त्री फडके 


च्वव्याप्त्यतिव्याप्तिदोप॑ semi तन्चिवारणार्थम्‌ “उणादयोच्च्युत्प्चानि प्रातिपदिकानि” इति समादवतुः। अस्येद तात्पर्य 
पाणिनिरेतेषु शब्देपु व्युत्पत्तिपक्षं नाङ्गीकरोति किन्तु ल्डा: इमे शब्दा इति मनुत इति। 

qe ऋषिगोत्रावल्यामुपलम्यते, एको मृगुगोत्रान्तगेतः, अन्यर्चाङ्गिरसगोत्रोतपन्नः। अपरञ्च 
स्मृतिकतृंत्वेन प्रसिद्धः। परञ्च क्रगादिप्रातिशाख्येपु निदिष्टः (ऋक्‌ Mo १७, ७४७; शुक्लयजुः HTo ३, ८, ९; १२, 
Y, ५०; १२७, १८९; अथर्व Mo २, ३४) I 

शाकटायना: चत्वारो भवन्तु न वा, द्वौ तु विद्येते एव भिन्नगोत्रजत्वादिति तु निश्चप्रचमेव । 

निवन्धस्यास्य तात्पर्यम्‌ 

(क) पाणिनिनिदिष्टेन झाकटायनेनोणादिसूत्राणि न रचितानि। 

(ख) पाणिनिना कानिचिद्रचितानि परन्त्वेतत्करणं सर्वथाशक्यमिति बहुलग्रहणं कृत्वा विषये$त्र लोकाश्रय- 
त्वावळम्वनं सूचितम्‌ । 

(ग) पाणिनेरनन्तरजातेन द्वितीयशाकटायनेन यास्क-वातिककार-भाष्यकारेम्यः पूर्व जातेन च बहुलग्रहण- 
मन्यसङग्राहकं मत्वा कानिचित्सूत्राणि कृत्वा पाणिन्युणादिसूत्रेषु योजितानि। 

(ब) वातिककारमाष्यकारयोः पाणिनिङ्ृतद्वितीयशाकटायनङ्ृतोणादिसूत्रज्ञानसामान्यसत्वेऽपि कस्य किमा- 
कारकं सूत्रमिति प्रातिस्विकज्ञानामावेन ताभ्यां तत्र तत्र परीक्षां कृत्वा निर्णय: कृतः। 

(ङ) कॅयटनागेशप्रमृतीनां शाकटायनद्वयज्ञानाभावात्पाणिनिनिदिष्टः शाकटायनः एवोणादिसूत्राणां कर्तेति 
पाणिनिनोणादिसूत्राणि न कृतानीति ज्ञानसत्वात्कथञ्चन समाधानं कर्त॑व्यत्वेनापन्नम्‌ | 

(च) पञ्चपादी-दशपादीत्यादिषु समये समये भिन्नैवेयाकरण: सूत्राणि विरचय्य पाणिनिरचित-द्वितीय- 
शाकटायनरचितोणादिसूत्रेपु प्रक्षेपः कृतः इति शम्‌। | 
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FRESH FORMATIONS IN HINDI 
By 
DR. BABURAM SAKSENA, RAIPUR 


Modern standard (as well as literary) forms of New Indo-Aryan are borrowing 
directly from Sanskrit, and Hindi is no exception. In doing so, however, some forms, 
patently incorrect according to Sanskrit grammar, are being adopted by Hindi. The typical 
examples are : 

Saksama and safankita where a gratuitous sa- has been added on the wrong analogy of 
Sa-puira, sa-gotra etc. 

Simultaneously, spoken dialects are accepting new formations which have been 
regularised. For instance : 

Skt. vratin should have given the form bari / vrati masc. sg. but which is regularised 
now as 

barià masc. sg. 

barté masc. pl. 

barti fem. sg. and pl. 
Similarly maigalin should give mangali in masc., but which is used in fem. also in my dialect. 
In another dialect it has now been regularised as : 

mangalà masc. sg. 

mangali fem. sg. 

The inescapable conclusion is that Sanskrit is a real living force in the development 
of New Indo-Aryan. 
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नव्य भारतीय आर्थ Hoa का एक विवादास्पद शब्द जंजाल' 
| 2 _ लेखक 
डॉ० भोलानाथ तिवारी, दिल्ली 


'जंजाल' नव्य भारतीय आर्य भाषाओं के उन शब्दों में है, जिनकी व्युत्पत्ति बहुत ही विवादास्पद è । 
विभिन्न भारतीय आर्य भाषाओं में इसके रूप हैं: हिन्दी-तेपाली-पंजाबी-लहंदी-बंगाली-असमिया-मराठी-जंजाल', 
गुजराती-उड़िया जंजाळू', सिंधी जंजाल' आदि। इसका अथे है झंझट, TEST, प्रपंच, फंसाव आदि। प्लाट्स ने अपने 
प्रसिद्ध कोश में इसे संस्कृत 'जन+-जाल' से व्युत्पन्न माना है। रामचद्ध वर्मा के हिन्दी कोश तथा नागरी प्रचारिणी सभा 
काशी के कोशों में इसे 'जग+-जाल से संबद्ध किया गया है। ede ने इसकी व्युत्पत्ति पर कुछ प्रकाश न डालकर इसे 
नेपाली में गृहीत (loan word) बताया है। उल्लेख्य है कि टर्नर का नेपाली कोश व्युत्पत्ति की दृष्टि से बहुत 
महत्त्वपूर्ण है। कश्मीरी में यह शब्दों जंजाल' ज्यंजाल' तथा 'जंजॉलि' आदि कई रूपों में मिलता है, किन्तु ग्रियरसन ने 
अपने कश्मीरी कोश "में कुछ भी ऐसा नहीं दिया है जिससे इसके मूल के सम्बन्ध में कुछ ज्ञात हो सके | कृष्णाजी पांडुरंग 
कुलकर्णी ने अपने मराठी कोश' में सं० जंज, जज (TT) से इसे जोड़ा है। मेहता-द्वय ने अपने गुजराती कोश” में इस 
शब्द को 'जाळ' का द्विरुक्त (अभ्यस्त) रूप माना है। हेमचन्द्र बरुआ ने अपने प्रसिद्ध आसामी कोश“ में हिन्दी कोशों की 
तरह इसे जग+जाळ से संबद्ध किया है। आसामी भाषा के एक दुसरे विद्वान्‌ बानी कान्त काकती* इसे खासी शब्द 
जिजार' से विकसित मानते हैं। खासी भाषा में भी 'जिजार' इसी अर्थ में प्रयुक्त होता है, साथ ही ध्वन्यात्मक दृष्टि से भी 
दोनो में पर्याप्त समानताएँ EI ज्ञानेद्रमोहन दास ने अपने बंगाली कोश' में इसके मल में संस्कृत झंझा का भाव माना 
है। मैं स्वयं इसे देनाज शब्द मानता रहा हूँ । इस प्रकार 'जंजाल' शब्द की छः व्यूत्पत्तियाँ (जग +जाळ; जन--जाल; 
To जज, जज ( मुद्ध) से; जाळ का विरक्त रूप; do झंज्ञा भावाला देशज) सामने आ चुकी È 1 
a Ta पंक्तियों के लेखक को इधर प्राय: दो वर्षों तक मध्य एशिया में रहने का अवसर मिला। वहाँ यह 
शब्द विदेशी है, और मूलतः कदाचित्‌ तुकी वर्ग की See eas होने की संभावना कम ही है। मुझे ल्गता है I E 
यह शब्द है। वहाँ से यह शब्द प्रभाव स्वरूप ताजिक E ME rone ner TN SENT 
इसके ताजिक में उज्बेंक से आने का अनमान मैं इसलिए a SURI ताजिक में इसका रूप और अर्थ प्रायः यही है । 

७ ए लगा रहा हु कि मूलत: ताजिक भाषा फारसी का ही एक रूप 
है, और इसके अपने शब्द वे ही हैं जो फारसी के हैं, किन्तु फारसी में जंजाऊ इ [ फारसी का ही ए 
l न्यु फारसी में जंजाल शब्द नहीं है। साथ ही ताजिक में जो 


अफ़गान सेना के साथ कदाचित्‌ उव उज्वक शब्द अफगानी में आ गएहैं । मारत में यह शब्द तुर्क-ताजिक 
| र तु आया । कहना न होगा कि भारत में आनेवारे अनेक मसलमान आक्रमणका रियों 
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तव्य भारतीय आर्य भाषाओं का एक विवादास्पद शब्द जंजाल' २९५ 


की सेना में तुके, ताजिक तथा अफगान तीनों ही थे। किन्तु जव तक इस 'जंजाल' शब्द से संबद्ध अन्य शब्द तुर्की 
परिवार की भाषाओं में नहीं मिलते तब तक इस विषय में निश्चय कोटि पर नहीं पहुँचा जा सकता। 


भारतीय साहित्य में इस शब्द का प्राचीनतम प्रयोग गोरखनाथ में मिलता है। उनमें यह बन्द तीन स्थलों 


पर आया है। एक उदाहरण $— व्यापै न्यंद्रा झंपे काल, ताके हिरदै सदा जंजाल' ।' चरपट नाथ" (चरपट कहे ए 
संऊआल जंजाळ) कबीर (कबीर सुमिरन सार है, और सकल जंजाल) सूरदास" (ale जंजाळ ब्रज-जन 
sagi) तथा तुलसीदास (सठ तेहि भजु छाँड़ि कपट जंजाल) आदि में भी यह शब्द आया हे। इसका अ.शय यह 
है कि नव्य मारोपोय आये भाषाओं के प्रारम्भिक काल में ही यह शब्द शब्द-समूह का अंग वन चुका था। 


१. 


१७. 
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A RE-APPRAISAL OF PANINI 
By 
Dr. D. N. SHASTRI, MEERUT 


In the whole range of intellectual creations of ancient Indians, there is no work 
indicative of sharper mental activity than the astadhyaya of Pagin Within the compass 
of nearly 4000 aphorisms, all the rules of the formation sf Sanskrit words general rules 
exceptions and counter-exceptions—have been compressed in a form which admits of no 
further brevity. It cannot be ascertained how far Pāņini was indebted to his predecessors, 
but the complicated system in which the intricate process of the formation of Sanskrit words 
is presented will stagger the imagination of any modern scientist. If the modern method of 
experimentation in physical sciences had existed at that time, and the same brain would have 
been applied to it, the world might have witnessed the miracle of modern sciences long 
before the Christian era. 

As a result of Pāņini’s work, Sanskrit language acquired stability which is a unique 
linguistic phenomenon. Ordinarily, a language by its very nature undergoes a constant 
change; it changes at a distance of a few miles, and also at an interval of a few years. The 
change is quicker in the case of spoken dialects. Literary forms of a language also undergo 
a change, but it is not so quick and continuous. All the same, it is discernible after an interval 
of long periods or long distances. Sanskrit presents, in this respect, a unique feature. It 
became changeless both in point of time and distance since the time of Panini. Sanskrit has 
been cultivated throughout the history of India, Compositions, scientific as well as literary, 
Were produced in Sanskrit in all the ages more or less in the same kind of idiom. Sanskrit 
written by Valmiki more than three thousand years ago, is practically the same, at least in 
point of intelligibility, as composed by a Sanskrit writer of today. Sanskrit written in Kash- 
mir, the northern-most extremity of India is the same as composed at a distance of more than 
2000 miles, in Kerala, the southern-most part of the country. This changelessness of Sans- 
krit became possible because of the over-bearing authority of Panini which was scruplously 
obeyed By every writer. Any deviation from Panini’s rules of Grammar -was regarded 
change or decay. Te supposed to enjoy perpetual youth and suffer no 
reatet d Ec to the same fact of changelessness that Sanskrit has been one of the 

3 SED » tie unity of India, Not only does Sanskrit constitute geographical unity 

in as much as it is spoken and understood throughout the length and b : tr 

but what is more si nificant and i o e and breadth of this coun १० 
E ne Constitutes a deeper unity is the fact that Sanskrit brings | 
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about a unique historical unity between the present and the past. The consciousness that the 
same language which we use today was the medium of thought and expression of our 
ancestors makes us one with the past and its cultural contents. 


In modern India, and even more in some of the foreign countries, people are passiona- , 


tely taking to the study of Sanskrit. But an appropriate instrument for the quick and easy 
learning of Sanskrit still remains a desideratum. A large number of Sanskrit grammars 
have been prepared by eminent Sanskrit scholars of the West, and some by Indians as well. 
Their frightening tables of declensions and conjugations would scare away any prospective 
student of Sanskrit. It is a strange situation that in this age of science, the scientific grammar 
of Sanskrit should not be used by those who study Sanskrit on modern lines. In the orthodox 
circles, of course, Panini’s work continues to be studied in the form called prakriya as found 
in the Siddhanta-Kaumudi, which, although serving a practical purpose, is nothing but dis- 
tortion of the scienctific arrangement of Panini’s work. It would be greatly helpful if a 
scholar were to devote himself to critically examine merits and demerits of the frakriya 
system of Panini’s work. It will go a long way to find out the proper method of the study of 
Panini’s work itself. 

The object of the present paper is, however, different; it is to examine how far 
Panini’s work can be helpful in the study of Sanskrit in modern age. My unbounded admira- 
tion for the work of Panini notwithstanding, I have come to the conclusion that Panini’s 
work studied in its original form or in its prakriya arrangement, cannot be helpful in the 
study of Sanskrit at least in the circumstances of our present day life. I give some of the 
reasons below :— 

(i) Extremely complicated and elaborate system of Panini's work, although syste- 
matic and scientific, requires a good deal of time, energy and patience for its proper under- 
standing. If one can devote sufficient time on it, he will have undoubtedly a great intelle- 
ctual treat by the study of a scientific work and also command over Sanskrit grammar in 
addition. But in the conditions of modern life, is this possible for an average reader who 
wants to study Sanskrit in the shortest possible time ? Although the study of Panini's work 
as a scientific pursuit may be greatly rewarding, it may betoo exacting if undertaken merely 
with the object of learning Sanskrit. 

(ii) A large number of aphorisms of Panini’s work deal with the usages in the 
Vedic language. They are inextricably mixed up with other aphorisms, and one who wants 
to study Panini’s work systematically will have to study 'these aphorisms also. 

(iii) Apart from the mention of the Vedic language, there are some archaic forms 
treated in Panini’s work. They are not in vogue; atleast some of them have never been so 
from the time of Bhasa or Kalidasa. To give just only two examples : In the very sixth 
aphorism of Panini’s work (1.1.6), it has been laid down that in the case of roots दोघी and 
33, there is no change of $ to © (in the former) and that of ए to è (in the latter), and 
we have therefore forms, आदीध्यनम्‌ and आवेव्यनम्‌. Now, these forms, so far as I have 
able to trace, have nowhere been used in the Sanskrit works of post-Christian era. Further, 
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Panini lays down (1.1.36) that the word अन्तर in the sense of ‘exterior’ or in the sense of 
‘wearable (cloth)? takes two forms in the first case plural. The word] अन्तर ordinarily 
means ‘interior’. Its use in the sense of ‘exterior’ is wholly archaic. Similarly, another 
sense assigned to it, viz., ‘wearable cloth’ appears to be even more archaic. Even the word 
उपसंव्यान which Panini uses to indicate the sense of अन्तर as ‘wearable cloth’ is as archaic 
as the word अन्तर itself in that sense. Both these examples have been taken just from the 
Ist part of the Ist chapter; they can be multiplied.! 

Of course Panini wanted to make his work comprehensive and exhaustive, to cover 
all known forms, but we living in the present age can ill afford to learn such archaic forms. 

(iv) Besides general rules and such important exceptions which cover a large 
number of Sanskrit forms, there are good many exceptions in Panini’s work which cover just 
one or two words. Such exceptional forms can be grammatically explained, as they occur 
in the course of some text, but to learn them alongwith general rules of grammar would 
require much avoidable labour. These minor exceptions are again inextricably mixed up 
with general rules. 

(v) There is however, a basic point which deserves to be noted in the present con- 
text. Panini’s work aims at evolving a process of formation of each word from its basic root, 
It is not confined, like grammars of other languages, to showing merely the declensional, 
conjugational or other affixes which arc added to a finished base. In other words, his work 
is concerned with internal formation of words (शबदसिद्धि) in which every kind of change or 
addition is to be scruplously covered under general rules or its exceptions. It is not enough 
to note conjugational forms such as पठति, पपाठ, अपठत्‌ , etc. or declensional forms such 
as रामेण, रामाय, रामेषु, but it is also necessary to learn the full process of adding affixes 
and changes and additions by which we arrive at these finished forms. Formulation of 
the process of internal changes was necessary in order to ensure purity of various forms of 
words which was to be guarded jealously. Of course, in olden days people could afford to 
study and master the intricate Process of internal formation. Even now we may maintain a 


limited class of scholars who would be repositories of the anci 
student of Sanskrit cannot afford to learn this intricate process, 
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a written language. Although the art of writing was introduced or invented in India long 
before the time of Panini, it came to be used in learned circles only gradually. And so far as 
the orthodox circles were concerned, oral traditionin the study of Sanskrit continued almost 
till as late as the 19th century. In a speech which had only an oral basis, there developed 
many niceties of pronunciation not onlyinthe circles of the Vedic reciters but, owing to their 
influence, in ordinary spoken Sanskrit as well. This accounts for the duplication and even 
triplication of consonantsin certain positions, and also for optional disappearance of the same. 
For example, it has been laid down that if after a vowel, there is a conjunct letter beginning 
with any consonant except ‘h’ and ‘r’ the first consonant of the conjunct letter may be re- 
duplicated optionally.? Another rule lays down that the reduplicated consonant may opti- 
onally be dropped. In place of ध्म and सत्य this rule gives optional forms धम्म and uer 
which are seldom used. By the application of these rules, consonants are sometimes not 
only duplicated but even triplicated or made fourfold and then, these additions are optionally 
dropped.* There are some rules, due to the niceties of Vedic recitation influencing ordinary 
Sanskrit, which may have to be even discarded. For instance, it is laid down : when a long 
€ or & at the end of a word is followed by a dissimilar vowel, the former may become short 
optionally,5 and we may therefore have देवि आगच्छति in place of देवी भ्रागच्छति. Obviously, 
the former looks too awakward to be accepted as correct. Further, according to 
VIII, 4, 47° the last consonant may be doubled in such cases as, वाक_, त्वक्षू, or Tg. Who 
would accept this kind of duplication in these words ? It was permissible only for 
pronunciation purposes. It would thus appear that a section of Panini's work dealing with 
such rules is not only superfluous, but may have even to be discarded. 

(viii) In some cases there is a possibility of even making an improvement on Panini's 
work. In dealing with various letters of the alphabct, Panini has devised an ingenious 
method of groupings of letters called pratyaharas. It has been noticed by the present writer 
and confirmed by experiments thatin the caseof therulesof Sandhi(Euphonic combination). 
If we discard groupings by Pratyahras and take recourse to groupings based on phonetic 
affinites of letters, it would mean not only economy of time and energy, but it would also 
ensure a more intelligent and more easy way of learning Sandhi. We may take an example: 
When according to a Sandhi rule, visarga preceded by a short अ is followed by letters of हर 
group, it changes to 3. Now if instead of @ we say ‘followed by a ghosa (sonant) consonant’ 
it would be easier to grasp. The present writer has been teaching for a long time the Sandhi 
rules on the basis of phonetic affinities of letters. He found this method more effective and 
easy. It is certain that atleast so far as the teaching of Sandhiis concerned, rules of Panini 
based on pralyahara groups can be replaced by groups based on phonetic affinities. 

(ix) The notion that Panini was infallible also deserves to be revised. Undoubtedly, 
he was a great genius but some of his errors can surely be detected. Ofsuch errors, only three | 
may be noticed here :— | 

(a) Panini holds that the root गम्‌ (to go) is transitive. Its equivalent English 
root ‘to go’ is intransitive. It can easily be shown that to hold this root to be transitive is 
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erroneous. In the sentence “स smi गच्छति” आम (village) is not an object, as ‘book’ is 
in the sentence “पुस्तक पति”, Village in the former sentence is only a destination or aim 
of the action. This can also be demonstrated by pointing out that the past-participle 
is used in active voice only with intransitive roots, and never with transitive ones (e.g. 
“स aa”, “स सृतः”). But with a transitive root like पढ्‌, it can be used only in the passive 
voice, and never in the active (e. g, “तेन पुस्तक पठितम??). But ^w is used with गम? in the 
active voice, e. g., स ग्रामं गतः. Panini, therefore, in the context of &f° had to place root 
गम्‌? along with intransitive roots. 

(b) There is an error in Panini’s arrangement of consonants. Stop consonants are 
arranged according to the position of their points of articulation in the mouth cavity. For 
example, we begin with gutturals (कव) which are pronounced from the innermost point 
(near gullet) in the mouth, and we end with labials (पवर्ग) which are pronounced with the 
help of lips, the outer part of the mouth-cavity. The other three classes of stops are supposed 
to be arranged in the positional order of their places of articulation. But this order is viti- 
ated. The order of the three classes of stops, viz., चवर्ग, टवर्ग and तवर्ग is erroneous. 
According to their actual points of articulation, the order should be zar, चवर्ग and तवर्ग. 
Stops of: are pronounced between zm? and aa. Itmay be pointed out in this context 
that while कवर्गे, तवर्ग and पवर्ग are original Indo-European stops, the two classes चवर्ग and 
eWmlare new entrants. At whatever time and in whatever time-order they might have 
been introduced, they should have been placed in their proper phonetic order, viz., zai, 
चवरे and तवग. 

(c) Further, Panini recognises only one kind of “agam”. It is the same kind fo 
'अनुस्वार', according to Panini, both in राम वन्दे) and ‘a’. In both it is represented by the 
same sign of an upward dot (*). But modern phoneticians rightly discriminate between two 
ee of अनुस्वार, ene represented in the Indo-Roman script by ‘m’ and the other by ‘n’, e.g., 

Ramam vande' and *Kansa'. Obviously, Panini failed to differenciate between the two 
kinds of अनुस्वार 
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should work to evolvea new scientific system which may he partly based on Panini and partly 
on the principles of modern phonetics and comparative philology. Evolution of such a 
method is a distinct possibility. It will go to make the study of Sanskrit not only easy in 
terms of time and energy, but also intelligent and interesting. 
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THE MRCCHAKATIKAM AND THE CARUDATTAM 
By 
Dr. PURSHOTTAM Lar BHARGAVA, JAIPUR 


The discovery of thirteen anonymous Sanskrit dramas by Pandita Ganapati Shastri 
of Trivandrum in 1912 created a sensation among  Indologists the like of which was never 
witnessed before or since. One of these thirteen dramas is the Carudattam. The four 
acts, of which this drama consists, bear such an extraordinary resemblance to the first four 
acts of the famous Sanskrit drama Mrcchakatikam that no doubt has ever existed about the 
indebtendness of one to the other. But the crux of the problem is to determine which of the 
two is the debtor and which the creditor. 

As is well known Pandita Ganapati Shastri ascribed all the thirteen dramas to Bhasa 
and a number of scholars accepted the arguments advanced by him in support of his view. 
Once the Carudattam, like the other plays of the group, was accepted as a work of Bhasa, 
it was natural to regard it as the original play and the Mrcchakatikam as its amplified 
version. The only apparently strong reason for regarding the Mrcchakatikam as an ampli- 
fied version of the Carudattam is that the Mrcchakatikam generally gives a better and 
more polished reading wherever there is a difference in the readings between the two works. 
There are, however, much weightier reasons which prove quite the contrary. 

It has to be frankly admitted that scholars have scarcely given any serious attention 
to a thorough comparison of the two dramas. A careful perusal of the Carudattam leaves 
no doubt in the mind of the reader that the author was acquainted with some version of the 
bigger drama and has deliberately omitted those portions, incidents and characters of the 
bigger drama which were of no use for the limited scope of his work. Again at several places 
the Carudattam makes it absolutely clear that in his anxiety for simplicity and brevity of 
expression and for omitting all unwanted things and bringing in all those that he wanted, 
its author has committed blunders which can be explained only if we regard the play as an 
abridgement of some version of the Mrcchakatikam. We shall now pick up those passages 
from the Carudattam which betray the author’s acquaintance with the Mrcchakatikam. 

We begin with the prologue which in both the plays consists of a humorous dialogue 
between the Sütradhàra and the Nati. But whereas in the Mrcchakatikam the Sutradhara 
first introduces the play to the audience and then takes up the role of a Prakrit-speaking 
citizen of Ujjayini, in the Carudattam he atonce takes up the latter role.! This can only 
mean that the author of the Carudattam has deliberately omitted the earlier portion of the 
prologue.? No other explanation of this strange feature of the prologue of the Carudattam 
is possible. In fact there is no other work in the whole range of Sanskrit dramatic literature 
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including the Trivandrum plays where the Sutradhara from the very beginning plays the 
part of one of the characters of the story of the play. And this 18 as we should be, for the 
proper function of the Sutradhara is to introduce the play us the audience. tt 

As regards the dialogue itself we find real humour mit in the form in Ws it is given 
in the Mrcchakatikam where the Sutradhara on being told by his wale; the Nati, that she 
was observing a fast for obtaining a good husband in the next birth, as furious, and Mes 
his friend Cürnavrddha to meet a cruel fate at the hands of the tyrant, Palaka, when further 
told that the Jui was being undertaken on the advice of Cürnavrddha. When, however, 
the Nati tells the Sütradhàra that the fast was for his own benefit in the other world he is 
हटत. The author of the Carudattam, however, has no use for Palaka and is so anxious 
to abridge the whole dialogue that he not only robs it of its humour but actually makes it 
ridiculous. Here the Sutradhara does not show any anger on hearing that his wife was 
observing a fast for getting a good husband in the next life, and when she tells him that it was 
Cürnagoshtha who advised her to observe the fast he praises him with the words “Sadhu 
Cürnagostha sadhu" (Well done, Cürnagostha, well done). All this reveals the hand of a 
very crude epitomist and not of an original writer. 

Not only is the dialogue as given in the Carudattam defective from the point of 
view of effect but it is also defective from the point of view of language. The portion of the 
dialogue in which the Nati on being asked by the Sutradhara tells him the name of the 
person who advised her to observe the fast is thus given in the Mrcchakaiikam :— 
Sütradhàra—By whom was the fast recommended to you ? 


(Athayam upavasah kena upadisiah) 
Nati—By Cürnavrddha, your own dear friend. 


(Aryasyaiva priyavayasyena Cürnavrddhena). 


4 


Here the two sentences are quite in harmony with each other, both being in the 
passive voice. But in the Carudattam we find the sentences as follows :— 
Sutradhara—Let all that be. But who has recemmended this fast to you ? 


(Sarvam tavat tisthalu. Ko nu idanim Aryaya Upavasasyopadeskah) 
Nati—By this pious man, Cürnagostha. 
(Anena varivasyakena Curnagosthena) 
2 Now even the most clumsy poetaster having the least regard for correctness of language 
could not have written such sentences. The only explanation of these sentences can be 


that the author of the Carudattam had some version of the Mrcchakatikam before him and 


while he changed the voice of the first se t : 
î ntence to make it look simpler he forgot to change the 
voice of the second sentence. pler he forgot to chang 


We now come to the first act. In both the plays we find the hero Carudatta bewail- 
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ing his poverty just after the soliloquy of his friend Maitreya at the outset of this act. 
The author of the Carudattam has jumbled up at one place a number of verses which Caru- 
datta utters with reference to his poverty on different occasions in the Mrcchakatikam. 
Now the first and last line of one of these verses are as follows :— 


Daridryat purusasya bandhavajano vakye na santisthate. 
Papam karma ca yat parairapi krlam tat tasya sambhavyate. 


r 


(Owing to poverty a man’s relatives do not abide by his words, and whatever evil 
deed may have been done even by other persons, the same is attributed to him.) 

In the Mrcchakatikam this verse is spoken by Carudatta when his friend Maitreya 
refuses to go to offer oblations to the mother goddesses on his behalf. The first line has clear 
reference to this refusal, whereas in the Carudattam there is no occasion for this statement. 
The last line of this verse also has a clear reference to the strangling of Vasantasena by Sam- 
sthanaka and the shifting of the guilt on Carudatta as depicted in acts VIII and IX of the 
Mrcchakatikam. This line could hardly have been written by a person who did not know 
about the strangling of Vasantasena by Sarhsthanaka and the condemnation of Carudatta 
for this offence. 

In another scene of Act I the author of the Carudattam has betrayed his indebted- 
ness to the Mrcchakatikam even more clearly than in the passages noted above. According 
to both the plays the heroine Vasantasenà, being chased and harassed by Sarnsthanaka and 
his companions, enters the house of the hero Carudatta and the latter on account of darkness 
in the house mistakes her for his maid-servant Radanika. As a result of this mistake Caru- 
datta orders her as follows in the Mrcchakatikam :— 


Radanike, marutabhilasi pradosasamayah. Sitarto Rohasenah. Tatah pravesyatam abhyan- 
laramayam. Anena pravarakena chadaya enam. 


(Radanika, the evening is inclined to be windy. Rohasena is shivering with cold. 
So let him be carried inside. Cover him with this cloak.) 

Rohasena has no useful purpose in the Carudattam and as such his name is absent 
in this drama from Carudatta’s order to Vasantasena mistaken as Radanika. But it is 
strange that though there is no mention of Rohasena the rest of the passage which can have 
no meaning without Rohasena is put in the mouth of Carudatta in the following way :— 


Marutabhilasi pradosah. Tad grhyatam pravarakam. Pravesyaidm abhyantaracatuhsalam. 


(The evening is inclined to be windy. So take this cloak. Let him be carried inside 
the quadrangle.) IM 

The question naturally arises : whom does Carudatta want to be carried inside ? 
Even if we regard “Pravesyatàm’ as a mistake for “Pravisyatàm? there is no real improve- 
ment in the sense for then we find Carudatta in the ridiculous position of chiding a maid- 
servant for what was solely her own concern. Even on grounds of logic it does not appear 
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1 maid-servant to go inside as a protection against 
cold weather while he himself remained exposed to it. Obviously the author of the Caru- 
dattam had some version of the Mrcchakatikam before him and therefore, although omitting 
the name of Rohasena, he has inadvertently allowed the hero to utter the rest of the passage. 

Another small difference between the two plays so far as the first act is concerned is 
as follows. In the Carudattam the Vidusaka shares the work of guarding the heroine’s 

Nornaments with the maid-servant and hands her over the ornaments to be kept for two days 
and to be returned on the third day to him. In the Mrcchakatikam the Vidusaka shares 
this work with the hero’s servant Vardhamanaka. This difference is obviously due to the 
desire of the author of the Carudattam to eliminate all mention of Vardhamanaka in the 
first act. 

In the second act the major difference between the two plays is that the boisterous 
scene of gamblers which makes this act so attractive in the Mrcchakatikam is not to be found 
in the Carudattam, The question naturally arises : is this scene an innovation made by the 
author of the Mrcchakatikam or has the auther of Carudattam deliberately omitted it ? 
The constant references to the incidents of this scene by the shampooer in his ccnversation 
with Vasantasenà cause a strong suspicion in the mind of the reader that the author of the 
Carudattam was aware of this scene and that he has deliberately omitted it to make the act 
shorter. 

In Act III we find the author of the Carudattam facing the consequences of the 
change made in Act I whereby the’ Vidusaka was made to hand over the ornaments of 
Vasantasena to the hero’s maid-servant for two days. As it is the third day the maid-servant 
rudely awakens Maitreya and Carudatta who have gone to sleep after returning from a 
concert very late in the night. The author also thinks it necessary to make the Vidusaka 
ask the hero the reason for his excessive generosity to the heroine’s servant in handing him 
over the cloak as a reward for his bravery in saving a monk from the clutches of an infuriated 
elephant. All this is certainly an addition made to the original by the author of the Caru- 
dattam because we cannot expect the author of an original play first to show the hero and his 
friend as having gone to sleep and then to drag them into a conversation. 

In another scene towards the end of Act III we find a deliberate attempt on the part 
of the author of the Carudattam to introduce a humour occurring in Act VII of the Mpc- 
chakatikam. In Act VII of the Mrcchakatikam, Carudatta is expecting Vasantasena in 
e: But on peeping into the carriage the Vidisaka discovers Aryaka sitting in it 
doe ice. tr apud Vasantasena, Vasantasenah khalu egal? (Friend, this 

: antasena). In Act III ofthe Carudattam the 


proper for Carudatta to expect his loya 


_ author seems to have forced this humour. For when the maid-servant informs the Vidu- 


saka that a thief has cut a hole in the house a 
; nd escaped, he goes to Ca and makes 
the curious remark *Bhof Carudatta priyam te ENDE goes to Carudatta and m 


news) and when Caruddatta asks him whether Vasantas 
Vasantasena, Vasantasenah praptaly’ 


(O Carudatta, I give you a good 
NONE ena had come he replies ‘Na khalu 
(Not Miss Vasantasenà, but Mr. Vasantasena is come). ` 
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Surely burglary is not a good news by any stretch of imagination. The author who has taken 
a fancy for this humour has deliberately given an unnatural twist to the conversation in order 
somehow to accommodate this humour. 

Act IV of the Carudattam also shows a major deviation from the Mrcchakatikam. 
In the second scene of this act we find Sajjalaka and Madanika engaged in a conversation. 
Sajjalaka wants to, buy off the freedom of Madanika in exchange for the ornaments he had 
stolen from Carudatta’s house. Madanika tells him that the ornaments belonged to her 
mistress Vasantasena who had kept them in the custody of Carudatta. Sajjalaka is in a 
predicament, but Madanika suggests to him to feign as a messenger of Carudatta and to 
return the ornaments to Vasantasena on his behalf. When Sajjalaka agrees with this sugges- 
tion, Madanika asks him to wait till she had informed Vasantasena of his arrival. The 
deviation from the Mrcchakatikam occurs at this stage. In the Mrcchákatikam Madanika 
atonce informs Vasantasenà of Sarvilaka's arrival and on getting her permission ushers him 
in her presence. It is only when the Sarvilaka-Madanikà episode is over that Maitreya, the 
friend of Carudatta, comes to Vasantasenà's mansion with the pearl necklace. In the 
Carudattam, however, soon after Madanika leaves Sajjalaka to inform Vasantasena of his 
arrival we find Maitreya being taken in the presence of Vasantasena by another maid-servant. 
Thus Sajjalaka has to tarry for a long time and is taken in the presence of Vasantasena only 
after Maitreya has left. This unnatural sequence of events was probably preferred by the 
author of the Carudattam in order to make the play end with the romantic episode of 
Sajjalaka and Madanika. 

The foregoing observations make it clear that the author of the Carudattam was 
definitely aware of the longer drama which he was trying to abridge and adapt for stage 
purposes. Is the Carudattam the complete work of its author or only a fragment 9 Not 
only the colophon of the manuscript which says ‘avasitam Carudattam’ but the dialogue bet- 
ween Vasantasená and her maid at the very end of Act IV also shows that the author intended 
to finish the drama after the fourth act in order to have a play of about an hour’s duration. 
This is clear from the remark of the maid-servant ‘Priyam me, amrtankanatakam samuritam’ , 
‘I am glad a drama with no death in its acts is over’, and of Vasantasena *Hatase ma khalu 
vardhaya’ ‘wretch, do not prolong (the story of the play)’. These remarks give an added 
proof, if one were still needed of the fact that the author was aware of the strangling of 
Vasantasenà and other events of the later acts of the original play. 

One queston still awaits solution. If the Carudattam is an abridgement of the 
Mrcchakatikam how are we to account for the occasional differences in readings between 
the two works ? It appears that in some cases at least the author of the Carudattam has 
deliberately introduced changes in the language, imagery and humour of the original play 
and since he was far inferior as an artist to the author of the Mrcchakatikam the changed 
readings have lost the charm and polish of the original passages. It is, however, also possible 
that the author of the Carudattam had before him a version of the Mrcchakatikam which 
was slightly different from and older than the present version. Some of the verses of the 
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Carudattam not found in the present Mrcchakatikam were probably taken from this older 


rsion. : : oe tact 
= To sum up, the Carudattam is an abridgement of he first four acts of an old 
2 


version of the Mrcchakatikam done by a person of very mediocre attalnments. l To father 
this work on Bhasa is not only a violation of chronology, since Bhasa was certainly earlicr 
than the author of the Mrcchakatikam, but is also unjust to the great artist who pro- 


duced the Svapnavasavadattam. 
REFERENCES 

1. The remark of prof. Keith (Sanskrit Drama p. 131) that in the Caudata परान Sa 
dhāra “speaks Prakrit” only as fits the part of the Vidüsaka which he is to play is not 
borne out by the play itself where the conversation between the Sütradhara and the 
Vidüsaka shows that the parts, were being played by different persons. l 

2. Thisis not to say that the earlier portion of the prologue of the Mrcchakatikam has 
been preserved to us in its original form. This, however, does not stand in the way 
of our conclusion that the prologue of the Carudattam is a curtailed version of the 
original prologue of the Mrcchakatikam. 
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THE MOON IN KALIDASA 
By 
Pror. K. A. SUBRAMANIA IYER, Lucknow 


1. Though the date of Kalidasa has not been settled to the full satisfaction of scho- 
lars, this much is certain that he had inherited a fairly long literary tradition and that he 
provided the inspiration for a long line of poets who came after him. It is not merely the 
Valmiki-Ramayana and the Mahabharata which had preceded Kalidasa, but also many 
other pocts whose very names are unknown to us. Of the three poets, Bhisa, Somilla and 
Kaviputra, mentioned by him in his Malavikagnimitra, Bhāsa is the only one whose works 
may be said to have come down to us, though perhaps not in their original form. The very 
perfection of his work presupposes a long history for Kavya literature, what strikes a reader 
of Kalidasa's works is not merely his pratibhà, poetic imagination, but his wide and deep cul- 
ture and crudition—in other words, his vyulfalli. One feels, while reading his works, that 
a vast literature must have existed before him, not only creative literature, but also śāstraic 
siterature and that he was steeped in both. His genius consists in his ability to hide his vast 
erudition by the beauty of his poetry. Anandavardhana says in his Dhvanyaloka (p. 316, 


Kashi Sanskrit Series. 135) that a gifted poet can hide the defeciencies of his culture by his 
poctic imagination :— 


अव्युत्पत्तिकृतो दोषः शक्त्या संब्रियते कवे: । 


I always felt that what Kalidasa has actually hidden is not any defeciency in culture, but 
an abundance of it which- otherwise might have obtruded too much and stood in the way 
of our enjoying his poetry. As it is, the reader first enjoys the beauty of his poctry and only 
on reflection does he discover the deep erudition which has gone into the making of his verses. 
Nor is his erudition lying so deep under the surface as to require too much effort to be brought 
out. We have only to scratch to find it. When we do scratch, we find sastra of all kinds at 
every step, secular and religious, technical and philosophical. There cannot be any doubt 
that the literature which existed before him was vast and that a deep acquaintance with it 
was considered to be an essential ingredient in the preparation to become a poet. It is only 
natural that such a deep acquaintance with the achievements of the past on the part of would- 
be poets should influence them in many ways and that they should absorb many traditions 
in common, and use them, consciously or unconsciously each in his own way, in their works. 
Though it is only in comparatively late works of the available alankarasastra, like the Dhvanya- 
loka and the Kavyamimarhsa that the question of literary inheritance, of indebtedness to and 
borrowal from previous writers, of renovation of the old, plagiarism and allied matters are 
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found seriously discussed by critics, such problems are found to have arisen in the history of 
Sanskrit literature as soon as the achievements of the past had become sufficiently noteworthy, 
both in quantity and quality, as soon as some great writers had arisen and their works had 
begun to be handed down to posterity with great reverence. A reading of Kalidasa’s 
works gives one the inpression that he lived in an age when the achievements of the past were 
great and that the merits of writers were judged by the extent to which they were able to 
absorb all the best traditions of the past and to create something new. Mere imitation 
of the past, however successfully done, was not considered to be enough. Loyalty and 
conformity to tradition had to be combined with originality. Anandavardhana discusses, 
in the fourth Uddyota of his Dhvanyaloka, the whole question of originality in poetry. He 
points out, with abundant illustrations, how by a touch of Dhvani, the old can be made new. 
He eloquently states his view that, no matter how many great poets come and go, there will 
be no dearth of subjects nor of scope for novelty and originality. 

2. As all great poets, Kalidasa draws the raw-material for his poctry from his ex- 
perience of two worlds : (1) the world in which he lived, that is, the country to which he 
belonged with all its special physical features, the society in which he was born and brought 
up, the political set-up which existed in his day and of which he was a part; (2) the world of 
literature and the arts, the religions with their sects and the systems of philosophy, cach 
embodied in a vast literature, associated with them, the secular sciences which had already 
attained great development and produced their own literary works, whether Kalidasa draws 
the material for his poetry more from the actual world which surrounded him or from the world 
of books, is a big question and I shall make my observations on that subject on another occa- 
sion. Suffice it to say here that for Kalidasa, the world of books offered inexhaustible material 
for the play of his imagination, especially in combination with material drawn from the 
observation of life around him. Some of the most beautiful images of Kalidasa are the 
result of such a combination. An example or two would not be out of place here :— 


वेलानिलाय प्रसृता भुजङ्गा महोमिविस्फूर्जशुनिविशेषा: । 
ुर्याशुसम्पकंसमृद्धरागैव्यंज्यन्त एते मणिभिः फणस्थैः 11 
(Raghu. XIII. 12) 


“Th 1 . 
The snakes rushing to the shore for fresh air, indistinguishable from the wavelets creeping 


over the shores, are recognised by the precious stones on their heads, the colours of which are 
heightened by the rays of the sun.” . i 


That serpents have 
see similarity to snakes in 
To say that the Serpents ar 
able from the wavelets 


Precious stones on their hoods is tradition and convention. To 
the wavelets creeping over the shores is Kalidasa’s imagination. 
re rushing to the shores for fresh air and that they are indistinguish- 
18 a mixture of imagination and observation :— 


प्रवृत्तमात्रेण पयांसि पातुमावर्तवेगाद्‌ अमता घनेन । 
आभाति भूयिष्ठमय समुद्रः प्रमथ्यमानो गिरिणेव भूयः ॥ 
(Raghu. XIII. 14.) 
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“Through the revolving cloud which had first begun to drink its waters, the ocean appears 
fully to be churned again by the mountain.” 

The popular tradition is that clouds take water from the ocean and give it out in the 
form of rain. Also, that they look like mountains. Here Kalidasa imagines the cloud as 
coming to drink water and being caught up in a whirlpool, revolves and creates the illusion 
of the ocean being churned again by the Mandara mountain. 

In the imagery of Kalidasa, it is not the novelty or the variety of the objects which 
figure as the upamana or the upameya which is striking. It is the variety of the ways in which 
the well-known objects of the world, hallowed by centuries of poetic tradition, are brought in 
as the standards or objects of comparison which is noteworthy. Without going beyond 
the sun and the moon, fire and wind, the earth and the sky, night and day, river and ocean, 
cloud and lightning, the lotus and the bumble-bee and dozens of similar objects, all familiar 
to students of Sanskrit literature at least since the Valmiki-Ramayana, if not since the Vedas 
themselves, our poet brings them in as upamdna or upameya in an astonishing number of ways, 
many of which are most probably entirely his own. I think that it would be quite interesting 
to take one of these objects and see how it comes in Kalidasa's poetry. I propose to take the 
moon as the subject of study in this paper. : 

9. Needless to say that the moon figures prominently in the imagery of the Valmiki- 
Ramayana. There the moon is primarily a shining object in the sky at night, in fact the 
brightest of all objects, surrounded by less bright objects, the stars. The full moon in autumn 
is frequently described for its special lustre. Hanuman says that Rama and Laksmana 
looked like the Sun and the Moon, come down to earth by chance. 


यदु च्छपेव सम्प्राप्ती चन्द्रसुयौं वसुन्धराम्‌ | 
(Ram. IV. 3.13. Madras Law Journal Press. 1933) 
The army of Vanara heroes, led by Rama, was as bright as the full-moon night in 
autumn, with its stars, led by the moon— 
शशिना शुभनक्षत्रा पौर्णमासीव शारदी (Ibid. VI. 24.1) 


Hanuman, about to go in search of Sita with his band of monkeys, looked like the full-moon 
in a cloudless sky, accompanied by cluster of stars. 


गताम्बुदे व्योम्नि विशुद्धमण्डलः शशीव नक्षत्रगणोपशोभित:। (Ibid. IV. 44.16) 
The rays of the moon are frequently brought in as comparison for joy and cheerfulness. 
Kaikeyi, in her joy, looked like the moon on an autumn night. 


उत्तस्थौ हर्षसम्पूर्णा चन्द्रलेखेव शारदी (Ibid. IV. 7.31) 


The special brightness of the moon, after being freed from Rahu, that is, from eclipse, is 
often emphasised. After listening to Rama’s message delivered by Hanuman, Sita’s face 
shone as brightly as the moon freed from eclipse. 

Yo 
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चारु तद्वदनं तस्यास्ताम्रशुक्लायतेक्षणम्‌ | 
अशोमत विशालाक्ष्या राहुमुक्त इवोडुराड्‌ ॥ 
(Ibid. ४. 35.86) 


while persons and things in their brightness and glory are compared to the autumn moon, 
the same things in their decline are compared to the moon in day-time or to the sky or the 
night without the moon, or to the moon hidden by dark clouds or to the moon in eclipse. 
Without Rama, Sita’s face lacked lustre like the moon during day-time— 

राक्षसेन्द्रसमाधूतं तस्यास्तद्वदनं शुभम्‌। 

शुशुभे न विना रामं दिवा चन्द्र इवोदितः॥ 

(Ibid. III. 52.24) 

Laksmana tells Rama that after his departure, Ayodhya is as lustreless as the night with- 
out the moon— 


निष्प्रभा afa निष्क्रान्ते गतचन्द्रेव शवंरी | (Ibid. II. 53.29) 
After Rama’s departure to the forest, Dasaratha became so dejected that he looked like the 
full moon in eclipse— 


परिपूर्ण; शशी काले ग्रहेणोपप्लुतो यथा । (Ibid. II. 40.30) 
Sita in captivity in Lanka was as lustreless as the moon hidden by dark clouds— 


प्रमाँ नक्षत्रराजस्य कालमेघैरिवावृताम्‌। (Ibid. V. 15.37) 


In all the above quotations, the moon, the brightest object in the sky, is brought in as com- 
parison while describing persons and things in their glory. In some images, the insepara- 
bility of the moon and moonlight is brought in as the upamana. . Sita declares that she would 
not deviate from dharma any more than the moonlight would abandon the moon— 


धर्माद्रिचलितु नाहमलं चन्द्रादिव प्रभा । (Ibid. II. 39. 29) 
Rama did not disregard his father’s orders any more than the rising moon abandons its lustre. 


नाजहात्‌ पितुरादेशं शशी ज्योत्स्नामिवोदित: | (Ibid. II. 82.6) 


What is to be noted here is that the moon and the 
thought of as man and wife. 3 


de 3 ad union between the moon and a star, sometimes Rohini, sometimes Citra, is the 
È = e union on the earth between man and woman, Sita had accumulated, we 
are told, so much spiritual merit that she was united with Rama as Rohini with the moon— 
तया सुचरितं देव्या पुरा नूनं महत्तपः। 
रोहिणीव शशाङकेन रामसंयोगमाप सा ॥ 
(Ibid. II. 16. 42) 


moonlight, though inseparable, are not 
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Sumantra saw Rama in Sita’s company looking like the moon accompanied by Citra— 


उपेतं सीतया भूयश्चित्रया शशिनं यथा। (Ibid. II. 16.10) 


The above examples are sufficient to show what aspects of the moon figure in the imagery of 
the Valmiki-Ramayana. 

4. When we come to Kālidāsa, what we notice is that, in the treatment of the moon, 
there is continuity as well as novelty. For Kalidasa too, the moon, the brightest object in 
the sky at night, serves as the standard of comparison for any earthly object in its glory 
and splendour. Dilipa was born in the dynasty of Manu as the moon arose out of the 
milk ocean— 

तदन्वये शुद्धिमति प्रसूतः शुद्धिमत्तरः। 
दिलीप इति राजेन्दुरिन्दुः क्षीरनिधाविव ॥ 
(Raghu. I. 12) 


for Kalidasa also, the association of the moon and some star or other is the symbol of the 
association of man and wife, lover and beloved. Dilipa and Sudaksina, in their bright 
dress, looked like the moon and Citra, freed from the mist— 


काप्यभिख्या तयोरासीद्‌ ब्रजतोः शुद्धवेषयोः। 


हिमनिर्मुक्तयोर्योगे चित्राचन्द्रमसोरिव Il 
(Raghu. 1. 46) 


Dusyanta meeting Sakuntala again is like the moon being united again with Rohini, after 
an eclipse— : 


उपरागान्ते शशिनः समुपगतो रोहिणीयोगः। 
(Sak. VII. 22) 
Purüravas, with Urvasi, is like the moon together with Visakha— 
एसो चित्तलेखादुदिअं उर्व्वास गेह्लिअ विसाखा--समीवगदो विअ चन्दो उवट्टिदो राएसी। 
VI. I. 10-11. (p. 8. Sahitya Akademi Edn.) 


In Kalidasa also, the moon in daytime stands for something which has lost its lustre. Who 
would not feel distressed to see Parvati, weak and thin in the midst of her austerities, look- 


ing like the moon in day time ? 


शाशाङ्कलेखामिव पश्यतो दिवा सचेतसः कस्य मनो न दूयते। (Ku. V. 48) 


The pale day-time moon waits for the evening to recover its lustre— 


शशिन इव दिवातनस्य लेखा 
किरणपरिक्षयधूसरा प्रदोषम्‌ (Ku. IV. 46) 
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Ganadasa can prosper only when patronised by the Queen, just as the moon attains its ful] 


lustre only when accepted by the night— 
अधिगच्छति महिमानं चन्द्रोऽपि निशापरिगृहीतः। (Mala. I. 13.) 


———— SESH 
Shen pe Ore 


What has been said so far about Kalidasa shows that he continues the Valmiki tradition, 
But he does not stop there. He has not failed to introduce many refinements in that tra- 
dition. We saw how Valmiki makes use of the idea of inseparability of the moon and the 
moonlight, without conceiving of the two as man and wife or lover and beloved. Kalidasa 
has taken that further step, to the great benefit of the resulting imagery. Indumati united 
to Aja is like the moonlight united with the moon, freed from the clouds. J 


, 
——————— 
v 


शशिनमुपगतेयं कौमुदी मेघमुक्तम्‌ (Raghu. VI. 85.) 


Kumudvati followed Kuga as the moonlight follows the moon— 
अन्वगात्‌ कुमुदानन्दं शशाङ्कमिव कौमुदी। (Raghu. XII. 6.) 
That females are inseparable from their males is a law followed even by insentient things : 
moonlight follows the moon and lightning is dissolved only with the cloud— 
शशिना सह याति कौमुदी सह मेघेन तडित्‌ प्रलीयते | 
प्रमदाः पतिवत्मंगा इति प्रतिपन्नं हि विचेतनैरपि ॥ 
(Ku. IV. 33.) 


The thin but beautiful new moon-stands for Kalidasa as the model of anything or anybody 
keeping his beauty and lustre in the midst of troubles and difficulties. When Dilipa returned 
after a long time to his capital from the hermitage of Vasistha, then through his austeri- 
ties, his subjects gazed at him as eagerly as they would gaze at the thin new moon— 

त्रैः पपुस्तृप्तिमनाप्नुवद्‌मः 

नवोदयं नाथमिवोषधीनाम्‌॥ (Raghu. II. 73.) 
O reduced to poverty due to his generosity, shone, as the moon, | even after it has 

een gradually swallowed up by the gods, is more beatutiful than ever— 
पर्यायपीतस्य सुरेहिमांशो: 
कलाक्षयः इलाध्यतरो हि वृद्धे: (Raghu. V. 1 6.) 


rences and tastes. The Ki s » itis the symbol of the diversity of prefe- 
Ra a he King of Aniipa, though good-looking, did not please Indumati, 
D is tl moon, i a cloudless Sky, does not please the lotus— 


 रर्तुम्रमृप्टाम्बुधरोपरोषः शशीव पर्याप्तकलो नलिन्या: | (Raghu. VI. 44.) 
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Friend Sunanda’s recommendation of the Pandya king did not reach the heart of Indu- 

mati, just as the rays of the moon cannot penctrate the lotus, closed because of the 
८.५४) 

absence of the sun— 


दिवाकरादशेनवद्धकोशे 
नक्षत्रनाथांशुरिवारविन्दे। (Raghu. VI. 86) 
Nobody except Urvasi can bring happiness to Purüravas by her touch. The white water- 
lily does not respond to the sun’s rays as it does to the moon’s— 
नोच्छ्वसिति तपनकिरणैर्चन्द्रस्येवांशुमिः कुमुदम्‌। (VI. 111. 16) 


It is clear from the examples given above that Kālidāsa has managed, in his treatment of 
the moon, to combine faithfulness to tradition with the development of new refinements. 
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भारतीय लोकगीतों को एकता 


लेखक 
डॉ० त्रिलोचन पाण्डेय 


करमा जाति में प्रचलित एक लोकगीत का भाव है--यदि तुम मेरे जीवन की कथा जानना चाहते हो तो 
मेरे गीतों को सुनो ! इसी उक्ति का प्रयोग एक व्यापक आधार पर करते हुए यह भी कहा जा सकता è कि यदि हम 
भारतीय संस्कृति के मूल-तत्त्वो तक पहुंचना चाहते हैं तो हमें यहाँ के प्रादेशिक छोकगीतों की शरण में जाना होगा, 
उनका मन्धन करना होगा। भारतीय संस्कृति की प्राथमिक विशेषता वेविध्य के भीतर एकत्व की स्थिति खोजने की. 
रही है और इस खोज के सबल प्रमाण ये लोकगीत El इनका अध्ययन केवल लोक-मनोरञ्जन की दृष्टि से ही नहीं, 
प्रत्युत सांस्कृतिक दृष्टि से भी आवश्यक है । 
भारतीय लोकगीतों को परम्परा वेदिक काल से आज तक अटूट चली आई है. जिसकी पुष्टि “लोके वेदे च” 
इस व्यापक सामाजिक विशेषता के आधार पर की जा सकती है। किन्तु इस समय लिखित प्रमाणों के नितान्त अभाव 
में केवळ मौखिकतया प्रचलित उन लोकगीतों की खोज दुःसाध्य है। 
भारतीय जीवन के मौलिक आदर्श कुछ इस प्रकार के रहे है--“माता भूमि: पुत्रोऽहं पृथिव्याः,” “आत्मौ- 
पम्येन सर्वत्र, “आत्मनः प्रतिकूलानि परेषां न समाचरेत्‌,” “सर्वे भद्राणि पश्यन्तु सर्वे सन्तु निरामयाः”, इत्यादि। 
वैदिक RARE के समय से लेकर अद्यावधि यही आदर्श उसका परिचालन करते आए। कहना न होगा कि भारतीय 
लोकगीत भी जन-समाज के बीच इन्हीं आदर्शो की प्रतीति कराते हैं। 
भारतीय लोकगीतों की पारस्परिक तुलना राष्ट्रीय धरातल पर सम्भव है, क्योंकि इनके द्वारा प्रायः एक समान 
SEEN व्यक्त हुई हैं। उत्तरी कश्मीर से लेकर दक्षिणी केरल प्रदेश तक और परिचमी गुजरात-सौराष्ट्र से लेकर 
पती आसाम हक के सत qami Hate भौगोलिक, आथिक, इत्यादि दृष्टिं से पर्याप्त मिक्ता है, फिर भी 
विषय-वस्तु पृथक्‌-पृथक्‌ होते हुए भी इनके भीतर zs Tu 11 i 
ये लोकगीत मानवीय तत्वों से परिपूर्ण हैं। E nr ca o 1 
धारण कर लेते हें । प्रत्येक भारतवासी का यह दृढ विशवास ह कि अलौकिक i aus Sa sà E 
सहायक वन कर आती हैं। देवी-देवताओं के हे T i 3 म किक ध जीवन के कठिन क्षणों में अवश्य 
देवी-स्तुतियो की ओर विशेष झुकी हुई लक्षित होती है E a pee S uU 
अधिक सरल-हृदय हुआ करती हैं। बङ्गाल में कामा देवी के गीत voco co Pad = 
कांगड़ा देवी के गीत और राजस्थान में गणगौर देवी इत्यादि के गीत M 2 pies ree = 
तत्वों से निमित हुए हैं। अपने विश्वास को a त इसी लोक-मान्यता के आधार पर प्रायः एक-जैसे 
सत्ता का आरोप किया, जिसके फलस्वरूप अनेक नदियाँ माता SUM Sm ने जड प्रकृति पर मी प्राण 
मान ली गई तथा पर्व॑त-शिखरों पर परा-प्राकृतिक सत्ताओं 


hagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


भारतीय लोकगीतों की एकता ३१९ 


का अधिवास स्वीकार किया गया। गङ्गा नदी केवल एक प्रसिद्ध पवित्र नदी ही नहीं रही, वह मानव मात्र की कल्याण- 
विधायिनी जननी भी बन गई। लोकगीतों में सत्य एवं पातिब्नत्य की परीक्षा लेने के लिए गज्भा-परीक्षा को ही सत्र 
श्रेष्ठ माना गया है। आगे चल कर उसके साथ यमुना नदी पर भी मातृत्वमाव का आरोप हुआ। हम देखते हैं कि 
उत्तर प्रदेश के एक सोहर-गीत में, जो विहार की ओर भी प्रचलित हे, कोई निस्सन्तान स्त्री पुत्र-कामना करती हुई 
गङ्गा-यमुना के बीच तपस्या करती है-- गङ्गा जमुनर्वा के बिचवा तेवइया इक तपु करई हो” और गङ्गा माता 
उसे नवें महीने सन्तानवती होने का आशीर्वाद देती है। 
एकता की दूसरी दिशा लोकगीतों में पौराणिक घटनाओं व पात्रों के समान उल्लेख की है, जिनका प्रभाव सम्पूर्ण 
भारतीय लोकजीवन पर पड़ा है। सभी पौराणिक कथाएँ एवं पात्र लोकगीतों में स्थानीय वातावरण के अनुकूल ढाल 
लिए गए हैं। इसलिए उनकी अलौकिकता लोक-धरातल पर आकर सामान्य जन-जीवन में घुल-मिल गई है। यह 
भारतीय लोक-मानस की विशेषता रही है कि वह महान्‌-से-महान्‌ ईश्वरावतार को अपने सा ही कल्पित करता है ताकि 
उसे अपने जैसा ही एक पारिवारिक प्राणी बना è उत्तर भारत के लोक-गीतों में लक्ष्मण-पत्ती कमिला चक्की पीसती 
हुई वणित है। परिश्रम करते करते जव उसका हाथ नहीं चलता तो वह रोने लगती è । आन्ध्नप्रदेश के एक लोकगीत 
में एक अभिनव कल्पना की गई है कि ऊमिला लगातार चौदह वर्षों तक सोती रही और एक बार स्वप्न में लक्ष्मण 
को पर-पुरुष समझ कर उसने फटकार तक दिया। राम-सीता का बनवास भारतीय लोकगीतों का अत्यन्त प्रिय विषय 
है। उड्या लोकगीतों में राम एक साधारण क्षक के रूप में वर्णित हैं जो समृद्ध होने के साथ-साथ दरिद्र भी हैं। 
समृद्ध इतने हैं कि उनके घर स्वर्णे-दीप जगमगाते हैं और दरिद्र इतने हैं कि सीता को देने के लिए उनके पास कोई 
वस्त्र तक नहीं ! राम हल चलाते हैं तो सीता वीज बोती हैं। यही स्थिति मुण्डारी लोकगीतों में वणित है, जहाँ 
सीता गूलर-वृक्ष के नीचे बकरी चराती हैं और रावण देखते-देखते उन्हें उठा छे जाता है! गुजराती लोकगीतों में 
यही राम जनकपुरी के सुरम्य उद्यान में न बैठ कर एक वावली के समीप प्यासे बैठे हुए प्रदशित किए गए हैं, सीता 
उनके सौन्दर्य पर स्वयं मुग्ध हो जाती è ! 
राधा-कृष्ण, शिव-पार्वती इत्यादि पौराणिक पात्रों की चर्चा भी लोक-मानस के धरातल पर ही मिलेगी 
रास-लीला, होली, जन्माष्टमी, इत्यादि उत्सवों के समय सम्पूर्ण देश में राधा-कृष्ण की प्रेमलीलाओं की चर्चा होती è 
बारामासी तथा झूले के लोक-गीत भी उनकी मधुर क्रीडाओं से परिपूर्ण रहते हैं। उत्तर भारत में गुजरात से लेकर 
ale तक और दक्षिण भारत में आन्ध्र, तमिलनाड तथा केरळ प्रदेश तक भगवान्‌ श्रीकृष्ण सव स्त्री-पुरुषो के लिए 
मनमोहन EI इन लोक-गीतों के माध्यम से उनका रसिक जीवन ही मुख्यतः उमरा हुआ है; वे लीला-पूरुष तो हैं | 
किन्तु मर्यादा-पुरुषोत्तम नहीं हैं। देवत्व का यही मानवीकरण, (जिसे साधारणीकरण कहने में मी कोई आपत्ति नहीं 
` होनी चाहिए), शिव-पावेती-सम्बन्धी लोक-गीतों में भी मिलेगा। सौराष्ट्र के लोकगीतों में यदि शिव जी स्वयं अपनी 
घोती धोते हुए उल्लिखित हैं तो पार्वती जी स्वयं अपने हाथों पानी भरने जाती हैं। पूर्वी मारत की ओर मैथिल प्रदेश के 
'तचारी' गीत और भी सजीव व आकर्षक हैं, जहाँ दूल्हे शिव जी को दुलहिन पावती से छोटा कहा गया है। उनका वाहन 
ही उनकी प्रिय सारी भाँग-बटी चट कर जाता है ! 'रामायण', 'महामारत, पुराणों के ये विभिन्न लोकोत्तर पात्र लोकगीतों 
के माध्यम से समस्त उत्तर भारतीय एवं दक्षिण-मारतीय सामाजिक जीवन को एकता के सूत्र में बांधते हैं। 
घामिक विश्वासों, पूजा-विधियों, अनुष्ठानों, ब्रतों तथा विभिन्न संस्कारों से सम्बद्ध लोकगीत देश भर में प्रचलित 
हैं। इनकी तात्त्विक समानता तत्सम्बन्धी एकता की तीसरी दिशा है। धामिक विश्वासों की अमिट छाप सभी लोकगीतों 
पर पड़ी है। मुख्यतः ग्रामीण स्त्रियाँ अभीष्ट-सिद्धि के लिए किसी-न किसी aa, उपासना का विधान अवश्य 
करती हैं और नागरिक स्त्रियां भी इस तथ्य का अपवाद नहीं हैं। समस्त भारत की अनुष्ठान-विधियों में कहीं भी 
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विधि-विधान की एकख्पता की दृष्टि से यहाँ पर उत्तर प्रदेश में प्रचलित 


कोई तात्त्विक अन्तर लक्षित नहीं होता। Rus 
थान की ओर प्रचलित भैरव जी अथवा हनुमान्‌ जी 


षष्ठी-माता अथवा सूर्यपूजा विषयक लोकगीतों का , तथा राज 
विषयक लोकगीतों का उल्लेखमात्र कर देना पर्याप्त होगा। 
लोकगीतों में वणित सामाजिक मान्यताएँ सभी प्रदेशों में एक जैसी GI पुत्र काः जन्म चाहे कश्मीर में हो 
चाहे मलाबार-तट पर, सौराष्ट्र में हो चाहे आसाम के बीहड़ वनों में; सर्वत्र लोकगीतों में उस समय कन्या-जन्म 
की अपेक्षा अधिक उत्साह प्रकट किया जाता है । रूप-सौन्दर्यं की दृष्टि से उस पुत्र की तुलना कामदेव से की जाती 
है। विवाह-सम्बन्धी गीतों में सास सभी जगह मोतियों-मरा थाल लेकर अपने पुत्र का स्वागत करती है। घर-भीतर 
दशरथ की भांति पिता, कौशल्या की भांति माता, राम-लक्ष्मण की भाँति भाई तथा सुभद्रा की भाँति बहिनें पधारती 
हैं। दक्षिण भारत के लोकगीतों में उसी प्रकार अतिथियों के पैर जल से पखारने का, केसर-कुझकुम के तिलक करने 
का उल्लेख मिलता है, जिस प्रकार उत्तर भारत के लोकगीतों में है। यदि गहराई से देखा जाए तो इस प्रकार के लोक- 
गीतों में कुछ विशिष्ट सांस्कृतिक रूढियों का अनुसन्धान किया जा सकता है, जिनका प्रयोग लोकगायकों अथवा लोक- 
गायिकाओं ने (क्योंकि संस्कार-गीत मुख्यतः भारतीय नारी-समाज की देन È) समान अवसरों पर समान खूप से कर 
लिया gl 
आवात्मक एकता की चौथी दिशा उन भारतीय लोकगीतों में प्राप्त होगी जहाँ एक-जैसी परिस्थितियों से 
उत्पन्न एक-जेंसी ही भावनाएं अभिव्यक्त हुई हैं | सामाजिक, धामिक,आथिक, राजनीतिक इत्यादि भिन्न-भिन्न परिस्थितियाँ 
जहाँ तक भारत-जैसे विशाल देश में एक-सी रहीं वहाँ तक विभिन्न क्षेत्रों के लोकगीत भी एक से हैं। जेसे अकाल, 
दारिद्रय, उत्पीडन, दुदेशादि सम्बन्धी लोकगीत न्यूनाधिक सर्वत्र प्रचलित हैं। स्वातन्त्य-सङग्राम की चर्चा, अंग्रेजी राज्य 
की खरी आलोचना, और राष्ट्रनेताओं की प्रशंसा भारत के सभी प्रादेशिक विभागों में होती रही, इस कारण वह 
रोकगीतों में भी हुई है। भोजपुरी लोकगीतों में ऐसी भूख का चित्रण हुआ है कि लोक-गायक अपना प्रिय गीत 
'विरहा' गाना भी भूल जाता है-- भुखहा के मारे विरहा बिसरिगा, भूलि गई कजरी कबीर,” और एक बुंदेली फार्ग' 
गीत में कोई कृषक इस कारण चिन्तित है कि उसका गेहूँ बिक गया और दोनों बैल भी घाटे में बिक गए ! तमिलनाड 
के लोकगीतों ने दरिद्रता का दुसरा रूप उपस्थित किया है। वहाँ का ग्रामवासी इस कारण दुःखी है कि उसके पास 
दाल-चावळ होते हुए भी चूल्हा नहीं है, भिखारी द्वार पर खड़ा है, किन्तु देने के लिए उसके पास एक पैसा भी नहीं 
है! सुदूर उत्तरदिशा में हिमालय की घाटियों के बीच ऐसे ही भाव दूसरे शब्दों में व्यक्त हुए हैं-- भूखे लै विडोल 
बसंती बखत यसै छ'-अर्थात्‌ भूख से ही बेचैन हो गए, प्रिये! समय ही ऐसा आ गया ! 
एक अन्य दिशा का सङ्केत यहाँ पर और कर देना चाहिए, जहाँ ये भारतीय लोकगीत एक-दूसरे के अधिक 
निकट आए हैं। जननी जन्मभूमि के प्रति सभी प्रादेशिक लोकगीतों में पूज्य भाव व्यक्त हुए हैं। पृथ्वी मेरी माता है 
और मैं उसका पुत्र हूं ait आदर्शं की झलक यत्रतत्र मिलती है। उदाहरण के लिए यदि गुजराती लोकगीतों में 
कल्पनाएँ व्यक्त होती हुई मिलेगी । सूर्य और A लोकगीतों में प्राकृतिक पदार्थों व पशुपक्षियो के प्रति US 
मायके से बिदा होती हुई कन्या ने अपनी तुलना à x B o ce eT 
coe EE ME Som quss ga पक्षीसे की है, es दिशा की ओर उन्मुख. 
और गहराई से देखने पर विभिन्न प्रदेशों में ZTR AN को रचना न हुई हो 
कुछ समानताएँ मिल जाती हैं, यकि उनके निर्माण प्रचलित कृषि-गीतों, a इत्यादि की तुलना करते हुए भी 
स्व प्रायः एक ही हैं; अथवा समान उद्देश्य को ध्यान में रखकर 
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भारतीय लोकगीतों की एकता ३२१ 


उनका स्वरूप-विधान हुआ है। ऐसे लोकगीतों का नामकरण तो स्थानीय विशेषताओ के आधार पर मिलेगा; किन्तु 
उनकी भावभूमि एक मिलेगी । जैसे वसन्तोत्सव-सम्बन्धी लोकगीत सर्वत्र प्रचलित हैं। मुण्डा जाति के बीच वे जदुर 
गीतों के नाम से प्रसिद्ध हैं, तो कुमाउँ-गढ्वाल के लोग उन्हें Aq’ गीत कहते हैं। श्रमगीत भी उत्तर भारत एवं दक्षिण 
भारत, दोनों स्थानों पर प्रचलित हैं। हाँ, उनका नाम कुछ दुसरा हो सकता है। हिमालय की ओर यही श्रमगीत 
'हुड़की बौल' नाम से प्रसिद्ध हैं। कहने का तात्पर्य यह कि समानता के बराबर आधार उन लोकगीतों में भी प्राप्त हो 
जाते हैं, जिनका वाह्य परिवेश नामकरणादि के आधार पर नितान्त भिन्न माळूम होता है। 

विषय-वस्तुगत एवं तात्विक समानता के अतिरिक्त इनमें अभिव्यक्ति-कौशल की दृष्टि से भी कुछ समानताएं 
लक्षित होती EG भारतीय लोकगायकों के संस्कारों, विशिष्ट सामाजिक रूढियों, वातावरण इत्यादि में पर्याप्त भेद 
होते हुए भी उनकी अभिव्यञ्जना-पद्धति में भी अद्भुत साम्य है। प्रिय अथवा प्रिया के लिए वे तोता”, गाय' जैसे 
प्रतीकों का प्रयोग करते हुए मिलेंगे और इसी प्रकार सन्देश भेजने के लिए वे 'हंस', “भंवर! जैसे प्रतीक अपनायेंगे । 
नारी का प्रतीक कहीं 'चना-दाल' मिलता है; अर्थात्‌ नारी चने के दाने की भाँति फटकर अन्तःसौन्दयं को बाहर 
प्रकाशित करती è I 

उपयुक्त उपमानों अथवा अप्रस्तुत-विधान के निर्धारण में भी लोकगायकों की यही विशेष दृष्टि काम करती 
है। वे उपमानों का चुनाव वातावरण-विशेष के आधार पर करते हैं, जो कि अधिकांशतः स्थानीय ही रहा करता è I 
अतः उनके द्वारा प्रयुक्त उपमान नितान्त मौलिक व नित्य नवीन रहा करते Sl उपमान-योजना की यह विशेषता 
लोकगीतों को छोड़कर अन्यत्र नहीं मिलेगी | उदाहरण के लिए कुमाऊं क्षेत्र का अत्यन्त लोकप्रिय महागीत “मालूसाही' 
ले सकते BI उसकी नायिका राजुला का सौन्दर्य-वर्णन करते समय लोकगायक उसकी कोमलता के लिए केरुवा', 
'पालङ', पीली ककड़ी' (पहाड़ी ककड़ी का आकार भिन्न होता है) जैसे स्थानीय उपमानों का प्रयोग करता है, जिनका 
तद्रूप अनुवाद किसी अन्य भाषा द्वारा कर सकना सम्भव नहीं è । लोकगीतों में प्रयुक्त उपमान कहीं-कहीं शिष्टः साहित्य 
में प्रयुक्त उपमानो से आगे बढ़ जाते हैं। वस्तुतः इन दोनों प्रकार के उपमानों का तुलनात्मक विवेचन अध्ययन का एक 
अलग विषय è । 


सन्दर्भ सूत्र 


. फोक लिटरेचर आबू आसाम'--प्रफुल्लदत्त गोस्वामी । 
'फोक लिटरेचर ana बद्भाल'---दिनेशचन्द्र सेन। 
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RAMAYANA NOTES 
By 
SADHU Ram, New DELHI 
A. MISINTERPRETATION OF CERTAIN PASSAGES IN RAMA’S 
COMMENTARY, ‘TILAKA’, ON THE RAMAYANA 


1. रामामिषेक-संभारैस्‌ तदर्थम्‌ उपकल्पितैः। 
रामः कारयितव्यो मे मृतस्य सलिल-क्रियाम्‌ २-२९-५ 


The commentator Rama in his commentary Tilaka explains the verse as: तदर्थम्‌ 
अभिषेकार्थं कल्पितै रामामिषेक-संभारैर्‌ अभिषेकं कतु गुरु-जनो मां त्वरयिष्यति, अतो गुरु-जनानुरोवेन मथा रामः 
कारयितव्यः कृताभिषेकः कारयितव्यः! एवं सति रुष्टया मत्सलिल-क्रिया न कार्येत्याह--मृतस्येत्यादि। मा 
कुविति शेषः। 

The scene depicts the altercation between Dasaratha and Kaikeyi when she insists 
on demanding the boon of banishing Rama to the forest. The commentator has entirely 
misunderstood the passage. Putting a stop after karayitavyah, he has arbitrarily rendered it 
as krtabhisekah karayitavyah. He completes the next sentence by supplying an unwarranted 
ellipsis ma kuru and makes it as Me mrtasya salila-kriyam mà kuru, taking it as Dasaratha's pro- 
hibitive injunction to Kaikeyi. In the first place, it is ungrammatical to begin the sentence 
with the enclitic me. Secondly, if this interpretation be accepted, then the next verse becomes 
redundant, being a mere repetition of the prohibition. It says : 


सुपुत्रया त्वया नेव mia सलिल-क्रिया । 
व्याहुन्तास्यशुभाचारे यदि रामाभिषेचनम्‌॥ २-२९-६ 


As a matter of fact, what Dagaratha wants to say in indignation is that since Kaikeyi 
insists on sending Rama to exile, the latter should be asked to offer him libation of water at 


his (inevitable) death with the same materials that have been gathered for his (i.e. Rama’s) 
coronation. 


IL ऊत-क्षणाऽहं, भद्रं ते, गमनं प्रति राघव । २-२९-१५ 


Here, the commentator renders krta-ksana as kylanumatika. Monier-Williams gives 


the meanin -ksand as ‘ AX i 
g of kria-ksana as ‘one who waits impatiently for a person or thing’, and translates 


this very quotation of the Ramayana as ‘I am waiting impatiently for thy going.’ As the 


tantaneous point of time’, implies more the idea of impa- 
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Ramayana Notes ३२३ 


tience than of permission, the explanation of the commentator does not seem appropriate. 
Sita was impatient to accompany Rama to the forest and to avail of the opportunity of 
waiting upon him in his adversity. 
111. अळं शोकेन, WZ ते, राज-पुत्र महायशः। 
प्राप्त-कालं नरपतेः कुरु संयानम्‌ उत्तमम्‌॥ २-७६-२ 


The commentator renders samyanam as preta-nirharam, ignoring the following word 
uttamam which would then either be redundant or misfit. Samana standing alone means 
‘going, travelling, journey? (cf. anusarhydna in Agoka’s edicts). Itis only in connection with 
the word utlamam (the last) that it means ‘the last journey’ or ‘carrying out of the dead 
body’. This usage also occurs in the Mahabharata and Harivarhsa. 


IV. STATA पापानि कुर्वाणः कामाद्‌ वा यो न वुध्यते। 
हृष्टः पश्यति तस्यान्तं ब्राह्मणी करकाद्‌ ETN ३-२९-५ 


The commentator explains it as : तस्य पापस्यान्तं स्व-नाश-रूपं परिपाकं पञ्यति। पाप-फलम्‌ 
अनुभवतीत्यर्थः। करका वर्षोपलास्‌ तान्‌ अत्ति करकात्सा ब्राह्मणी रक्त-पुस्छिकेव। रक्तःपुच्छिकायाः करका विषम्‌ | 
तन्निगरण-मात्रेण तन्मृत्युर्‌ इति प्रसिद्धिः। सा यथा स्वानर्थम्‌ अ-पञ्यन्ती तद्‌ (? d) भुछ्ते। भोजनोत्तर qum 
लोक: पञ्यति। एवं यः कर्म-करण-काले नाशकम्‌ इदं न बुध्यते तस्य तत्कर्म प्राप्तम्‌ अन्तं लोको हृष्टः सन्‌ पश्य- 
तीत्यर्थं इति कतकः। । 

Now, there is self-contradiction in the explanations of the commentator. If, with 
the commentator, we take tasyaniam to mean fapasyantam, in spite of the snag that its ante- 
cedent (४6.४) in the first half of the verse is in the plural, the subject of the verb pasyati 
must be sah (the correlative of yak) which is absent and has to be understood. In that case 
hrstah remains unexplained. Ifit be taken with sah (hrstah san), then the question arises 
who would be rejoiced to see his own ruin ? 

In his second explanation, the commentator takes tasya as referring to the sinner 
himself, and makes the jubilant people (Arstak lokak) witness his doom. In this case, the 
snag lies in the simile, in which brahmani is in the nominative instead of being in the genitive 
case corresponding to tasya. 

In view of these contradictory explanations, we are of the opinion that the reading 
brahmani may be emended to brahmanyah, and the second explanation be accepted. The 
verse would then mean : “He, who, while committing sins from avarice or hankering, does 
not take heed—his, the people are rejoiced to see the ruin like that of a brahamani (red-tailed 
lizard) by (its greedily swallowing) a hailstone.” 


V. यदि जीवति वैदेही गमिष्याम्याश्रमं पुन: । 
संवृत्ता यदि वृत्ता सा प्राणांस्‌ त्यक्ष्यामि लक्ष्मण ३-५८-९ 


Here the commentator renders samurita as sadvrtta, which is absolutely wrong and 
arbitrary. In an earlier verse, he has given the correct meaning of samurtiah as mrtal (dead) 
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३२४ Sadhuram 
in the expression na samortiah 
‘dead’. An eminent poet (Adi- 
another context in a sense which is not even remotely connected 
would construe the sentence as yadi sd samuylta vrild, pranams tyaksyart, Laksmana : “If she is 
already dead, I shall (also) yield my breath, dear Laksmana !” Here urtta does the function 


pità mama (3.15. 29). Inour opinion, here too the meaning is 
kavi) like Valmiki is not expected to use the same word in 
with the root sam-vrt. wee 


of an auxiliary verb. 
VI. सुखं हि कारणं श्रुत्वा वैरस्य तव वानर। 
आनन्तर्याद्‌ विधास्यामि संप्रधाये बलाबलम्‌ Il ४-८-४२ 


The explanation of the commentator is : तव तेन वेरस्य कारणं श्रृत्वा, युवयोर्‌ वलावलं च 
शरुत्वा, आनन्तर्यात्‌ तदनन्तरोत्पन्न-विमर्शात्‌ संप्रधार्य निर्चित्य। हिं निश्चयेन। तव सुखं त्वत्सुख-साधनं वालि-वधं 
विवास्यामि। 

Tt will be seen that the commentator takes a hypothetical Srutvd (which is not there) 
with balabalam, whereas the latter goes with sampradharya. Again hetreats sukham (actually 
an adverb which goes with srutvā and means ‘willingly, gladly, at leisure’, etc.) as a noun 
signifying ‘the means of Sugriva’s happiness, viz., the killing of Valin’. This is preposterous. 
Further, he interprets anantaryat as tad-anantarolpanna-vimarsát, consideration arising from that’, 
which again is arbitrary. Asa matter of fact, dnantaryat is to be taken as an indeclinable used 
adverbially, and meaning ‘immediately after. What Rama wants to say to Sugriva is that 
he would fain listen to the cause of his enmity (with Valin) and having ascertained the rela- 
tive strength of both (the brothers) would do the needful immediately after that. 


VIL पुनरेवाङ्गदः प्राह तान्‌ हरीन्‌ हरि-सत्तमः। 
सर्वे बलवतां श्रेष्ठा भवन्तो दुढ़-विक्रमाः। 
व्यपदेश-कुले जाताः पूजिताश्चाप्यभीक्ष्णशः। ४-६४-२१ 


This is a polite address of Angada to the monkeys. The commentator renders 
wapadesa-kule as vigato padeSah kalaniko yasmai tàdrfe kule, i.e., ‘in a family from which the 
stigma has disappeard’. It is hardly complimentary to tell one that he is born in a family 
from which blemish has been washed away. As a matter of fact, this explanatilon is a mere 
figment of the commentator’s imagination and is an instance of the tendency of Oriental 
Pandits to give fanciful derivations. The root vi-apa- 
kula would mean ‘a renowned or praiseworthy fam 


noun wyapadesa is used as an adjective of kula, 
‘family’ itself. 


dif means ‘to mention’, hence vyapadesa- 
ily’. It is interesting to note that the 
and perhaps for that reason came to denote 


NOTE : For reference vide Nirna 
i yasagar Press editio क NR IN ith 
the commentary Tilaka of Rama, 1930, n of the Valmiki Ramayana wi 
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Ramayana Notes ३२५ 


5. NOTES ON CERTAIN WORDS OCCURRING IN 
THE RAMAYANA OF VALMIKI 


1. लोभात्‌ पापानि कुर्वाणः कामाद्‌ वा यो न बुध्यते। 
- gue: पश्यति तस्यान्तं ब्राह्मणी करकाद्‌ इव॥ ३-३९-५ 


According to the commentator Rama, brahmani is rakta-pucchiké, ‘a lizard with red 
tail’ which is popularly said to die as soon as she swallows a hailstone (rakta-pucchikayah karaka 
visam, tannigarana-mAtrena tan-mrlyuh). We cannot say whether this belief is correct or not, 
but this much is certain that it would die under the imapact of the falling hailstones. 

It is interesting to note that the word brahmani is current in almost all the Indian 
languages and dialects in its original as well as phonetically changed forms like bahmani,bamani 
and bamani for the red-tailed lizard from Peshawar to Bihar. In Bengal and Andhradefa, the 
ordinary house-lizard is called brahmani. 

The sight and touch of the red-tailed lizard is considered auspicious. If it enters a 
house from outside, the inmates would be blessed with Laksmi (wealth or new bride). If 
its tail is touched with the little finger and the finger applied to the eyelids, it is claimed to 
prevent the appearance of styes. It is said that the eye-lashes of one who kills a brahmant 


-=w ma = 


would fall, and such an eye is calld bamani lagi āñkh or bamani khai afikh. This reptile - 


is also called sãñp ki masi or saiip ki bahmani. The last popular name is believed to be due 
to the fact that serpents are said to invite this reptile to dine on auspicious occasions as do the 
Hindus invite a Brahmani. Out of reverence for it, the serpent does not attack or bite 
anybody in its presence. 

In Bengal and Andhradesa, the fall of an ordinary house--lizard on the right half 
of the body is considered auspicious, and on the left half inauspicious. The reverse is consi- 
dered true in the case of a woman. There is a temple at Kafichi (South India) in which 
there is an image of a large-sized lizard. If a person evilly affected by the fall of a lizard 
visits that temple for worship, he is believed to become immune from the evil effects. Even 
if a person so affected touches another person who has already visited that temple, he too 
becomes immune from the evil effects. ‘The auspicious and evil effects of the fall of a lizard 
(Skt. pallz) on the different parts of the body on different days of the week and tithis, and 
under different naksalras, etc., are given in the different recensions of jyolisa-sara and other 
works on astrology. In the Sabda-kalpadruma, we have the following verse under the word 
jyestht, which is contrary to the aforesaid belief : 


निपतति यदि पल्ली दक्षिणाङ्गे तराणां, स्वजन-घन-वियोगो लाभदा वाम-भागे। 
उरसि शिरसि पृष्ठे कण्ठ-देशे च राज्यं, कर-चरण-हृदिःस्था सर्वेसौस्यं ददाति॥ 


2. साधु रावण रामेण मां समानय दुःखिताम्‌ 
वने वासितया सार्घं करेण्वेव गजाबिपम्‌। ५-२१-१८ 
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३२६ Sadhuram 


The word vasita is rendered as kamukz by the commentator. È This word along with 
its variant vagild is given as a synonym of kari, ‘a female elephant . T he variant vasila from 
the root vi, ‘to roar, to low, to bleat’ is a pointer to its meaning; for it is well-known that 
animals in heat or rut make such noises. It may be interesting to note that the English word 
‘rut? which means ‘periodic sexual excitement of animals’ is derived from the Latin root 
rugire, ‘to roar’. Even if vasità from the root vas, ‘to scent’ be taken to give the same meaning 
of ‘female animal desiring the male’, it makes no difference; for, when in heat, the female 
animals emit a particular smell which attracts the male. In Panjabi, a bitch, when in heat, 
is said to be muskî hoi. 

In our opinion, however, the meaning of vasiid as kamuki, as understood by the 
commemtator, does not suit the context. It sounds highly indecorous in the mouth of Sita 
to talk of sexual excitement in the presence of Ravana. The proximity of the word vane 
would suggest that ०४८ should be derived from the causative of root vas, ‘to dwell, to live’, 
and vane vasità to mean ‘made to live in the forest’, i.e. exiled. 

Again, even with this change of meaning, the simile suffers from the fault of prakrama- 
bhanga in the upameya and upamana. Sita, who is feminine, is compared with gajadhipa which 
is masculine, and Rama with the feminine karenu. As Sita is in the confinement of Ravana 
and Rama is roaming about in the forest, we would suggest that the text may be amended to 


read : वने विचरता WT करेणुम्‌ इव हस्तिना II 
3. तेनेहास्यातुला कौत्तिर यशस्‌ तेजश्‌ च वर्धते। २-२-२३ 


The commentator explains kiriti as Sauryadija prasiddhih, ‘renown arising from acts 
of valour, etc., and yasas as danadija prasiddhih, fame arising from charity, etc.’ At another 
place, viz., Na samna Sakyate kirttir na samna Sakyate yasah (6.21.16), he explains kiriti as desan- 
tara-khyatih and १८४८ as sva-desa-khyatih, the former being ‘renown abroad’ and the latter 
‘fame in homeland’. Commenting on Manusmrti, Kullüka says jivalah khyati-rupam yasah, 
and mrtasya khyati-rüpa kirttih, the former being one’s fame during one’s life-time, and the 
latter ‘renown after death’, Commenting on these very verses of the Ramayana, Govindaraja 
gives three explanations of each, viz., kiriti= (i) audaryadiguna-nimitta pratha, (ii) pratha, and 
(iii) parakrama-rta (pratha) and yafas= (i) parakramadi-nibandhand pratha, (ii) tat (i.e., pratha)- 
karana-bala-danadikam, and (iii) bala-krtà pratha. १ i 

Mahesvaratirtha, however, 
Kiril is Sauryadi-nibandhana or gunavati 
or danadijanita khyatih. 


gives his own interpretations. According to him, 
-pratha, and yafas is parakramadi-vyapara-janita-prasiddhih 


ed fae E defining both these terms is quoted in the revised edition of Apte’s 
EDI 815 a ictionary 2 : Khadgadiprabhava kirttir, vidyadi-prabhavam yafah. In the 
uli Iron Pillar Inscription of Candra, too, kiriti is said to have been won by sword : 


Vasyodvarttayatah pratipam urasa T १९७, V. 
kirttir bhuje. Pralipam urasa Sallrîn samelyagatin, Vangeso ahava-varltino, bhilikhita khadgena 


Notwithstandi i 
nding the various explanations of yafas and kiriti by different commenta- 
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tors, we are of the opinion that there is much to say in favour of the explanations of Rama 
and Kullüka. We find that in the Wighanjuka chapters, yasas is given as a synonym of anna 
(food), udaka (water), and dhana (wealth). It is quite possible that persons who gave away 
in charity food, water and wealth to the poor and needy might have come to be called yafas, 
‘persons of respectability’, and also amiable; for, yasas also means ‘beautiful appearance’. 
Later on, the sense of the word would have extended to denote the ‘reputation? arising from 
such acts of charity (danadija). Such reputation was naturally confined to the donor’s own 
locality (sva-desa-khyati) and was coterminous with his own life-time ( jivatah khyati). Kirtti 
on the other hand, being derived from the root Kirt, ‘to mention’, denoted a wide-spread 
renown arising from acts of valour, conquest or similar other heroic deeds (sauryadija) and 
crossing the borders of one’s own land (defantara-khyati) would survive even when the hero is 
dead (mríasya Khyalih). This, too, is borne out by a passage in the Mehrauli Pillar Inscription 
which runs as : Mirllya karma-jilavanim gatavatah kirtlya sthitasya ksitau. 


REFERENCE 


1, This information I gathered from our charwoman (Peshawar), Sri Lajpat Rai (Bahawal- 
pur), Sri Laksmi Narayana (Rohtak), Pandit Sthanu Datta (Bangar and Khaddar re- 
gions), Sri H. S. Sinha (Moradabad and Bulandshahar), Dr. Bhola Nath Tiwari (Bhoj- 
puri dialect), Sri Visva Nath Tripathi (Avadhi), Dr. M. Choudhuri (Bengal) and Sri 
Rama Rao (Andhradesa). 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


^ 


A 


RÁMAYANA VERSES I 


CL(=CLr) 
ChSS 

CKI 
CN(=CNr) 
CNG 


CNI I 
CNM 
CNP I 


CNP II 


CNT IV 
Cr 


Funding: Tattva Heritage Foundation, Kolkata. Digitization: eGangotri. 


N GANAKYA’S COMPENDIA 


By 
Lupwik STERNBACH, NEW YORK 


Abbreviations :— 

American Journal of Philology. 

Canakya. 

O. Kressler, ‘Stimmen indicher Lebensklugheit’, Indica 4, Lepizig, 
1907. 

Laghucanakya version, reconstructed. (See Cr.) 

Chowkhamba Sanskrit Series, Benares. 
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(CSr) versions; vol. I, part 2 : the Laghu-Canakya (CL) and 
the Canakya-rajaniti-astra (CRr) versions; vol. II : the Ur- 
text. Six versions of Canakya’s collections of maxims recon- 
structed and critically edited for the first time, with introductions 
and variants from original manuscripts, all available printed 
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veshvaranand Vedic Research Institute, Hoshiarpur (Pb. 
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Vrddha Canakya, textus ornatior version, reconstructed. (Sec Cr.) 
Vrddha Canakya, textus simplicior version, reconstructed. (See Cr.) 
Garudapuranam, ed. by Jivananda Vidyasagara, Calcutta, 1890. 
The Hitopadesa. 


The Hilopadesa in the Sanskrita language, Library, East-India House, 
London, 1810. 

Hitopadesa, the Sanskrit text with a grammatical analysis alphabeti- 
cally arranged by F. Johnson, शात ed., Hartford-London, 1864. 

Hilopadesas, id est Institutio Salutaris. "Textum codd. mss. collatis 
recensuerunt, interpretationem latinam et annotationes criticas 
adiecerunt Augustus Guilelmus a Schlegel et Christianus Lassen. 
Pars. I : textum sanscritum tenens, 1829. Pars. II : Commenta- 
rium criticum tenens. Bonnae ad Rhenum, 1831 , typis regiis. 
Prostat apnd Eduardum, Weber, bibliopolam Bonnensem. 

Journal of the American Oriental Society. 

L. Sternbach, Juridical Studies in Ancient Indian Law. No. 94. 
Canakya’s Aphorisms in the Hitopadesa (American Oriental 
Offprint Series No. 28); No. 27. Manava-dharma$astra Verses 
in Cànakya's Compendia (1405 79.4, p. 233-54): No. 30. 


Mahabharata Verses in Canakya’s Compendia (JAOS 83.1, 
p. 30-67). 


Mahabharata. 
The Mahabharata for the first time critically edited by V. S. 


Sukthankar, Bhandarakar Oriental Research Institute. Poona 
1933— 


The Mahabharata. Royal Asiatic Society Edition. Calcutta 
1834-9. (Calcutta edition). 


Srimahabharatam, ed. by Protapa Chandra Roy, 3rd ed. Calcutta 
1886-8. 
The Paficatantra. 


Pajicatantra, Nepali text, as quoted in PRE I, pp. 192-258 and PT I, 
pp. 117-35; PS, pp. 100-26. 

The Paficatanira, in the recension called Paficakhyanaka of the Jaina 
monk Pürnabhadra, ed. by J. Hertel, HOS 11-2, 1908-12. 

The Paficatantra, I-V, the text in its oldest form, ed. by F. Edgerton, 
Poona, 1930. Also : The Paficatantra Reconstructed by F. Edger- 
ton, 2 vols. AOS 2-3, 1924. 

*Das südliche Paficatantra : Sanskrit text der Recension B mit den 
Lesarten der besten HSS. der Recension a’, herausg. von J. 
Hertel, Abh. d. phil.-hist. Klasse d. kon. sachs. Ges. d. Wiss, XXIV. 
5, Leipzig, 1906. 
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PT ‘Ueber das Tantrakhyayika, die Kasmirische Rezension des Pafica. 
tantra mit dem Texte der HS. Decc. Coll. VIII. 145, herausg, 
von J. Hertel, Abh. d. phil.-hist. Klasse d. kon, sachs, Ges, 
d. Wiss., XXII.5, Leipzig, 1904. Also The Paitcatantra (PTem) 
the Kashmirian Recension entitled Tantrakhyayika (editio minor) 
by J. Hertel, HOS 14, 1915. Also Tantrakhyayikd, die alteste 
Fassung des Paficatantra aus dem Sanskrit tibersetzt von J. 
Hertel, I-II, Leipzig u. Berlin, 1909. 

Paîicatantra (textus simplicior), ed. with notes by 7. Kielhorn (I) and 
G. Bühler (II-V), BSS 1, 3, and 4, 1891-6. 

PisK Pantschatantrum, sive quinquepartitum de moribus exponens. Edidit 

Io. Godofr. Ludov. Kosegarten, Bonnae ad Rhenum, 1848, 


R Ramayana, 

R (B) R. (Cf.par. 6 of the text). 

R (G) R. (Cf.par. 6 of the text). 

R (R) R. (Cf.par. 6 of the text). 

Sto ‘Der Textus ornatior der Sukasaptati’,von Richard Schmidt, ABayA 
21, Abth. 2, 1898-9. 

Sts ‘Die Sukasaptati, textus simplicior’, von Richard Schmidt, AKM 
10.1, Leipzig, 1893. 

Va Vikrama’s Adventures, or The Thirly-two Tales of the Throne, in four 


recensions : Southern (VCsr.), Metrical(VCmr.), Brief (VCbr.), 
Jainistic (VCjr.), ed. by Franklin Edgerton, 2 vols., HOS 26, ` 
and 27, 1926. 

Vet ‘Die Vetalapaficavim$atika in den Recensionen des Sivadasa. . .* 
ed. by Heinrich Uhle, AKM 8.1. 


I. INTRODUCTORY NOTE 


l. In my last study “Mahabharata Verses in Canakya's Compendia” which was 
‘published in the JAOS 83.1, I analyzed one-hundred forty-two Mahabharata verses which 
occur in the Mahabharata and at least one of the Canakya’s compendia. The present study 
is the continuation of the previous one, as it analyzes verses which occur in the second most 
important Sanskrit epic, viz., in the Rāmāyaņa and at least one text of Canakya’s collections 
of maxims. 

i 2. In the previous study no doubt was expressed as to the origin of the verses : 
all anakya-verses found in a Mahabharata text were borrowed by the. compilor of Canakya’s 
compendia from the Mahabharata and not vice-versa. The same can be also said about the 
Canakya-verses found in the Ramayana; their origin must be ascribed to the Ramayana and 
not to Canakya’s collections of maxims. It should be, however, emphasized that in most 
cases quoted below the Canakya-verses occurring in the Ramayana are also found in the 
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Mahabharata. Out of eleven verses? identical in a Canakya’s text and in a Ramayana text, 
six also occur in the Mahabharata. 

The critical analysis of the texts shows that whenever aCanakya-verse occurs in both, 
the Mahabharata and the Ramayana, it is nearer to the Mahabharata text than to the 
Ramayana; therfore, it may be assumed that in these six cases the compilor of the Canakya 
text borrowed from the Mahabharata and not from the Ramayana. 

3. The number of Canakya’s texts idential with the Ramayana is much smaller 
than that of the texts identical with the Mahabharata. That is easily understandable, since 
the Mahabharata is a vast cyclopaedia and thesaurus of Hindu mythology, legendary history, 
ethics, sententious maxims and philosophy, while the Ramayana is a more compact work 
which never broke the solid chain of one principal and paramount subject which was always 
kept in view. It contains few didactic discourses and is characteristic by a remarkable 
scarcity of sententious maxims. Since Canakya verses are almost exclusively sententious 
maxims, not many could have been borrowed from the Ramayana. 

4. Thc maxims found in the Ramayana and in at least one Canakya text deal with 
a variety of subject matters. with the exception of three or four which deal with different 
aspects of fate (Nos. 4 (10), 5, 7and 11) the other deal with completely different topics, e.g. 
mango fruit (No. 1), respect given by the wife to her husband who offers her gifts (No. 2), 
kings (No. 3), performance of good deeds (No. 6), acts of men ofsmall wit (No. 8), conseque- 
nces of one’s wealth (No. 9) or assembly, elders, dharma and truth (No. 12). 

5. The aim of this study is to show which of the maxims attributed to Canakya 
originated in the Ramayana or the Ramayana/Mahabharata. In order to be able to con- 
clude whether the compilor of Canakya’s collections of maxims borrowed directly from the 
Ramayana or not, it was necessary to analyze each stanza occurring in any of the Canakya’s 
collections of maxims aswell asin the Ramayana separately and to give all variants of this 
stanza. This has been done in the second part of this study. In particular, it was found 
necessary, first, to give the text of the Ramayana; appropriate places in which the stanza 
is found in various Canakya’s collections of maxims; their sources, a detailed analysis of each 
Stanza and, in the footnotes, different readings which occur in each stanza.? In this 
connexion it should be emphasized that, unlike the study of the Mahabharata verses in 
Canakya’s collections of maxims, the original Ramayana verses,“ quoted in this study were 
never found in other sources than Canakya’s collections of maxims. Only these verses 
which occurred in the Ramayana and the Mahabharata were also found in the Sanskrit 
katha literature or other Sanskrit literary works; the original Ramayana verses did not 
belong to the floating mass of oral tradition but solely to Valmiki (or the author of the 
Ramayana, should the authorship of Valmiki be questioned). 

6. The Ramayana text used in the present study was, in principle, the text commonly 
known all over India (North and South) and that usually known in Bengal. Two editions 
of the first text were used, viz. a reprint iu MS form of the Bombay edition (R(B) and a 
Somewhat critical text published by N. Ramaratnam, second edition revised by Pandita 
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Cinnasvāmi Sastrigal and Paņdita Subrahmanya Sastri, printed at ae ee = Private 
Ltd., Mylapore, Madras (R(R)). The text prevalent in Bengal (Gauda) w ae s need) in 
this study was the text published by Gasparo Gerrosio : Ramayana, Poema in disc Valmiki. 
Testo sanscrito secondo icodici manoscritti della scuola Gaudana. 5 volumes, Paris 1843-50, 


G (x MD : 
(R(G)). 7. As far as Canakya’s texts are concerned, the critical edition, as reconstructed 


in six versions by this author was used ; these six versions were published by the Vishveshva- 
ranand Vedic Research Institute in Hoshiarpur (VIS 27-26) and are the Virddha-Canalya, 
textus ornatior version (CVr), the Vrddha-Canakya, textus simplicior version (Cv), the Canakya- 
niti-fástra version (ONv), the Cànakya-sara-samgraha version (CSr), the Laghu-Canakya 
version (CLr) and the Canakya-raja-niti-sastra version (CRr). Where the maxims did not 
occur in the reconstructed versions of Cánakya's sayings but in individual texts, these texts 
as described in the abbreviations were used. 

The maxims are arranged in the order in which they appear in the Ramayana. In 
one case the maxim appears in two places in the Ramayana; this stanza figures only once in 
part II and only a reference is made to the place where the maxim is analysed. 

8. The analysis of the verses found in the Ramayana and at least one Canakya- 
text shows (1) that, as was stated above, the greatest part of the verses which occur simultane- 
ously in these two sources are in reality Mahabharata verses which also occur in the Ramayana 
(2) that, with one exception only, the text of the Canakya-verses is nearer to the text of the 
most common Ramayana text (the Bombay edition) than to any other Ramayana text. Where 
the Canakya text was nearer to the Bengali text than to the Bombay edition, the Canakya 
-text was also most common in Bengal (the Laghu-Canakya version) (No. 7); and (3) that 
most of the Canakya verses found in the Ramayana belong to the Canakya raja-niti- 
sastra version (six out of eleven); this version was very well-known in India, mostly in the 
North, in the tenth and eleventh century A.D.. Also a great number of Canakya verses found 
in the Ramayana occur in individual texts of the Cànakya-niti-éastra version. This can be 
easily explained : these individual texts of the Canakya-niti-éastra version are simply Subha- 
sita-samgrahas-s composed of well-known sententious maxims. 

9. Some conclusions reached in FSAIL 30 refer also to those maxims which occur 
in a Canakya-text, a Ramayana-text and a Mahabharata-text. This is the case of stanzas 
No. 2 (FSAIL 30, par. 6), Nos. 4 and 10 (FSAIL 30, par. 6); and No. 5 (7SAIL 30, par. 6A). 
The first of them is very important because it shows in what way a thought included origi- 
nally in the Mahabharata (or Ramayana) developed. In maxim No. 2 it was said that 2 
woman does not receive many gifts from her father, mother and son, but only from her hus- 
band; therefore, she should treat him with respect. The texts of the Ramayana, Vulgata of 
the Mahabharata, the Paficatantra, Vikramacarita and the Vetalapaficavirnsatika substituted 
ihe brother for mother. However, the Canakya-text went further, probably knowing the 
(io i MEM the reading of the first two padas and included all 2M 
zo if m other, the brother and the son as those from whom a woman did n 

any guts; the poetical beauty of the verse was partly lost, but its sense was improved. 
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The eleven verses? of the Ramayana identical with a Canakya text are given in part 
II of this study. 

10. In addition to the eleven verses identical in the Ramayana and in at least one 
Canakya-text, there are four Canakya-verses which, though not identical with the Ramayana, 
are allied to the latter text. The four Canakya-verses were probably influenced directly 
or indirectly by the Ramayana. They are quoted in part III where the full texts of the 
Ramayana and of Canakya’s maxims are given. 


Il. TEXTS OF VERSES IDENTICAL IN THE RAMAYANA AND IN A CANAKYA 
TEXT 
No. 1. R(B) 2.35.16 : 2.35.14; R (G)— 
ara छित्त्वा कुठारेणः fra परिचेत्तु यः। 
qudd? पयसा“ सिञ्चेन्नैवास्य मधुरो भवेत्‌॥ 
This maxim appears in one text of the CN version, viz. in CNM 94. It is found in 
IS 980. ; 
This Canakya verse is identical with the Ramayana but was corruptly rendered in 
CNM, which text is often corrupt. The CNM text was undoubtedly borrowed directly 
from R. 
Footnotes to No. 1: 
1. कठाणा CNM. 2. frd CNM. 3. यएनं GNM. 4. सिञ्चेत्‌ CNM. 


No. 2. R (B) 2.39. 30; R (R) 2.39, 30-31; R(G) 9.38. 35 and 4.20. 4. 


मितं! ददाति fe पिता मितं माता? मितं सुतः। 
अमितस्य fg? दातारं! भर्तारं का न पुजयेत्‌ ॥ 
This maxim appears in the texts of the CN version, viz. CNP II 220 and CNT IV 
5. 

It is also found in MBh (Bh) 12.144. 6; (R) 12. 148. 6; (C) 12.5566-7. 

The various variants which occur in this text are unimportant with the exception of 
some important variants in 0. These variants occur in some texts of R, in MBh (R), MBh 
(C), Pts K, VG and Vet. In b the word माता is changed to HT. The CNP II text follows 
this text but also introduces a change in a by which it keeps also the word माता; therefore, 
according to this text “limited are the gifts given by the father, mother, brother and son", 
while the R or MBh texts have: “limited are the gifts given by the father, mother (or bro- 
ther) and son." 

The C text was undoubtedly borrowed with some changes directly from the Vul- 
gata text of MBh or from the R. 

Foot notes to No. 2: 
1. मिता दाद्यात पिता माता CNP II. 2. भ्राता R(B), MBh(R), MBh(O), CNP II, PiK, 
VO, Vet. 3. तु MBh(Bh), MBh(R), Vet; च CNP IL VC. 4. दातैकः R(G) 2.38. 25. 


5. सुख्यस्यार्थ पतिः स्त्रियः R(G) 2.38. 25. 
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For other variants see SAIL 30; No. 99. Also see W. Hopkins 47Ph 20.29, 


No. 3 R (B) 2.52. 25; R (R) 2.52. 25; R (G) 2.49. 18— 
एतदर्थं हि राज्यानिः प्रशासतिः नराधिपा: | 
यदेषां Fida: मनो! न प्रतिहन्यते Il 
This maxim occurs in the CR version, viz. in CRr 4.16. 
“It is also found in the Garuda-purana (1.111. 13). 
In CR 0 is different; also some minor variants occur in a, c and d 
The C text was either borrowed from, or was influenced by R. Footnotes to No. 3 + 


1. सौमित्रे ORr; विपेद्धा GP. 2. राज्यनिच्छन्ति भूभृतः ORr; प्रशंसन्ति नरेश्वराः R(G). 
3. सर्वकार्येषु ORr; सर्वकामेषु R(G). 4. वाचो CRr. 


No. 4 R(B) 2. 105. 16; R(R) 2.105t 16, R(G) 2.11.3 
(Also R(B) 7.52. 11. R(R) 7.52, 18) 
सर्वे" क्षयान्ताः निचयाः पतनान्ताः TAT! | 
संयोगाः विप्रयोगान्ता* मरणान्तं च? जीवितम्‌१॥ 
This well-known maxim occurs in the CR version and in two texts of the CN version ; 
viz. in ORr 8.59, CNG 329 and CNI I 186. It is also found in MBh ((Bh) 11.2. 3; 12.317. 
20; 14.44. 18; (R)11.2.3; 12.27, 29; 12.330. 20; 14. 44. 19; (C) 11.48; 12.829; 12.12501; 
14.123), the Paficatantra (Tantrakhyayika 2.1 65) textus minor 2. 147), the Hitopadesa; 
(HS I. 180, HH 32. 25-6), the Kathasaritsagara 9.51, 26-7, the Gobhila-smrti (KSS 48.3, 
ad 43) and the Divyàvadàna II p. 27. 
र The variants which occur in the maxim are of no great importance, with the excep- 
tion of variants which occur in the Hitopadesa. 
The C text follows the classical text of MBh and R; it was undoubtedly borrowed 
directly from R or MBh. : | 
Footnotes to No. 4: 
1. सवंत जन्तोनियमात्‌ HS, HH. 2. ऽन्ति CNT 1. 3. ऽन्ता CNI I; पततश्च HS, HH, 
सम . C संयोगश्च 
4. T 1. 5. संयोगश्च वियोगान्ता (०गाइच HS, HH) MBh(R), MBh(C) Asvame-dhika- 
mm 6. संयोगा MBh(R) 11.2, 3 p.inting erior); संयोग R(B) 7.52. 11. 
ठ , (R), CNII, P, HS, HH, Gobhila-smrti, Divyavadana. 8. जोवति 
MBh(C) 11.42, CNI I, P; जीवनम्‌ HS, HH 
For other vari NE f 
20.30, ats see SAIL 30; No. 74 (cf. No. 83). Also see W. Hopkins, 477; 


No. 5 R (B) 2.105. 26; R(R) 2.105 26; R(G) 2.114.2. 


यथा काष्ठ च काष्ठं च समेयातां महाणंवेः। 
m समेत्य च व्यपेयातां कालमासाद्य कञ्चन ॥ 
his maxim occurs in the CR version 


doubted, viz. in ORr “N” among verses, the authenticity of which is 
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It is also found in MBh( (Bh) 12.28. 39; 12.168. 15; (B) 12.28. 36; 12.174, 16; (C) 
868-9; 12.6471-2) and in the Hitopadesa (HJ 4. 72). 
The C text is different in d and contains minor variants in b and ८; it is, however, 
identical with MBh and the Hitopadesa. 
The C text was undoubtedly borrowed directly from MBh but is very similar to 
the R text. 
Footnotes to No. 5: 
1. महोदबी MBh, H, CR. 2. तु R(B), R(G). 3. स्थित्वा किचित्‌ क्षपान्तरम्‌ R(G); 
तद्वद्‌ भूतसमागमः MBh, H, CR. 
For other variants see SAIL 30; No. 85 and JSAIL 24; No. 106. Also see W. Hop- . 
kins, AFPh 20.29. 
No. 6. R (B) 2.109. 28; R(R) 2.109. 28; R(G) 2.118. 28. 
कर्मभूमिमिमां प्राप्य कतेव्यं कर्म यच्छुभम्‌ । 
अग्निर्वायुश्च सोमश्च कर्मणां फलमागिनः2॥ 
This maxim occurs in one text of the CN version, viz. in CNG 205. 
Only the R(G) text contains some variants from other texts of R, viz. in d. The 
CNG text has a minor variant in a; 


The C text was undoubtedly borrowed directly from R. (Northern and Southern 
recension). 


Footnoies to No. 6: 
l. करमभूतिम्‌ ONG. 2. कर्मणां फलमप्नुते 7२ (9). 
No. 7. R(B) 5.37. 3; R(R) 5.37. 3; R(G) 5.35.3. 
ऐस्वर्थे वा सुविस्तीणे व्यसने वा सुदारुणेः। 
रज्ज्वेव gud? बद्ध्वा कृतान्तः परिकर्षतिः॥ 
This maxim occurs in the CL version, viz. in CLr 4.8. 
The R(G) text contains some important variants from other R texts in d. They 
are followed also in the CL text. In addition, the CL text contains some minor variants in b. 
The ( text was undoubtedly borrowed directly from R, as recorded in the R(G) 
edition (Bengali recension). 
Footnotes to No. 7: 
1. चापि दारुणे OL. 2. परुषं R(B); पुरुषो R(G), CL. 3. कृतान्तेनोपनीयते 7२ (9), OL. 


No. 8. R(B) 6.83 33; R(R) 6.83 33; R(G) 6.62. 30. 
अर्थेन हि” वियुक्तस्य? परुषस्यात्यतेजसः२। 
व्युच्छिद्यन्ते“ क्रिया:* सर्वा ग्रीष्मे कुसरितो यथा U 
This maxim occurs in the CR and Cv versions, viz. in CRr 4.13 and Cvr 6.10. 
It is also found in MBh ((Bh) 12.3. 18; (R) 12.8.18; (C) 12.218-9), the Pafica- 
tantra (PP 2.71, Pts 2.85, PtsK 2,92, PS 2.30, PT 2.53, PN 1.27, PRE 2.32) and the 
Hitopadesa (HJ 1.133). 
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The various variants which occur in this maxim are of little importance, with the 


exception of those found in the Hitopadesa. 
The C text follows more closely the MBh text than the R text and although both 


the texts are very similar, it is more likely that the C text borrowed directly from MBh than 
from R. 
Footnotes to No. 8: 
1. ह MB! (र); च Pt, PtsK; qg MBh (C). 2. वियुक्तस्य R(B); विहीनस्य MBh, CR, 
0००७. 3. ऽल्पनेतसः R(B); ऽल्पमेधसः MB, CR, Cv. 4. क्रियाः सर्वा विनश्यन्ति H; wfesu R(G). 
5. विच्छद्यन्ते MBh, CR, Cv; उच्छियन्ते PP, Pts, PtsK. 
For other variants see JSAIL 30; No. 79 and 7SAIL 24; No. 27. 
No. 9.R(B) 6.88 35; 6.83.35; R(G) 6.62. 32. 
यस्यार्थास तस्य मित्राणि यस्यार्थास्‌ः qur बान्धवा: | 
यस्यार्था:2 स पुमाँल्लोके” यस्यार्थास* स च5 पण्डित: ll ! 

This maxim occurs in the CV, Cv and CR versions and in five texts of the CN version, 
viz. in GVr 7.15, Gyr 6.8, CRr 4.12, CNP I 51, CNP II 76, CNI I 67, CNG 238 and CNT 
IV 50. 

It is also found in MBh ((Bh) 12.8, 9; (R) 12.8, 19; (C) 12.219-20), Garudapurana 
(1.111, 17), the Paficatantra (Pts 1.3, PtsK 1.3, PT 2.52, PN 2.31, PS 1.28, PRE 2.31), 
The Hitopadesa (HS 1.234), VG (VCsr 215, the Sukasaptati (Sts 25.11-26.1; Sto 325. 34-5). 
Cf. Ksemendra's Brhatkathamafijari 16.442). 

This stanza was also included in the Tibetan and Mongolian literature, viz. in the 


Subhasita-ratnanidhi 49 and Masiraksasa’s Nitisastra 6.7 and the Pali and Burmese 
Literature (Lokaniti 167, Niti Kyan 211). 


All variants which occur in this maxim are unimportant. The C text was undoubt- 
edly borrowed directly from R or MBh. 
Fooinoles to No. 9: 

1. Smp VO, $ 2. siq CNP I, CNP II; sda suf HJ;sup ONII. 3. लोकि CNI I. 
4, sag, VO, CNP I, CNP II; sif CNI I; caf: R(R), MBh(R). 5. तु HJ; fg CRr, HM, 
HO. 6. जीवति CVr, Cvr, CNI I; रोगिणः CRr; बहुश्रुत: CNI I. 

For other variants see SAIL 30; No. 80 and JSAIL 25; No. 26. 

No. 10, R(B) 7.52. 11; R(R) 7.52 11. 
See No. 4. 


No. 11, R(B) 7.54. 16; R(R) 7.54. 16-7. 


प्राप्तव्यान्येव प्राप्नोति गन्तव्यान्येव» गच्छति | 
= FAR लमते दुःखानि! च सुखानि च॥ 
his maxim occurs in one text of the CN version, viz. in CNM 52. 
All the variants which occur in this maxim are unimportant. 
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The C text was undoubtedly borrowed directly, with some minor variants from R. 


Footnote to No. 11: 
1. प्राप्तव्यानेव CNM. 2. गन्तव्यानेव CNM. 3. लब्धव्यानेव 4. सुषानि CNM. 


II. TEXTS OF VERSES IN THE RAMAYANA ALLIED TO CANAKYA TEXTS 
No. 12. (RG) 2.27.3. 
न पितुः करमेणा ga: पिता वा पुत्रकर्मणा। 
सुखमाप्नोति दुःखं वा स्वं तु कर्मामिजायते॥ 
A similar verse occurs in the CR version, viz. in CRr 6.20 and in the Garudapurana 
(1.113. 27). It reads in CRr. 
न पितुः कर्मणाः पुत्रोः न पिता" पुत्रकर्मणा। 
“स्वकृते नैव संपत्ति विपत्ति चोपभुञ्जते॥ 
Footnotes to No. 12: 
1. पिण्डकर्मणा GP. 2. पुत्रः GP. 3. पिता वा GP. 4. कर्मजन्यशरीरेषु रोगः शारिरमानसाः GP. 
No. 13. R (B) 4.34, 12; R (B) 4.34, 12; R (G) 4.34, 18-19. 
ब्रह्मघ्ने च! सुरापे च गोघ्ने? भन्ने ब्रते तयाः। 
निष्कृतिर्विहिता सद्भिः कृतव्ने नास्ति fef 
This maxim occurs also in MBh (Bh) 12, 263, 11; 12. 166, 64, ad 12,167, 20 (149. 
32-3, cf. 5.105, 10), Paficatantra (PtsK 4.10, PtsK 4. 10, PP 1.248 and 4. 10). 
A similar maxim occurs in the CR version, viz. in CRr 7.72. It reads in CRr: 
ब्रह्मघ्ने च सुरापे च स्तेने च गुरुतल्पगे। 
निप्कृतिविद्यते राजन्‌ कृतघ्ने नास्ति निष्कृतिः t 
Footnotes to No. 13: 
1. ted चैव R(B); च Yo Tr. R(G). 2. चीरे (8), R(G), Pts, PtsK, PP 4.10; क्लीवे 
PP 1.248. 3, xè PtsK, PP 1.248. 4, राजन्‌ R(G). 
No. 14. R (B) 6.21, 22; R (R) 6.21, 22, R(G)— 
चापमानय सौमित्रे शरांश्चाशीविषोपमान्‌ | 
समुद्रं शोषयिष्यामि पदभ्यां यान्तु प्लवङ्गमाः॥ 
A similar verse occurs in the CR version three texts of viz., CRB 8.125, CRP 8.123 
and CRBh I 8.135. It reads there : 
चापमानय सौमित्रेः शरांश्चाशीविषोपमान्‌। 
क्रूरस्य चोग्रदण्डस्य लोकोयमनुवतंते ॥ 
Footnotes to No. 14: 
1. शराश CRBh I. 
४३ 
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No. 15. R(B) 6.116, 27; R(R) 6.117,26; R(G) 6.99, 32-3, 
न गृहाणि न वस्त्राणि न प्राकारास्तिरस्क्रिया | 
श्तेदशा राजसत्कारा वृत्तमावरणं स्त्रियाः ॥ 


A similar stanza occurs in the CS version, viz. in CSr 2.75. .It reads there : 


न गृहाणि न वासांसि न प्राकारा न रक्षकाः। 
न बन्धुर्नेव बन्धावाः सुशीलारुच कुलस्त्रियः॥। 


Footnotes to No. 15: i 2 

1. क्रिया R(B); त सत्क्रिया: R(G). 2. न चान्यो राजसत्कारः शीलमारणं 1२ (७). 3. स्त्रियः R(B). 

No. 16. R(B) 7.59(3) 30; R(R) 7.59(3) 33. 
नो सा समा यत्र न सन्ति वृद्धाश्वृद्धा न तेश्ये न वदन्ति धर्मम्‌ 1 
aRt धर्मो यत्र न सत्यमस्ति भन तत्सत्यं यच्छलेनानुविद्धम्‌ ॥ 

This maxim occurs in the CR version, cizin (CRr 8.53). 

It is also found in MBh (Bh) 5.35, 49, MBh (R) 5.34.59, MBh (C) 5.1239, GP 
1.115, 52, Bhartrhari’s Satakas (BhS) 568, the Hitopadesa (HJ 3.64 etc.), Naradiyama- 
nusamhita (NMS), Gautama-dharmasütra with Maskari Bhasya (GMBh), Parasara-dharma- 
samhita (PSDh), Smrticandrika 23.14-5, (SC) Prabandhacintamani 2.129 (PrC), Alankara- 
kaustubha (KM 66) 385 (VA), Paddhati of Sarngadhara 1344 (SP) and other Subhasita- 
sarhgrahas. 

This stanza is also included in the Tibetan Nitisastra of Masuraksa. 

The text of R is nearer to the MBh text than to the C text. 

This maxim was probably borrowed from MBh or R. 
Footnotes to No. 16: 

1. CRC. 2. वृद्धः CRT, GP (but GPy as above), PSDh, वोद्धाः Hi opadesa 
(var.), PSDh. 3. नते वृद्धा R(R), CRBh II, CNG, MBh, NMS, GMBh, SC. 4. ये प्रवत्त्य 
वम्‌ Hitopadesa (var. 5. स्तुवन्ति CRB; धर्म: (भयो) सनो (मनो; न वै) यत्र न अस्ति (च नास्ति; 
चास्ति SP, 85, PC) "eei (सत्यं अस्ति CRC, GP) CR, BhS, 00, GP, नास्ते स धर्मों न हिं यत्र सत्यं ` 
VA. 6. स॒त्यं न तद्चच्छलदोषयुक्‍्तं (नेतत्सत्य॑ GP; छलेनाम्युपेतम्‌ MBh(R), MBh(C), CNG; यच्छलं 
HitopadeSa (var.); यच्छमं some nibandha-s, Hitopade$a (var.); यत्कपटानु [or कृतकानु PrO] fag 
BhS; यत्कपटेन विद्धम्‌ VA, PSDh (var.); यद्‌ नयं अभ्युपैति or अनुविद्धं Hitopadega) CR, GP, BhS, 
MBh(R), MBh(C), Hitopadesa, VA, Prd, 
os E cum Rome (CVNS), published in Ahmedabad in 1913 
BEA Collection E dun om pu this Canakya text, very badly printed, and 
न ता ती, ae = Ca isin «celi, areprint of the Vrddha-Canakya 
DU. nU Ee the Patents > en E the Manava-dharmasastra, the Mahabharata, 
ee 20 NE ai the Ramayana, etc. In its Adhyaya XI stanza 20 

e Sundara-kanda of the Ramayana : 
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No. 17, R(B) 5.26, 50-1; R(R) 5.26, 48. 


प्रियान्न संभवेद्‌ दुःखम्‌! अप्रियाच्याधिक> rg? | 
ताभ्यां हि ये वियुज्यन्तेभ नयस्तेषां महात्मनाम्‌ ॥ 
Footnotes to No. 17 : 
1. gra CVNS. 2. अभ्रियांदधिक CVNS, R(B). 3. भवेत्‌ R(B). 4. वियुज्यते CVNS. 


REFERENCES 


1, This is Number 31 of the author's 7SAIL. The earlier studies are quoted in SAIL 
30. (See abbreviations). 
2. One of these verses occurs in the Ramayana in two different places. 
3. The study “Mahabharata Verses in Canakya’s Compendia” contained also an English 
translation of each stanza. In order to keep this study in limits required, the English 
translation was omitted. 
4. i.e. those not also common to the Mahabharata. 
5. L. Sternbach, Various Versions of Canakya’s Compendia in Akten des XXIV Internationalen 
Orientalistenkongresses, Munchen 1957; p. 544 sqq. 
6. The Canakya texts which have anappearance of note-books of students and do not merit 
special attention (CnT) were not enumerated in this study. Cf. Akten. . , op.cit. p. 548. 
7. मितं ददाति हि पिता मितं माता (or भ्राता) मितं सुतः (MBh or R) was changed to मितं 
दद्यात्पिता माता मितं भ्राता मितं सुतः É 

8. Some texts of the Ramayana (which did not form the basis for this study) contain 
one additional maxim common to the Ramayana and a Canakya-compendium. Itis 
noted in FSAIL 27, No. 28. Of. FSAIL 30, No. 127. 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. cm 


- o d e è — ED 


) 


Funding: Tattva Heritage Foundation, Kolkata. Digitization: eGangotri. 


भवमूतेरुत्तररामचरितस्याङ्गिरससमीक्षा 


लेखक 
लालरमायदुपार्लासहः 


“रसो è सः”'-इत्याद्यौपनिषद्सिद्धान्ताध्वाध्वनीनै: शैलूषसामाजिकप्रशिक्षणपरेर्नाट्यशास्त्रकारँनिष्प ङ्क 
मुपपादितम्‌-- न हि रसादृते कश्चिदर्थ: प्रवर्तते | धनळ्जयाचार्येणापि तत्त्वमेतदुदघुष्यत स्वकीयया कारिकयैकया-- 


“आनन्दनिस्यन्दियु रूपकेषु व्युत्पत्तिमात्रम्फलमल्पबुद्धि: | 
योऽपीतिहासादिवदाह साधुस्तस्मै नमः स्वादुपराङमुखाय।।” 
सममिहितञ्च सकलसहृदय हृदयानन्दवधंनेनानन्दवधंनेन-- 
“अभिनेयार्थे तु सवंथा रसबन्धेऽभिनिवेशः कार्यः । ”“ 
काव्यमात्रार्थमप्यूपनिबद्धन्तेनेव ध्वनिकृता 
“कविना काव्यमुपनिबघ्नता सर्वात्मना रसपरतन्त्रेण भवितव्यम्‌ | तत्रेतिवृत्ते यदि रसाननुगुणां स्थितिं पश्येत्त- 
देमां मङक्त्वाऽपि स्वतन्त्रतया रसानुगुणं कथान्तरमुतंपादयेत्‌। नहि कवेरितिवृत्तमात्रनिर्वाहेण किञ्चित्‌ प्रयोजनम्‌, 
इतिहासादेव तत्सिद्धेः 1°" ; 
संकलसहृदयलोकालोकध्वन्यालोकलोचननिर्माणचणेनाभिनवगुप्तपादेनाभिनवगुप्तपादेनापि मुहुर्मुहुः समुन्मी- 
छितं रसतत्त्वस्य माहात्म्यम्‌ 

Ti रसादिध्वेनिव्येवस्थित एव | न हि तच्छून्यं काव्यं किञ्चिदस्ति ।”* 

२-- रसेनैव सर्वं जीवति काव्यम्‌ ।”° 

३-- तेन रस एव वस्तुत आत्मा ।”“ 

४-- 'शब्दसमप्येमाणहृदयसंवादसुन्दरविभावानुभावसमु चितप्राग्विनिविष्टरत्यादिवासनानुरागसुकुमारसुसं- 
विदानन्दचवंणाव्यापाररसनीयरूपो रसः। स काव्यव्यापारैकगोचरो रसध्वनिरिति। स च ध्वनिरेवेति। स एव 
मुख्यतयाऽऽत्मेति 1° 

अस्य ET रसस्य सस्फूत्ति: काग्येष्वङ्गाज्जिरूपाम्यान्द्रिघो । निखिलनाट्याभिनये व्यापितया 
आवान्येन चव्यंमाणी रसोऽङ्गी; इतरस्तु व्यभिचारिवद्‌ अ्राधान्येन रस्यमानोऽङ्गरसः। भावनिवहे स्थायिभाववद्‌ 
आस जिकलृत्त चाधिकारिकवृत्तवच्चायद्कव्यार्थमूतोशङ्गरस उच्चैस्तमसोपानपङक्तितमधिरोहति | तथाहि-- 
रसान्तरसमावेशः प्रस्तुतस्य रसस्य यः। 
नोपहन्त्यज्जितां सोऽस्य स्थायित्वेनावमासिनः॥ 
कार्यमेकं यथा व्यापि प्रबन्धस्य विधीयते । 
तथा रसस्यापि विधौ विरोधो नैव विद्यते।”१° 


अन्यच्च सिद्धान्तितत्तैरेवालद्भारिकमतव्यवस्थापनघुरीणैराचार्य:-- 
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“प्रस्थेषु महाकाव्यादिषु नाटकादिषु वा विभ्रकीर्णतयाऽङ्गाङ्गिभावेन वहवो रसा उपनिवध्यन्त इत्यत्र प्रसिद्धौ 
सत्यामपि यः प्रबन्धानां छायातिशययोगमिच्छति तेन तेषां रसानामन्यतमः कञ्चिद्‌ विवक्षितो रसोऽङ्गित्वेन विनिवेदा- 
यितव्य इत्ययं युक्ततरो मागे: 1" 

महाकविभवभूतिविरचितोत्तररामचरितन्तावत्‌ समस्तनाट्यविधास्वन्यतमं नाटकमेवेत्यत्र न कश्चित 
संशयलेशावकारः। नाटकगताङ्गिरससमावेशव्यवस्थाऽपि विहितचरा धनऊ्जयाचार्ये:-- 

“एको रसोऽङ्गी कत्तंव्यो वीरः श्रृङ्गार एव वा। 
अङ्गमन्ये रसाः सर्वे gaiii 

वीरश्शुङ्गारान्यतरस्या कङ्गिभावताऽत्रोररीकृता सागरनन्दि -शिद्धभूपाल -शारदातनय -विश्वनाथादिमि- 
र्नाटकलक्षणकारे: | अत्र न व्यभिचरति कोऽपि नाट्यलक्ष्मविधायी। तस्मान्नाटकत्वेनोत्तररामचरितस्यापि वीर- 
श्युद्धारान्यतरेणाज्िरसेन भवितव्यम्‌ | परन्तु संस्कृतसाहित्यमामिका इदानीन्तनविपड्चितो नात्र सम्प्रतिपत्तितोश्वति- 
ष्ठन्ते । मैक्डोनेल'”-विण्टरनित्स'“प्रभृतिभिः geared: काणे-“कृष्णमाचार्य “-राघवादिभिश्च भारतीयैः करुण- 
रसाङ्गितोत्तररामचरितस्य प्रतिपादिता। न केवळमेतन्मतं शास्त्रविरोधि, अपि तु सकलसामाजिकजनानुमवमपि 
तिरोधत्ते। नाट्याचार्येरळड्धारकारेरच करुणविप्रलम्भकरुणरसयोमेदोऽणीयसीशेमुष्या व्युत्पादितो व्यवस्थापितरच | 
नाट्यवेदमहषिणा रसभारतेन भरतेन विवेचितपूर्वोऽयम्मेदस्तदीये नाट्यशास्त्रे-- 

“rad रतिप्रभवः TET कथमस्य करुणाश्रयिणो भावा भवन्ति? अत्रोच्यते--पूर्वमेवामिहित सम्भोग- 
विप्रलम्भकृतः spam इति। वैशिकशास्त्रकारैश्च दशावस्थोऽमिहितः। ताश्च सामान्येऽमिनवे वक्ष्यामः | करुणस्तु 
शाप-क्लेश-वि निपतितेष्टजनविमवनाश-वघबन्धसमुत्यो निरपेक्षभावः। ओत्सुक्यचिन्तासमुत्थः सापेक्षभावो विप्रल- 
म्मकृत:। एवमन्यः करुणोऽत्यर्च विप्रलम्भ इति। एवमेष सर्वेभावसंयुक्तः शृङ्गारो भवति i 

एतेन तावदपेक्षायाः सद्भावे विप्रलम्भः, तदभावे च करुणो रस इति व्यवस्था शैलूष ास्त्रिपितामहस्य महामुनेः! 
अस्यैव तत्त्वस्यावदाततरं विवेचनं शर ङ्गारप्रकाशकारेण महाराजभोजेन विततम्‌-- 

“रत्येकहेतुः करुणः, प्रीतिदयाद्यनेकहेतुः शोकः। पुनःसङ्गमफलः करुणः, अपुतःसङ्गमफलः शोकः। स्त्रीपुंस- 
बिषयः करुणः, अस्त्रीपुंसविषयः शोकः । सप्रत्याशरूपः करुणः, निप्प्रत्याशरूपः शोकः। इत्यन्य एव शोकः, अन्यश्च 
करुणः ।”3 

एवं हि करुणविप्रलम्भ-शोकस्थायिमावकरुणयोश्च हेतु-फल-विषय-स्वरूपचतुष्टयगतः सावंत्रिको भेदः 
समुल्लसति। नवीनेनापि पण्डितराजजगन्नाथेन स्वीये रसगङ्गाघरेऽतयोभेद एवम्प्रत्यपादि-- 

“स्त्रीपृसयोस्तु वियोगे जीवितत्वज्ञानदशायां वैक्लव्यपोषिताया रतेरेव प्राधान्याच्छुङ्गारो विप्रलम्माख्यो रसः। 
वैक्लव्यन्तु सञ्चारिमात्रम्‌ | मृतत्वज्ञानदश्ायान्तु रतिपोषितस्य वैक्छव्यस्येति करुण एव। यदा तु सत्यपि मृतत्वज्ञाने 
देवताप्रसादादिना पुनरुज्जीवनज्ञानं कथञ्चित्‌ स्यात्‌, तदालम्बनस्यात्यन्तिकतिरासाभावाच्चिरप्रवास इव विप्रलम्भ 
एव । न स करुण: | यथा चन्द्रापीडम्प्रति महाञ्वेतावाक्येषु। केचित्तु रसान्तरमेवात्र करुणविप्रलम्भाख्यमिच्छन्ति। ` 

एवन्तावत्स्थितेष्‌ ARA dI भेदेषु भवभूतिविरचितोत्तररामचरिते कथङ्घारङ्करुणरसस्फुर- 
णाशङ्कानुगमनमिति तु नैव जानीमः। अत्रत्यनायकी सर्वत्र सापेक्षमावमरसम्मृतौ। भगवती सीताऽ्याङ्कादाऽत्त्याङ्क 
यावद्रामविषयकसापेक्षमावमथरतिपात्रतामावहन्ती सामाजिकजनमानसेषु श्ङ्गारमात्रवैचिञ्यचमत्कारानातनोति। 
तथैव भगवान्‌ रामभद्रोऽपि प्रथमतः सप्तमाङ्भपर्य्तं सीतालम्बनात्मक-सापेक्षमावरूपरतिस्थायिभाव-भ्शुङ्गाररसस्ये- 
a ति | तस्मात्‌ करुणकणिकावकाशशङ्काऽपि नेव समुदेतीति भरतमुनिमतेनात्र विप्रलम्भ :एवेति 
स्थितमेव। भोजराजोक्तरीत्याऽप्यत्र रत्येकहेतुत्वाद्‌ दयाद्यनेकहेत्वमावात्‌ सीतारामपुनःसङ्गमफलकत्वात्‌ स्त्रीपूंस- 
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विषयत्वात्‌ सप्रत्याशरूपत्वाच्च करुणविप्रलम्भ एव प्रतीतिपथमवतरति सचेतसर्चेतसीति निश्चप्रचम्‌। शोकस्थायिः 
मावात्मा करुणस्तु नितरान्नमोतलिनायते। पण्डितराजजगन्नाथस्य सिद्धान्तशय्याधिशयने सर्वत्र जीवितत्वज्ञानदशान- 
पायादात्यन्तिकनिरासाभावाच्चालम्बनस्य चिरप्रवासरूपो विप्रलम्भ एव मतान्तरेण वा करुणविप्रम्भः। सीतारामा- 


न्यतरस्य नारायणाङ्गनिलयावबोघजन्यालम्बनात्यत्तिकनिराससद्‌भाव एव करुणसमुद्भवप्रसङ्गादत्र तस्य कृते - 


संस्फुरणावसर एव नोदेति । तस्मात्‌ समस्तशास्त्रकारोक्तसिद्धान्तपक्षसमाश्रयणे करुणरसशङ्कखावकाशनिरासपूविका 
रतिस्थायिभावात्मकश् ङ्गाररसप्रतिपत्तिरेवात्र सुतरां प्रसज्यते | 

अथ रसाधिष्छानविषयकास्त्रयः पक्षाः सम्भवन्ति--अनुकार्यगतत्वेनानुकरतृंगतत्वेन साम्राजिकगतत्वेन वा 
तस्याभिमतत्वात्‌। लोल्लटभट्टेन मुख्यया वृत्त्या रामादावनुकायं रसाधिष्ठानन्निणीतम्‌। अस्मिन्‌ पक्षेऽपि करुणरसस्य 
पुष्टिनेंव सम्भावनावतर्मावतरति नाटकेऽस्मिन्‌। यतो हि, रामालम्बनः सीताश्रयः शोकस्थायिभावस्तदात्यन्ति- 
कनिरासाभावादुत्पद्॒त एव न; तदीयनयनानन्ददायितयाऽऽलम्बनस्य' प्रथमाङ्कादा सप्तमाङ्काच्चा निरन्तरं रतिविभा- 
वत्वेन वत्त॑मानत्वात्‌। अथ सीतालम्वनो रामाश्रयश्चेत्‌ करुणस्तस्यापि सम्भवविरह एवायातितराम्‌, आलम्बनस्य 
मृतत्वज्ञानदशायाः सुतरामभावात्‌। प्रत्युत सवंत्र सप्रत्याशताया व्यापितया रतेरेवात्र सा म्राज्यम्‌ । अन्यथा भगवत्या 
पृथ्व्या-- एहि, वत्से ! पवित्रीकुरु रसातलम्‌” इति व्याहृते सति भगवान्‌ रामभद्गर:---हा ! प्रिये ! ! लोकान्तरं 
प्रस्थिता$सि ?” इति नैव प्रतिवदेत्‌ सप्तमेऽङ्गे। अथ च तत्रैव सीतावसुन्धराभागीरथीभिनिष्क्रमणे कृते सति भगवतः 
— कथम्‌ प्रतिपन्न एव तावत्‌ ? हा चारित्रदेवते | लोकान्तरे प्रस्थिताऽसि ? ”* इति समुदाहृतिस्तावदौचितीन्नोपवहेत्‌। 
एवंविधा ह्याकस्मिकी वाचोयुक्तिस्तावत्‌ सीताया जीवितत्वज्ञानदशायामेव सम्भववर्त्मं समवतरति। अन्यथा तत्र 
विस्मयावबोधः पर्य्यनुयोगयोगो वा नैवोद्भवेताम्‌ | अनन्तरमेव च गाङ्गाम्भसः पुण्यतोयापृथिवीभ्यां देवताभ्यां सहार्य 
सीता मूच्छितरामसमाश्वासनाय समुपैति, पवित्रारचयंमयश्चोमयसंयोगयोग: संघटते | एतेनान्‌कार्यंगतत्वेऽपि रसस्य 
yea विजुम्मणविज्ञापत-सम्पोषणाति नाटकेऽस्मिनननुष्ठितानि। नात्र विमति: काचन कस्यचिदपि भवितुमलम्‌। 

अनुकरतृगतत्वेऽपि रसस्य TSK एव प्रसज्यते, न तु करुणः। अनुकत्त॑रि च नटे रामादिरूपतातुसन्धानवलादेव 
मुपगताया रतेरेव कादाचित्कावमासे सत्यपि iver ONS T 
दातिः fran सतरा a s श्वुङ्गारप्रतिपत्तिरेव सम्भवितु शक्यते । करुणरस- 
aire | ७ SITI एतत्‌ पक्षद्वयमपि वस्तुतः पुर्वपक्षपात्येव ध्वनिसिद्धान्ताद्‌ 


c ME [क्ष एवालङ्कारिकसरणीमनुहरति। सामाजिकनिष्ठतैव रसस्यानन्दवरद्ध॑नाभिनवगृप्तादिमिः 
हृदयसंवादमाजि pria शिरसि च स्थापिता। विशदीमूतमनोमुकु रवर्णनीयतन्मयी भवनयोग्यतामयस्व- 
एव En करुणरसोचितशोकस्थायिमावादन्य 
reo E लौकिकरतिव्यतिरिक्तां स्वचित्तदरतिसमास्वाद्यसारताम्‌ ्रतिपन्तोऽभि- 
परिहत्त॑व्या | सामािकजनठोचनासेचनकताक्ग ANA श्श्गाररसास्वादः। अस्मिन्‌ पक्षे करुणादिशङ्का सर्वथैव 
तौ सीतारामाबुभावपि निरन्तरसन्निहितौ सन्तौ मनागपि 


अथ च तयोः पुन:सज्भुमफलकत्वात्‌ स्त्रीपुंसविषयत्वादन रागी 
जे “वादनुरागकमूळत्वात्‌ सप्रत्याशरूपत्वाच्च रत्येकविषयतामेवास्य 


द्रढयत;। एतेनामूलात्‌ करुणप्रसङ्गनिरासः 
US . सतराम ० तेनास्मि ` गैन्मेषवार्ता ca 
वन्ध्यापुत्रायत | 5) SON भ्रसक्तः। एतेनास्मिन्नयेऽपि करुणरसोन्मेषवार्ताऽपि ud 
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तस्मात्‌ पक्षत्रितयेऽपि विषुरीमूते शोकप्रसङ्गे करणरससम्भावनैव दुरे प्रतिहता। एतेनास्य रसस्य अङ्गिताया 
अङ्गताया वा प्रश्‍न एव न स्फुरति। रससम्प्रदायवन्ध्या: शास्त्रमर्यादापराङमुखा एव पाइचात्त्यचिन्तनविपर्यस्तचेतनाः 
शेमुषीतपस्विनः करुणा ङ्गितापक्षप्रतिपादनैकसाहसिकताम्प्रकाशयामासुः | नाटकलक्षणविचक्षणा रसविचारदक्चार- 
चुङ्चवश्च नाद्यशास्त्रमर्मज्ञा उत्तररामचरिते श्वृङ्गाराङ्गितामेव प्रतिपादयितुमलम्‌ 1 

अथ केचन काव्यकाञ्चनकषारममानिन एतस्यैव नाटकस्य काश्चन व्याहृतीः समुद्धृत्य करुणरसाङ्ितां 

समर्थयन्ति। ता उक्तयो हि-- 
१-- अनिर्भिन्नो गभी रत्वादन्तर्गृढघनव्यथः। 
पुटपाकप्रतीकाशो रामस्य करुणो ll” इति। 
२--'एको रसः करुण एव निमित्तमेदाद्‌ 
भिन्नः पृथक्पृथगिव श्रयते विवर्तात्‌। 
आवतंबुद्बुदतरङ्गमयान्‌ विकारा- 
नम्भो यथा सलिलमेव हि तत्‌ समस्तम्‌ ॥”*“ इति। 
३-- त्रस्तैकहायनकुरङ्गविछोलदुष्टे- 
स्तस्याः परिस्फुरितगर्भभरालसायाः। 
ज्योत्स्तामयीव मृदुबालमृणालकल्पा 
क्रव्यादिभिरङ्गलतिका नियतं विल॒प्ता॥”* इति। 

एते मतिमन्मानिनो वाच्यार्थमात्रसर्वेस्वाः प्रतीयमानार्थानाकलनेन रससम्प्रदायवाह्या एव | “रसस्तु स्वप्नेऽपि 
न वाच्य” इति तत््वविदः। एताः शन्दगुम्फमय्य उक्तयस्तु केवलं विभावान्‌भावसंयोजनात्मिकाः। नैव तद्वाच्यार्थगता 
रसादिप्रतीतिमंवितुमहति। “करुणो रस” इति “रसः करुण” इति च वणानुपुर्व्योर्वाच्याथंगत एव करुणरसरूपार्थाववोधो 
भवितुमहेति, यदि च तत्र सोऽत्यथा संयोगाद्यैनियन्त्रतो न स्यात्‌ | रसचर्वणा रसवाचकशब्देन स्वप्नेऽपि भवित्‌ं नैव शवया। 
TAT स रसवाचकशब्दः शल्यभूत एव स्यात्‌, नित्यदोषप्रतिपादकत्वापत्तः। स्वशब्दनिवेदितत्वस्य रसविघातकत्वात्‌ 
काव्यत्वावच्छेदकविच्छेदप्रसङ्ग एवोदियात्‌ | उक्तं हि तावदाल ङ्कारिकमतव्यवस्थापकाचार्यानन्दवरद्धनेन-- 

“प्रसि द्विश्चेयमस्त्येव विदग्धविद्वत्परिषत्सु यदभिमततरं वस्तु व्यङ्गयत्वेन प्रकाश्यते न साक्षाच्छन्दवाच्यत्वेन ! ९° 

अथ चास्य स्वशब्दवाच्यतां लौकिकव्यवहारगामिताञ्च समुपपादयन्नाहाचार्याभिनवगुप्तपादः स्वकीये 
ध्वन्यालोकलोचने-- 

(क) “यस्तु स्वप्नेऽपि न स्व॒शब्दवाच्यो न लीकिकव्यवहारपतितः, किन्तु शव्दसमर्प्यमाणहृदयसंवादसुन्दर- 
बिमावानुभावसमुचितप्रारिविनिविष्टरत्यादिवासनानुरागसुङुमारस्वसंविदानन्दचर्वणाव्यापाररसनीयरूपो रसः, स॒ 
काव्यव्यापारेकगोचरो रसध्वनिरिति। स च ध्वनिरेवेति।”* 

(ख) "“तस्मादमिवातात्पर्यलक्षणाव्यतिरिक्तश्चतुर्थोऽसौ व्यापारो घ्वननद्योतनव्यञ्जनप्रत्यायनावगमनादि- 
सोदरव्यपदेशनिरूपितोऽभ्यूपगन्तव्यः 17% 

(ग) “रसभावतदाभासतत्प्रशमाः gat कदाचिदमिधीयन्ते। अथ चास्वाद्यमानप्राणतया भान्ति; तत्र 
ध्वननव्यापारादृते नास्ति कल्पनान्तरम्‌। * 

(घ) “रसभावादिरर्थो ध्वन्यमान एव भवति न वाच्यः कदाचिदपि। --इत्यादि। 

विपक्षबृतप्रयमपञ्चस्याभिम्रेता्ंद्वयं fe परस्परोपमेयोपमानपक्षौ प्रकट्यति प्रस्तुते तु---अनन्यो गाम्भीयं- 
गुणयुक्तत्वादन्तःकरणनिगूहितसान्दरसन्तापरच पुटपाकतुल्यः रामतिष्ठः wur: (सीताविषयकः) रागः-इति। 
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अप्रस्तुतपक्षे हि--अविदीर्णो निम्नवतित्वान्मव्यसंवृतदृढतापरच morc पारदमयः gee at । कोशा- 
स्चात्र-~“मिन्नोऽ्यः सङ्गतः HEA दीर्णः” इत्यनेकार्थसडग्रह: | निम्नं गभीर गस्मीरम SR ur 
रन्ध्रावकाशयोमेध्ने frasi तादर्थ्यें विक्षेषेभ्वसरेभ्वधो | आत्मीयात्मपरिधानान्तर्ध्येबाह्येपु -इत्यनेकार्थसडग्रह: | 
“ढं रह: संवृतयोः”--इति हैमः । “घनः are दुढे दाढ्ये विस्तारे TRAR re तकह: । करुणा तु 
कृपायां स्यात्‌ करुणो रसवृक्षयो:”--इंति; “रसः स्वादे जले वीयें ज्युङ्गारादौ विषे द्रवे । चोले रागे देहधातौ तिक्तादौ 
पारदेऽपि च”इति चानेकार्थसङग्रहः। अत्र सहृदयहृदयैकगोचरचरवणोरूपचमत्कारस्थ नाद्यरसस्य रामनिष्ठत्वेन 
कल्पनं सर्वथा शास्त्रबाह्मम्‌। लोकगतत्व एव तस्य तन्निष्ठता नान्यथा | तथात्वेऽपि रसस्य तस्य निर्भेदानिर्भदौ घन- 
व्यथताऽ्चनव्यथता गम्भीरताआम्मीरता च भवभूतिसम्मतताङ्गच्छेमुः। नैतावदेव, अपि तु तदीया$न्तगूढता5नन्त- 
गढताऽपि सम्भावनावर्त्मं यास्यतः। एतेनास्य लोल्लटसम्मतनायकगतत्वमपि दुःशकमेव; तस्यान्तनिष्ठत्वेनेव सम- 
पेक्षितत्वात | पदानामेतेषामविशेषणत्वे लक्षणरूपत्वे च रामस्येति पदस्य वैयर्थ्यं सम्भवेदथ च सर्वत्र करुणस्यानिभिन्न- 
तेवापतेत्‌ | तस्मादत्र प्रत्यवमर्शात्मचितिरूपस्थ चमत्कारापरपपर्य्यायस्य करुणरसपदार्थत्वेनाभीष्टत्वशङ्का चैव कार्या। 
रागार्थपक्ष एव सुतरां समर्थनीयः। 
द्वितीये पच्चे तु नैके विद्वांस: शास्त्रप्रतिपक्षिताङ्गताः। एतेनैव तैः कवेः करुणवादिताऽपि समुद्घोषिता। विद्वद्वर- 
राघवप्रमृतिमिरत्र करुणस्य प्रकृतित्वं रसान्तराणाञ्च विक्ृतित्वं समर्थ्य तावदव्यक्तदशायां रसान्तराणां करुणमात्रात्मता 
प्रतिपादिता। परन्तु कविना तत्र वस्तुप्रतिवस्तुरुपेणैव विवर्तविकारौ परिगृहीतौ। एतेन विवर्तस्य तात्त्विकासद्रूपता 
नैव सम्मवति। व्यक्तरसान्तराणां विकाररूपत्वे परिणामवाद एव प्रसक्तो भवति। अध्यस्तविवर्तस्य मिथ्यात्वपक्षोऽ् 
नैव weed, दृष्टान्ते विकारपदोपादानात्‌। अथ विकारपदस्य लाक्षणिकत्वे विवतंख्पार्थपरत्वेऽपि निमित्तमेदादिति 
भिन्न इति श्रयत इति च पदानां विपरीताथंबोधकत्वं वैयर्थ्यं वा समापतिष्यति। अन्यच्च तत्र रूढिप्रयोजनयोरभावः, 
तद्ोगासम्भवरच। अमि चात्र मुख्यार्थबाघोऽपि, विवर्तस्य विकारख्पत्वे समभीष्टे कृते, नैव स्पृशति | एवं हेतुत्रितयस्य 
हेतुद्यस्य वा$सत्त्वे लाक्षणिकत्वमपि विकारपदस्य नैव सम्भवति। अर्थान्तरग्रहणे शवत्यन्तरस्यानुपाश्रयणीयत्वात्‌ 
पदयोद्रयोवेस्तुप्रतिवस्तुमावपक्ष एव ज्यायान्‌। तथात्वे च स्वरूपस्य विनाशे$विनाशे वा द्रव्यान्तरारम्भकत्वमेवाभिः 
परेतम्‌ | यया दुग्घादेदेध्याद्यारम्मकत्वम्‌, बीजादेवृक्षकाद्यारम्मक॒त्व॑ वा। साङस्यदूशा वा दुग्धादेदेध्यादिरूपेण परिणाम 
एव विकारः। एष एव सत्कार्यवादो भवमूतेरभिमत इति चेत्‌; न, द्वैतस्य दुवारत्वात्‌ व्यक्ताव्यक्तावुभावपि सन्तावेव | 
प्रकृतिविक्ृती उमेऽपि सत्यौ। परन्तु एतेन एक' इति एवं! ति च, अम्मो यथा सलिलमेव च तत्‌ समस्तम्‌'- इति 
पदोपादानमपार्थं स्यात्‌। अथ यथा परमशिवस्य पारमाथिकसत्त्वेपि शक्तिपरिस्पन्दरूपविश्वप्रपञ्चस्य wed शङ्का 
नैव कार्या, तथैवात्र करुणरसो रसान्तरञ्चोभयमपि सत्‌। परमार्थतरच शैवाद्वैतवदत्राप्येक एव द्वयोरमेदात्‌ | एषोऽपि 
परिहार: सृतरामसङ्गतः सवंथा परिहरणीयश्च । शक्तिशक्तिमतोरमेद एव प्रसज्यते न तु प्रकतिविक्ृतिमावः | विमर्श 
एव प्रकृतिविकृतिमावः सम्भवति न तु प्रकाशरूपे । शक्तितत्परिस्पन्दयो: प्रकृतिविकृतिभावो यथा समर्थ्यते तथैवात्रेति 
ज एक एन इति विशेषणस्य वेयर्थ्यात्‌ । तस्मादत्र शैवाद्वैतसाङख्ययोगवन्न परिणाम: | रामानुजनयेऽपिदवैततवापर्तः 
एक एवे -त्यादिपदानामपार्थतैव सम्पद्यते । तस्मादत्र परिणामवादमनूमुत्य प्रक्रतिविक्कतिमावो नैव भवितुमहँति | 
च्यायवशेषिकनये प्रागमावप्रध्वंसामावी “एक एवे”-त्यादिपदोपादानविरोधिनौ सन्तौ प्रकृतिविकृतिभावम्बाधेते | 
तस्मादत्र प्रकृतिविकृतिमावो हि कौतस्कुत्य: ? कथङ्कारञ्च स शास्त्रमनुरुणद्धि ? किम्प्रकारकङचासौ ? इति परिच्छे 
Wad दाक्यते। तस्मादमतियासरपरसङ्गेन | यतो हि तावदिदमपि विमावानुभावसंयोजनात्मकमभिनेयपदार्थवानयाः 
थेकन्दुश्यकाव्यम्‌ | अत्रापि वाच्यार्थपुविका प्रतीयमानरसादीनाम्प्रतिपत्‌ | अत्रापि शब्दाथौ तम्थमुपसजनीकृतस्वाथौ 
ASAT तत एवास्य ATER काव्यत्वम्‌ नात्र वाच्यः कश्चन रसः। नात्र भवभूतिः कमपि रससिद्धान्तम्श्रति- 
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पादथति। अत्रानुकार्यायाः तमसाया एव रसनिःस्यन्दनिप्पादिनी मामिकी भणितिः 1 नाटयकाराणां सिद्वान्तप्रतिपत्ति 
प्रस्तावनाभरतवाक्ययोरेव लोचनगोचरङ्गच्छति नान्यत्र रसप्रतीतिवैकल्यात्‌ | संस्कृते शास्त्रस्थितिसम्पादनेच्छा 
वारिता शास्त्रक्ृद्मिः। रसैकतानमानसेन कविनाऽत्र भवितव्यमिति च प्रतिपादितमलञ्गारकारँः | तस्माद्‌ व्यृत्पि- 
सूनामविद्यानिवारणविद्याप्रवर्तने कान्तासम्मिततया सरसतापादनेन गुडजिह्विकया विधीयेते, “प्रथमालीढमवव 
पिवन्ति कटुभेपजम्‌”-इति शास्त्रकृत्प्रवत्तितन्यायात्‌। ते च पुरुषाथचतुष्टयावष्टब्बशास्त्रमर्यादाविषयात्मके एव 
परिगृह्यते नेतरे । नाट्यशास्त्रमर्यादा तु नाट्यकाराणामतवर्तनमात्रार्था न तु नृतनमतोपन्यासावसरोपस्थापनार्था। 
शिङ्गभूपविश्वनाथमहापात्रप्रभृतिनाट्यक्कद्मभिर्नाट्यसिद्धान्तगतस्वोपज्ञमतविस्फोरणाय प्रतिपित्सभिः नाटयशास्त्रग्रन्थ 
एवालेखि। तरपि स्वीयः सिद्धान्तो रूपकेषु नैवोपान्यासि। यदि चात्र करुणरसवादरूपं वस्तुव्यङग्यत्वेना मिमन्यते तदपि 
कविनिवद्धवकतुप्रौढोक्तिसिद्धमेव भवितुमहंति; यतो हि करुणरसस्य नात्र प्रतीति सहृदयानाम्‌ | अन्यथा सर्वत्र तद्वाच- 
कपदद्वारण शास्त्रवाक्येष्वपि स प्रतीयेत। कविनिबद्धवकतृप्रौढो वितसिद्धपक्षेऽपि वाच्यस्यापि व्यङ्ग्यत्वमिति नवीनेयं 
वादशेछी स्यात्‌। वाच्यभिन्नस्यैव तावदर्थस्य प्रतिपादनाय ध्वनिसमाख्यशक्त्यन्तरोपार्तिः प्रसज्यते नान्यथा | तथात्वे 
च वाच्यस्थेव नामान्तरकरणे किम्मानं स्यादिति नैवायं पक्षो विमर्दैक्षमः। तस्मात्‌ स्थितमेतत्‌--करुणरसस्य प्रतीतिरत्र 
कथमपि न सम्भवति नैव चास्य प्रकृतिभावः सवंरसानाम्प्रति कथमपि साध्यतां याति। 

वाच्याथतात्प्यार्थेविवेकेनाप्यत्र शोकस्थायिभावात्मककरुणरसस्य प्रतिपत्तिनेंव भवितुमह॑ति। अत्रत्यौ रस- 

करुण-शब्दी नानार्थेको। कोशवचने तु पुरस्तादेव समुद्धते | नानार्थकपदोपादाने सति संयोगादिभिरमिधा नियन्त्रिता 
भवति। चमत्कारापरपर्यायरूपरसस्य स्वशन्दनिवेदितत्वरूपदोषावहत्वाद्‌ व्यकृग्यतयैव च काव्ये प्रतिपादनाहँत्वा- 
दथ चाळौकिकस्वरूपत्वादेवञ्च विवतंश्रयणाक्षमत्वादत्र वाच्यता निवत्य॑तें। केवल लौकिकोऽन्वित्यतृकलो रागरूप- 
वाच्यार्थं एव सद्भतिमहंति दोषविशेषपरिहारात्‌ काव्ये वाच्यरूपेण प्रस्तावाहंत्वाद्‌ विवर्तश्रयणसमर्थत्वाच्च। अन्य- 
च्चायमेवार्थोऽत्र समस्तपदार्थान्वयभरसहिष्णुः। उक्तं हि तावद्रसमतविवेचकमौ लिमणिनानन्दवद्धनाचार्येण-- 

“खुङ्गाररसो हि संसारिणां नियमेनानुभवविषयत्वात्‌ सर्वरसेभ्यः कमनीयतया प्रधानभूतः!” 

समुद्धता चेयङ्कारिका तेनेव-- 

“At चेत्‌ कविः काव्ये जातं रसमथं जगत्‌ | 
स॒ एव वीतरागर्चेन्नीरसं dia तत्‌॥ ६ 
तर्थैवाभिनवगृप्तपादाचार्येणापि-- 

“रतौ हि समस्तदेवतिर्ये इनरादिजातिष्वविच्छिन्तैव वासनाऽस्ति इति न कर्चित्‌ तत्र तादृग्‌ यो न हृदयसंवादमयः, 
यतेरपि तच्चमत्कारोऽस्त्येव। अत एव मधुर इत्य॒क्तम्‌। मधरों हि शकंरादिरसो विवेकिनोऽविवेकिनो वा स्वस्थस्या- 
तुरस्य वा झटिति रसनानिपतितस्तावद्‌ अभिलषणीय एव भवति।” ४ 
महाराजेन भोजेनापि प्रकटितं श्वङ्गारप्राधान्यम्‌-- 

(अ) “तस्माद्‌ रत्यादयः सर्वे एवैते भावाः, TER एवैको रसः। 

(आ) “रत्यादथो््षशतमेकविवजिता हि भावाः पृथर्विविधमावभुवो भवन्ति। 

श्रृद्धा रतस्तमिह ते परिवारयन्तः सप्ताचिषं द्युतिचया इव वर्षेयन्ति॥ 

रागस्य वाच्यतास्वीकारेण -रतिस्थायिमावात्मकः्चङ्गारस्य ध्वन्यमानतैवायातितराम्‌। तेन च संस्कृतनाट्य- 

शास्त्रे प्रायेण प्रावान्यमुपेयूषः श्शुङ्गारस्यैव महिमा प्रतिपादितो भवति। तस्य त्रिशेषणत्वेन करुणपदोपन्यासोऽपि 

सङ्गतिम्भजते। यतो हि करुणबिप्रलम्भः ROTTS TA वा तस्य भेदत्वेन समाकलितः प्रायः सर्वत्र | एवमभिमततरवस्तुनो 
४४ न 


21३८ 


275% 


>: CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


३४६ लालरमायदुपार्लासहः 

व्यङ्गयत्वमप्यायाति, समस्तदोषाणां च परिहारोऽपि सुतरां सम्भवति। नैकनाट्याचार्येसमर्थिततत्त्वताऽपि पद्यार्थे 
1 

प्राप्यते | 


i पद्यस्यास्य पदार्थाभिनयो वाक्यार्था- 
प्रसङ्गेऽपि “अहो संविधानकम्‌ ` इत्येतावत्युक्ते सति तमसया तत्र पद्य 


भिनयरच प्रस्तूयेते । तस्मात्‌ सीतादशनवञ्चितरामभद्रस्य ्राणाचिकप्नियतमाविषयको eM 
amer परमदैवतमतप्रियतमविषयको राग एवात्र qud । तृतीया डुगतसंवियानकविश्यये स CATA TTT: परा 
टिमपनीत:। स चालम्बनसालिध्येईपि वियोगात्मक इति विस्मयकारित्वादेवात्र अहो' पूविकोक्तिः। अथ च भोज- 
राजप्रतिपादितदिशा स एव gare समस्तमावप्रभवत्वम्मजते। तथा Fe 
(अ) तत्र केचिदाचक्षते--'रतिप्रभवः श्यु्ञार' इति। वयं तु मन्यामह रत्याद प्रभव इति | ज्युङ्गा- 
रिणो हि रत्यादयो जायन्ते नाश्छङ्गारिणः। ˆ È uo, 
(आ) “तन्त्वात्मनोऽह ङ्कारगृणविशेषम््रूमः । स ET सोऽभिमानः स रसः। तत एत रत्यादयो जायन्त | 
एतादक्षी हि व्यवस्था रागरूपवाच्यार्थतो ध्वन्यमानस्य TATA | रागस्यापि विषये XD रप्रकाशद्वा- 
विदातितमे प्रकाशे द्वादशसहस्राणि शतद्वयमष्टाशीतिश्च (१२, २८८), मुख्या विङृतिमेदाः परिगणिता लक्षिताश्च। 
तेषु सवेषु प्रमुखविकारेषु एक एब रागः समुल्लसति। 
उक्तञ्च-- 
Soraga सहस्राणि साष्टाशीतिशतद्वयी । 
भवन्ति FTG मूलप्रकृतयः पृथक्‌ Il 
व्यतिषङ्गादमूषान्तू साम्याधिक्याल्पताकृतः। 
न पर्यन्तो विकल्पानामेकद्रित्र्यादियोगतः॥ 
चतुःषष्टिम्‌ पश्यन्‌ प्रथममभिलाषप्रभृतिका- 
नथाष्टौ नित्यादोन्‌ पृथगपि चतुर्विशतिबिधान्‌ | 
मिथो मिथ्या-सम्यक्‌-समधिक-समत्वानि विमृशन्‌ 
कविः कुर्यात्‌ ख्रोतोऽनुगुणमतुरागव्यतिकरम्‌/॥ ` 
एतेषामनुरागमेदानां व्यतिषङ्गभेदजन्यविकल्पानाम्‌ पर्यन्तस्तावत्सङख्यामतिवतंते । तेष्वेक एव रागः ,प्रकषंगामी 
सत्र व्यापी च । ते तु विकारा आवर्तादिवद्‌ असडख्या: | समस्तेषु च तेषु सलिलवद्‌ राग एक एव नाम लभते | 
तस्मात्‌ पद्यस्यास्येयमेव व्याख्यासरणिः शास्त्रानुमोदिता सकलाचायपरम्परामनुहरति । एषैव चानुसतेव्या | 
अन्यया नाटकलक्षणविरोधः स्यात्‌, सकलकविपरम्परावाह्यत्वमापतेत्‌, स्वशब्दनिवेदितत्वन्नाम दोषः समुद्भवेत्‌, 
समस्तनाट्याचार्यपरम्परा भज्येत, भभिघानियन्त्रणनियमनिरासः समापतेत्‌, पदार्थषु पौर्वापरयंविरोधात्‌ तात्पयव्यत्यास 
उदियात्‌, सवंदशंनसम्मतमतवैमत्यमागच्छेत्‌, सहृदयहृदयानुभवप्रमाणप्रामाण्यं खण्ड्येत, निखिलरसलक्षणप्रणाली 
विपरीयात्‌, सचेतोनिवहवक्षःकोस्तुभायमानध्वनिसिद्धान्तशय्या च विशकलिता भवेत्‌ । 
तृतीथे पद्ये नियतमिति पदमेव सकलविवादमूलम्‌ | अत्रत्या वीरराषघ्नवव्याख्यैव प्राश्निकशङ्काश ङ्कमुत्पाट्यति 
— नियतमिति सम्भावनायाम्‌” - इति तस्यामव्यवसायबीजारोपसमर्थकवावयं जागर्त्तितराम्‌। अनेनैव पदेनात्री- 
्रेक्षासमर्यकाध्यवसायसाध्यमानतामात्रं समुद्भवति। तस्मादत्र न भूतार्थपरता, अपि तु कल्पितार्थसम्मावनपरतैवं 
तात्पयंविषयत्वमेति। तस्मादनुत्यानोपहत एवात्र पूर्वपक्षः | 
ac एवमस्त्यत्र सहृदयहृदयसन्दोहवशीकरणमहामन्त्रायमाण:ः करुणश्रृद्धार एवाङ्गिमूतो रसः। स एव 
i संकलविश्‍वप्रपञ्चवासताप्राणमूतः कमतीयतमः सचेतश्‍चमत्कारात्मानुभवो भवभूतरीत्तरकालिककाव्यप्रणयनपाटवस्य 
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परमाराध्यतामगमत्‌ । मालतीमाधवप्रकरणे तेन कामश्रुज्भारः प्रधानतयोपन्यस्त:। अर्थश्रुद्धारस्य तद्मिदास्‌ जघन्य- 
ताम्पर्यालोचयता नाट्यक्कन्मौलिमणिनाश्त्र धर्मश्रुद्भारः समुपनिबद्धः। परन्तु सूक्ष्मेक्षिकावन्तरचक्षुष्मन्तो5त्र तस्य धर्म- 
्रङ्खारस्यापि पर्यवसानम्मोक्षशरृङ्गारस्य सत्यलोकात्मिकासु भूमिकासु नयनचुलुकनीयतान्नयन्ति | चित्रदशना छू श्वङ्गारः 
पूर्णतया सुमानुषघमंमयताम्मजते | परित्यागानन्तरं वियृक्‍तनायकगतराजषिंसंस्कारानुस्यूत: सन्‌ पावकपावकत्वति- 
रस्कारकपाविव्यप्रकर्षपरिपुर्णनायिकापुण्यमनो5रण्यनिवासेन दिव्यतामादधानो धर्मश्रुद्धारो रसातलगताया नायिकाया 
दिव्या ङ्गनावर्षर्मलाभाद्‌ भगवतीभागोरथीदेवयजनासमुल्लासिततया च यादुक्षीमपाथिवतामुपस्थापयति तथा च 
राज्याश्रमनिवासस्यापि प्राप्तकप्टमुनिब्रतस्य लोकोत्तरसत्त्ववतो जगत्पतेर्नायकस्य यादृशीन्देवात्मतामुपपादयत्ि सा 
स्वर्गादपि महोयसो । तयोर्नायकयोः सङ्गमः समस्तस्वग्यंदेवताभिरभ्यर्थ्यते, वेदमन्त्रसाक्षात्कतु भिक्र षिभिरभिष्ट्यते, 
सकललोकपालँः कृत्स्नभूतग्रामेश्च समभिवाद्यते। सोऽयमपार्थिवोऽलौकिको दिव्यातिशायी च श्रृज्गारोऽध्यात्मिकपरम- 
निर्वृतिमानन्दैकमथीम्‌ मोक्षैकदशागतक्रैवल्यस्वातन्त्रयपुर्णतामातनोति। एवम्मत्यंधर्ममतिवतंत जीवन्मुक्तानन्दधामताञ्च 
mi महाकविभवभूतिप्रतिमातिरेकादयं श्शुङ्गारः। एतादुक्षी श्रुङ्गारामिव्यक्तिर्तं केवलं सांस्कृते वाङमये वैश्व- 
जनीनेऽपि वाङमये कुत्रचिदपि स्वप्रतिमानन्नेव प्राप्तोति। 
अत्र करुणश्रृङ्गारस्य महाराजभोजविवेचिता द्वादशापि भेदाः समृपलभ्यन्ते। तथा हि (१) दैवाश्रयः करु- 

णश्रृङ्गारः-- । 

“हा हा देवि! स्फुटति हृदयं ध्वंसते देहवन्धः शून्यम्मन्ये जगदविरलज्वालमन्तज्वेलामि । 

सोदन्नन्धे तमसि विधुरों मज्जतीवान्तरात्मा विष्वङमोहः स्थगयति कथम्मन्दभाग्यः करोमि॥ 


[I11.38.] 
स हि चरमांशे स्फुटो भवति (२) पौरुषाश्रयश्च करुणश्रृज्भार:-- 
“'उपायानाम्भावादविरतविनोदव्यतिकरैविमदेर्वीराणाञ्जनितजगदत्यद्मुतरसः। 
वियोगो मुग्धाक्ष्याः स खलु रिपुघातावधिरमूत्‌ कटुस्तूष्णीं सह्यो निरवधिरयन्तु प्रविलयः Uu" 
[111 .44.] 


a हि “तूष्णीं सह्य” इत्यनेन प्रकाञ्यते। (३) देशाश्रयश्च करुणश्रृज्जार:-- 
यस्थां ते दिवसास्तया सह मथा नीता यथा स्वे गृहे यत्सम्बन्धकथाभिरेव सततन्दीर्घाभिरास्थीयत। 
एकः सम्प्रति नाशितप्रियतमस्तामेव रामः कथम्पापः पञ्चवटीं विलोकयतु वा गच्छत्वसम्भाव्य aT Il 


[11.28.] 
अत्र स पञ्चवटीसमाश्रयत्वेन व्यक्तिविषयीकृतः। (४) कालाश्रयश्च करुणश्रज्धा र-- 
श्रमाम्बुशिशिरीभवत्रसुतमन्दमन्दाकिनीमरुत्तरलितालकाकुलललाटचद्धद्युति | 
अकुङकुमकर्लाङ्कतोज्ज्वलकपोलमुस्रेक्ष्यते निराभरणसुन्द रश्रवणपाशमुग्धम्मुखम्‌ Il 
[V1.37.] 


अत्र “स्मरसि वा तस्य aaa: स व्यज्यते । (५) सम्मोगाश्रयरच--- 
“यंदा किञ्चित किञ्चित्‌ कृतपदमहोभिः कतिपयैस्तेदीषद्विस्तारि स्तनमुकुलमासीन्मृगदुशः। 


वयःस्नेहाकतव्यतिकरघनो यत्र मदनः प्रगल्मव्यापारः स्फुरति हृदि मुग्धश्च वपुषि॥ 
[V1.35.] 


अत्र “प्रगल्मव्यापारो सदन” इत्यतः सम्मोगाश्रयत्वं करुणश्रृद्धारस्य व्यज्यते। (६) स्वरूपाश्रयः RIT 
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"add सुखदुःखयोरनुगतं सर्वास्ववस्थासु यद्‌ विश्रामो हृदयस्य यत्र जरसायस्मिन्नहार्यों रसः। 
कारेनावरणात्ययात्‌ परिणते यत्‌ स्नेहसारे स्थितं मद्रन्तस्य सुमानुपस्य कथमप्येकं हि तत्मार्थ्यंते ॥” 

i [1.39 ] 
अत्रात्मरूपमेवाश्रयते करुणश्रृज्भारः। प्राप्तोऽपि सन्‌ स एव प्राथ्यंते समुन्मीलितस्वरूपश्च क्रियते। (७) परिमाणा- 
श्रयश्च करुणश्रुज्भार:-- 

“पराज्भोटिं स्नेहे परिचयविकासादघिगते रहो विद्रव्धाया अपि सहजलज्जाजडद्श:। 
ममैवादौ ज्ञातः करतलपरामशंकलया द्विधा गर्भग्रन्थिस्तदनु दिवसैः केरपि तया॥” 
[VI.28.] 
अत्र परिचयविकासात्‌ पराङ्कोटिमधिगते स्नेह--इत्यतः परिमाणाश्रयता 1 (८) प्रमाणाश्रयश्च-- 
"eqq: पुरा परिचितो नियतं स एव सञ्जीवनश्च मनसः परितोपणश्च। 
सन्तापजां सपदि यः परिहृत्य मूर्च्छामानन्दनेन जडताम्पुनरातनोति॥' 
[III .12.] 
अत्र मर्च्छापरिहारेणानन्दनेन जडताजननेन च प्रमाणतः करुणश्रृङ्गारो व्यज्यते। (९) अनुरागाश्रयश्च--- 
“क्व तावानानन्दो निरतिशयविस्नम्भवहुलः क्व वाऽन्योन्यप्रेम कव च नु गहनाः कौतुकरसा: d 
सुखे वा दुःखे वा क्व नु खल तदैक्यं हृदययोस्तथाऽप्येष प्राणः स्फुरति न तु पापो विरमति ।।” 
[VI.33.] 
अत्र 'अन्योन्यप्रेम' हिदययोरेक्यं' च करुणश्रृज्भारस्यानुरागाश्रयत्वं व्यडवत:। (१०) नायकाश्रयः-- 
“इदं विश्वम्पाल्यं विधिवदभियुक्तेन मनसा प्रियाशोको जीवं कुसुममिव घर्मो ग्लपयति। 
स्वयं कृत्वा त्यागं विळपनविनोदोऽप्यसुलमस्तददयप्युच्छ्वासो भवति ननु लाभो हि रुदितम्‌ ।।” 
: [111.30.] 
अत्र स्वयं त्यागं कृत्वा इत्यतः नायकाश्रंयता करुणधृद्धारस्य व्यज्यते (११) नायिकाश्रयश्च--- 
“परिपाण्डुदुबेलकपोलसुन्दरं दधती विलोलकवरीकमाननम्‌ | 
करुणस्य मूतिरथवा शरीरिणी विरहव्यधेव वनमेति जानकी ॥1? 
उ [111 .4.] 
भत्र वेदेहीं समाश्रित्य करुणश्रुज्धारो$नन्यालम्वनो व्यज्यते। (१२) विप्रलम्भाश्रयश्च करुणश्रुद्ञारः-- 
विलोल्लोलक्षुमितकरुणोज्जुम्भणस्तम्मनार्थ : 
यो यो यत्नः कथमपि समाधीयते तन्तमन्तः। 
भित्त्वा भित्त्वा प्रसरति बलात्‌ कोऽपि चेतोविकार- 
स्तोयस्येवाप्रतिहतरयः सँकतं सेतुमोघ: 11” 

III.37.] 
अत्र विप्रलव्धनायकस्य रत्याख्यचेतोविकारमाश्रित्य करुणश्रुद्धारः समुदेति | | 
E cc कोत तथाविषं साफत्यमविगतवात्‌ । ' 'अलसललितमुग्धानी" 

मपि किमपि erf च कविस्त्वनौचित्यमेव समातनोतिस्म। “अक्रमेणे' ¬ 
त्यादिपदानाम्मर्यादितत्वव्यपाः E त्वव्यपाश्रयिणो व्यडग्यार्था: स्फुटीकृता वाधूलवीरराघवेण | एतादृशवर्णनमेव कटाक्षितमानन्द- 
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भवभूतेरुतररामचरितस्याङ्गिरससमीक्षा ३४९ 


“'तस्मादभिनेयार्थेऽनभिनेयार्थ वा काव्ये यदुत्तमप्रकृते: राज[देरुत्तमप्रकृतिभिनायिकामिः सह ग्राम्यसम्मोगवणंनं 


तत्पित्रोः सम्भोगवर्णनमिव सुतरामसभ्यम्‌ ॥”* 


o PAG 50 C ०९ xw. 


NA NSN ^O “४७ r0 “७ o 
G 4n E ०९ wa vo 


१८. 


करुणविप्रलम्भाभिव्यक्ती भवमूतिभंवभूतिरिव स्वप्रकर्षे सर्वातिशायितामुपभुनक्ति । 


सन्दर्भ-सूत्राणि 


. तैत्तिरीयोपनिषदि (ब्रह्मानन्दवल्यां सप्तमेऽनुवाके) । 
. ना० (To २७२)-ख० 21 

. Qo CC 2 ) \ 

. ध्व० (To ३२६) 1 

. ETo (qo ३३६) 1 

. ध्व० लो० (qo १७५) 1 

. ध्व० Fio CC १७५) l 

. ध्व० Glo (qo ८५) l 

. Ego Fio (qo ५१-५२) | 

. ETo (To ३७८-३७९) 1 

. €qo (Fo ३७८) 1 

० qo (go ९२) ॥ 

« Alo Go To (पृ०८२)। 

- Xo go (Jo २८५) | 

. भा० No (To २६६) 1 

* सा० Zo (To 3&3) 1 

. “The description of the tender love of Rama and Sita purified by sorrow exhibits 


more genuine pathos than appears perhaps in any other Indian drama.” 
—HSL. (p. 365). 
“The poet, however, in this drama finds abundant opportunities for presenting the 
pathos in its real perspective and in generating in an efficient manner in the mind of 
his audience the feeling of the sentiment of pity (Karunarasa) X 
—HIL. Vol. III, Pt. I (p. 259). 


. “He is unrivalled in the treatment of tender human feeling. (Mark the verdict of 


Sarhskrta ८7६।८ऽ_काइण्यम्भवभूतिरेव तनुते) " Introduction to the URC. (XIV). 


. “In the expression of genuine pathos (Karuna) and the description of the wild scenery, 


it has rarely been surpassed anywhere.” —HCSL. (p. 623). 


. (i) “By Rasa synthesis is meant reducing of all Rasas to the nature of one, a formula- 


tion of one as prakrti and rest as its vikrtis.No Alankarika ever attempted a Karuna- 
synthesis; but Bhavabhiti, in his drama Uttararamacarita, suggested such a 
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synthesis in Karuna, and that it assumes the different forms called Srrigara, etc., 
even as the same water assumes the forms of whirl, bubble, etc. Karuna is the prakrti, 


the other Rasas are its vikrtis.” 


—The Number of Rasas 


(ii) “This comment has an oblique reference to the play itself, built upon the sentiment 


of pathos (Karuna Rasa)” —NHSL. (p. 341). 
(iii) “Discarding the often repeated sentiment of love, Bhavabhüti selected the ruling 


theme of pathos and made a perfect job of it."—SDOD. (p. 182). 


२२. 
२३. 
२४, 
२५. 
२६० 
२७. 
२८. 
२९. 
३०, 
३१ 
३२. 
३३. 
३४. 
३५. 
३६. 


ना० (go ३०८-३१०) | 
Dr. Raghavan : Srügaraprakasa, (p. 60). 
रस० (To ३९) 1 

उत्त० (Fo ३५२) । 
उत्तर (Fo 343) | 
उत्त० (qo १३०) l 
उत्तर (To २०६-२०७) | 
उत्त० (qo १७४-१७५) l 
ध्व० (qo ५३३) 1 

Edo लो० (CO ५१-५२) l 
Ego लो० (To ६१-६२) 1 
ध्व० लो० (qo ७८) || 
ध्व० लो० (Yo २४८) । 
sgo (To ३९७) 1 

tqo (Yo ४९८) | 


. Edo Fio (go २०५) 1 


Jo No (Ao २, Fo ४३०) | 


» o No (ख० २, Jo ४३६) । 
* उत्त० (पृ० २०६)। 

° Jo No (@o २,प्‌० ४३०) i 
° o Wo (wo २, qo ४३ १) 1 
° Yo No (Ho २२, To ५१) । 
* उत्तर (Jo १७६) 1 

* Edo (To ३३२) | 
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माघकृतं भारवेरर्थगौरवस्य प्रत्यमिज्ञानम्‌ 


लेखक 
सत्यत्रर्तासहः 


यदिदं भारवेरथंगौरवं तस्य सवंप्रथमोऽनुसन्धाता महाकविर्माघ एव प्रतिभाति। 'न च न स्वीङ्गतमर्थगौरवम्‌' 
इति भारव्युपज्ञं किरातकाव्यमतं मुहुर्मनसि कुर्वन्‌ माघकविः भूयस्स्वकाव्यमप्यर्थभरनिर्मरं चिकीर्षति। fafaa 
किम्प्रयोजनञ्चार्थगौरवं स्वकाव्ये निबद्धमुचितमिति महती चिन्ता 'शिशुपाल'कवेः। चिन्तामिमामिवामिमुखीक्कत्य 
वक्ति कवि :— 


“क्षणशयितविबुद्धाः कल्पयन्तः प्रयोगा- 
नुदधिमहति राज्ये काव्यवद्दुविगाहे। 
गहनमपररात्रप्रीप्तवुद्विप्रसादाः 
कवय इव महीपारिचिन्तयन्त्यर्थेजातम्‌॥।' 


अर्थात्‌ “राज्यस्येव काव्यस्य भोगक्षेमविधानाय तत्तदर्थसम्भार एव सुतरामपेक्ष्यते | कवयोऽपि राजान इव 
भवन्ति। राजानो यथा राज्यघुरां वोढं सामादिनयप्रयोगे चिन्तारता दृश्यन्ते तर्थैव काव्यघुरां वोढं कवयोऽपि तत्तच्छन्दो- 
5लझकारादिप्रयोगे चिन्तनेकनिरता एव सञ्जायन्ते | राज्यकाव्ययोरयमेव मेदो यत्‌ पूर्वत्र राज्ञः कल्पना धन-घान्य-मणि- 
सुवर्णादिरूपमर्यजातं कल्पयति, अपरत्र च कवेः कल्पना तत्तद्‌वाच्य-लक्ष्य-व्यङग्यरूपभूयिष्ठमभिघेयजातं सडगृह्हाति | 
उभयत्र मनःसमाधिरेव कश्चन स्पृहणीय: | मनःसमाघिनैव राजानः राज्यं तत्तदर्थभरसम्मृतं विदधति, मनःसमाघिनैव 
च कवयः काव्यमाहितार्थभरं निर्मान्ति। 

सूक्तेरस्याः प्रमाणान्निश्चितमिदं यत्‌ स्वकाव्यक्रियायां व्यापृतः तत्तत्रयोगकल्पनासु ` क्षणशयितबिबुद्धः' 
महाकविर्माधो भारवे रिव स्वस्याप्यर्थगौरवं महताऽभितिवेशेन बहुशः प्रतिजानीते। 

माघस्य चिन्तायां भारवेरर्थगौरवं किमाकारमित्यपि विचारणीयं मवति । कि वाचां यावदर्थपदतायामरथगीरवम्‌ ? 
एकदा माघः माधववचसः वै रिष्ट्याविष्करणव्याजेन स्वकाव्यरूपां वाचं यावदर्थपदामनुसन्दधानो ववित -- 


“यावदर्थपदां . वाचमेवमादाय मांधवः। 
विरराम. महीयांसः प्रकृत्या मितभाषिण:॥ 


किन्तु स्वकण्ठत एव साधितमत्र कविना यन्मितमाषित्वमिदं महतां यद्‌ वाचां यावदर्थपदत्वं निरर्थेकपदराहित्यं वा । 
गिरां या वाच्यसमवाचकता तदर्यगौरवं किमप्युदिश्य भवेत्‌ किन्तु न तदेवार्थगौरवमिति। 
अन्यदा माघकविरेवोद्धवेस्थ भारतीमाहितमरां वर्णयन्‌ स्वीयामपि गिरमाहितमरामव विज्ञापयज्नाह — 
““मारतीमाहिंतभरामथानुद्धतमुद्धव | 
तथ्यामुतथ्यानुजवज्जगादाग्रे गदाग्रजम्‌॥ 
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किमिदं गिरामाहितभरत्व नाम ? अर्थगौरवमेव वाचो भर इति aigi मल्लिनाथानामाशयः । उत्पादितः 
महार्थत्वेऽभिप्रायसम्पदि च गिरामाहितिभरत्वमिति सन्देहविषौष विकृतां बल्लभदेवानां मतिः । वस्तुतः पर्यायभेद एव 
mida टीकाकृतोः। 'न च न स्वोकृतमर्थगौरवम्‌' इति भारवेरेव वाचाऽन माथकाच्य प्रतिविम्बनम्‌ । भारवेरर्थ- 
गौरवानुसार्थर्थगौरवं माघस्याप्यभिप्रेतमिति प्रकारान्तेरणापि माघः प्रतिपादयति-- 
“वर्ण: कतिपयैरेव ग्रथितस्य स्वरैरिव। 
अनन्ता वाङमयस्याहो ! गेयस्येव विचित्रता ॥ 
बह वपि स्वेच्छया कामं प्रकीर्णमभिधीयते | 
अनुञ्झितार्थसम्बन्धः प्रबन्धो दुरुदाहरः Il 
-्रदीयसीमपि घतामनन्तगुणकल्पिताम्‌। 
प्रसारयन्ति कुशलादिचित्रां वाचं पटीमिव॥ 


अर्थात गीतमिव वाङमयमपि परिमितसाधनं सुतरामपरिमितमतिविचित्रमर्थजातं साधयितुमलम्‌। स्व-स्व-विद्या- 
विनयबळेन समञ्जसमसमञ्जसं वा बहु ag वक्तुं शक्नुवन्ति विपरिचितः किन्तु तदैव किमपि वत्रनं सुवचनं भवति यत्‌ 
श्रोतृह्ृदये लगति। वस्तुतः विरलं तद्वचनं न बहुलम्‌ । कुशला एव वक्तारः कवयितारो वा तादुशीं सूवितरचनां 
कुर्वन्ति या प्रसन्नपदाऽपि सदर्थंगुवीः स्वगुणेरनल्पे: सहृदयहृदयानि सततं चमत्कत्‌ प्रभवति। 
सर्वभिदं माघोकतं स्फुटता न पदैरपाकृता न च न स्वीङ्गतमर्थगौरवमिति भारविवचस एव प्रत्यमित्ञायाः प्रसाद- 
कल्पम्‌। भारवेरर्थगौरवमेव तया तया वचोमङ्गग्या स्फुटीकर्तुं चित्रां वाचं प्रसारयन्‌ दृश्यते 'शिशुपाल'कविः। 
कृतिनां वचांस्येवार्थगी रववन्ति भवितुमहुन्ति नाकृतिनामित्यपि स्पष्टमावेदयति माघः — 


“विरोविवचसो मूकान्‌ वागीशानपि Had 
जडानप्यन्‌लोमार्थान्‌ प्रवाचः कृतिनां गिरः॥ 
सङझ्षिप्तस्याप्यतोऽस्येव वागूयस्यार्थगरीयसः। 
सुविस्तरतरा वाचो भाष्यभूता भवन्तु मे ॥” 


यस्याशयोऽयं यद्‌ ये खळू विद्यया, श्रद्धया, उपनिषदा च वाचमूपासमानाः स्वामिम्रेतप्रकाशनं वीर्यवत्तरं कुर्वन्ति ते 
खलू कृतिनो वक्तारः कबथो वा स्वभ्रतिक्‌लवादिनः वाक्पतीनपि मूकान्‌, स्वानुक्‌ लवादिनश्च मन्दप्रज्ञानपि प्रगल्भवाचः 
सम्पादयन्ति | परिमितपदाऽपि कृतिनां वाणी सुतरामर्थगौरवेण सम्पन्ना भवति यां खल्वन्ये मनीषिणः विशादैः स्वकृतैः 
arà: संयोज्य सर्वजनहिताय सुबोधां कतुं प्रभवन्ति। : 
अतः माघप्रामाण्यात्‌ सिद्धमिदंयत्‌ पुराणस्य महाकवेमंहर्षव्यासस्य प्रतिभया स्पृष्टमपि तत्तदर्थवस्तु स्वप्रतिभया 
प्रतिसंस्कुर्वाणो मारवियंत्‌ तत्र तत्र किरातकाव्यरूपेण स्वशब्दार्थोक्तिषु किञ्चन नूतनं पश्यति, पुराणं वा किचनाभित- 
वमुल्लिखति तेन कृती स कविमंहाकविमंन्तव्य इति, कृतित्वं च तस्य तत्ततूस्वकाव्यार्थसम्पदुत्पादने द्रष्टव्यमिति 
तदिदं मारव्युपज्ञ माघोपक्रमञ्च भारवेरथंगीरवमिति वचनं तदा प्रभृत्येवाद्यावघि संस्कृतकाव्यरसिकगोष्ठीपु 
कमपि मनःप्हर्षणं घनध्वनिं Haq विजृम्भते | किन्तु योऽर्थः मारवेरथंगौरवस्य तमनाख्याय भारवेरर्थगौरवमिति 
मन्त्रपाठेन न किमपि सिद्धयति। विचारयामस्ताबत्‌ भारवेरथंगौरववादस्य रहस्थम्‌ । निविवादमिदं यत्‌ प्रतिमाव्य- 
त्पत्तिमान्‌ कवयितेव कविरित्युच्यते | अत्र विषये काव्यमीमांसाकृता राजशेखरेण 'काव्यकवि'रिव्येकः कवीनां वर्गों 
निदिष्टो यस्यान्तरिको भेदोष्ष्टधा परिलक्षितः | तद्‌ यथा'--रचनाकविः, शब्दकविः, अर्थकविः, अलड्कारकविः, 
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aagi भारवेरयंगौरवस्य प्रत्यभिज्ञानम्‌ | ३५३ 


उक्तिकविः, रप्तकविः, मार्गकविः, शास्त्राथंकविरिति च | अस्यां कविवगंगणनायां योश्यमर्थकविरिति वर्गस्तत्र करचन 
भ्रमो मवेदर्थगीरवस्य । किन्तु श्रमोऽयं निर्मूल एव । अथेकवि'रिति समस्तं पदं नेदृशं यत्र गौरवेति मध्यमं पदं लुप्तं 
भवेत्‌ यन्मनसिकृत्य भारविमर्थेकविं मत्वा तत्काव्यञ्चाथंगौरवेण सञ्ज्ञापयितुं शक्यम्‌ । अर्थकविस्तु स भवति योऽनलङङ्क- 
तमर्थमात्रमेव महता संरम्भेण कवते। न भारविरेतादृशः। महाकविः सः। तत्काव्यं च महाकाव्यं संस्क्तमहाकाव्यपञ्च- 
PATA | भारवेस्तत्सधर्मणश्च महाकवेः कृतिर्यत्‌ काव्यं तद्‌ यया वा विषया परीक्ष्यते रचनायाः वा शब्दसौष्ठवस्य 
वा, अर्थयोजनाया वा अळङकारविधानस्य वा, उक्तिवेशारद्या वा रससंयोजनाकौशलस्य वा, मार्गनेपुण्या वा शास्त्राथ- 
कवनस्य वा वस्तुतः सर्वमेव सुवर्णमिव पावकपाकेन महार्घतामशनुते | पुनश्च यदा कनीयानपि कविः शब्दार्थचित्ररचना- 
वैचित्रयादिषु द्वित्र्गुणविशिष्ट एव दृश्यते तदा महाकवेर्मारवेः सर्वगुणयोगित्वे काऽऽशङ्का। 

अत एव हेतो: कविराजराजशेखरेण निरूपिते शास्त्रार्थकवित्वेऽपि मारवेरथंगौरवं नानन्‍्तथधिमहँति। शास्त्रार्थ- 
कुशलान्‌ शास्त्रार्थञ्च कवमानान्‌ कवीनुद्दिश्य सूक्तम्‌ क्तं महाकविना भारवेरस्सधर्मणा TRA 


“षड्गुणाः शक्तयस्तिखः सिद्धयश्चोदयास्त्रयः। 
ग्रन्थानवीत्य व्याकर्तूमिति दुर्मेघसोऽप्यळम्‌॥।' 


यस्यायं भावो यत्‌ श्रवणादिना निदिध्यासान्तेन विविना राजनयशास्त्रमवीत्य सर्वोऽपि सन्धिविग्रहयोः साम- 
दण्डयोर्वा बलावलनिरूपणे वाग्मित्वमाविष्कर्तुमलम्‌, किन्तु कविप्रतिमानेन निर्लोडिततत्ततूकायेस्य भारवेरिव महा- 
कवेयंद्राजशास्त्रार्थस्पशि कवनं तत्कवयितारं हिमवन्तमिव गङ्गास्रोतः पवित्रयति विभूषयति च। एकोऽपि भारवेः 
₹लोकोऽयं पर्याप्त एवात्र दृष्टान्तीमवतिम्‌-- 
“द्विषन्निमित्ता यदियं दशा ततः 
समूलमुन्मूलयतीव मे मनः। 
परेरपर्यासितवीर्यसम्पदां 
पराभवोऽप्युत्सव एव मानिनाम्‌ I 
अयमपरो वा 
“न समयपरिरक्षणं क्षमं ते 
निक्ृतिपरेषु परेषु भूरिधाम्तः। 
अरिषु हि विजयाथिनः क्षितीशा 
विदबति सोपधि सन्विदूषणानि।' 


उपरिस्थितश्छोकमुगळे स्पष्टमिदमामाति यत्‌ कविने मनुशुक्रादिरचितान्‌ राजनयान्‌ स्वकाव्ये farà, अपि तु 
स्वसमसामयिकीं विषमां राजतन्त्रस्थितिं परिपश्यन्‌, परामूतानप्यात्मीयान्‌ जनान्‌ पराक्रमाराघनाय, स्वात्मसस्माननाय 
स्ववीर्यसम्पदुद्रेचनाय विजयाय च निमूतं सरसं सन्दिशति परांश्च निङृतिपरात्‌ सम्बोधयन्‌ निस्तेजस्कानिव विधत्त | 
अत्रन शास्त्रार्थगौरवमपि तु काव्यार्थगौरवं किमपि येन कविवचनमिदं शास्त्रनिरपेक्षमपि सदाम्तायवचनमिवाधुनातनमपि 


भारतमुद्वोघयित्‌ं विष्वगूगति कृतोत्साहं च संलक्ष्यते। 
सन्दर्भे-सूत्राण 


१. शिशुपालवधम्‌ ११.६। 
४५ 
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काव्य को आत्मा 


लेखक 


सत्यदेव चौधरी, दिल्ली विश्वविद्यालय 


आत्मा शब्द का अर्थ 


आत्मा” शब्द मूलत: काव्यशास्त्र का न होकर दशनशास्त्र का है। वेदान्त, न्याय दर्शन आदि में इस 
शब्द का स्वरूप प्रस्तुत किया गया है। इन शास्त्रों द्वारा प्रस्तुत आत्मा के विभिन्न स्वरूपाँ और लक्षणों में से एक 
è चैतन्यमात्मा” अर्थात्‌ चेतनता को आत्मा कहते हैं, और दूसरा है--“ज्ञानाधिकरणमात्मा”; अर्थात्‌ आत्मा 
ज्ञान का अधिकरण अर्थात्‌ आधार है। यहां ज्ञान' शब्द भी चेतनता का वाचक है; ज्ञान के अतिरिक्त इच्छा, द्वेष, 
प्रयत्न , सुख और दुःख ये सभी आत्मा के लिंग माने गये हैं, अर्थात्‌ इन्हीं के द्वारा आत्मा की सत्ता अनुमित की जा 
सकती है।' अस्तु। स्पष्ट है कि आत्मा का यह स्वरूप सभी प्राणियों के, विशेषतः मानव के, शरीर को लक्ष्य में 
रखकर प्रस्तुत किया गया है। जो शरीर का अधिष्ठाता एवं संचालक है, वही आत्मा है। विषय के सुगम 
अववोध के लिए कह सकते हैं कि इस प्रसंग में आत्मा' शब्द प्राण अथवा चेतनता का पर्यायवाची है, जिसके बिना 
शरीर गतिहीन अत एव नितान्त निरथंक है। लगभग इसी प्राण” अथवा चेतनता” अर्थ को लेकर काव्यशास्त्र में भी 
आत्मा शब्द का व्यवहार किया गया है।' निस्सन्देह यहां यह शब्द वाचक रूप में प्रयुक्त न होकर लाक्षणिक रूप 
में प्रयुक्त हुआ है। यहां 'आत्मा' शब्द का लक्ष्याथ है काव्य का अनिवार्य तत्त्व 


काव्यशास्त्र में 'आत्मा' शब्द का प्रयोग 


काव्यशास्त्र में सर्वप्रथम आत्मा” शब्द का प्रयोग वामन (44i शती) ने रीति को काव्य की आत्मा 
मानते हुए किया--“रीतिरात्मा काव्यस्य”। इनके उपरान्त इसी दृष्टि से आनन्दवद्धन (११वीं शती) ने ध्वनि 
फोःऔर विश्वनाथ ( १४वीं शती) ने रस को काव्य की आत्मा स्वीकार करते हुए इस शब्द का प्रयोग किया-- 
“ध्वनिरात्मा काव्यस्य”, “वाक्यं रसात्मकं काव्यम्‌”; और इन दोतों आचायोँ के मध्यवर्ती आचाये कुन्तक 
(१२वीं शती) ने ‘वक्रोक्ति’ को काव्य की आत्मा स्वीकार करते हुए इस शब्द के स्थान पर 'जीवित' शब्द का प्रयोग 
किया।* इस प्रसंग के अतिरिक्त 'काव्यपुरुषरूपक' को उद्धत करते हुए सर्वप्रथम राजशेखर (९वीं ती) ' ने और 
तदनन्तर विश्वनाथ (१४वीं शती) ने आत्मा शब्द का व्यवहार किया। 

वस्तुतः देखा जाय तो यह रूपक ही 'काव्य की आत्मा किसे माना जाए' इस प्रश्‍न का सर्वाधिक उत्तरदायी 
& यह रूपक वामन के समय तक पूर्णतः स्पष्ट नहीं हुआ था। इनसे पूर्वे दण्डी ने 'पदावली' को काव्य का शरीर 
बताते हुए केवल शरीर की चर्चा की थी, और वामत ने उपर्युक्त रूप में केवल आत्मा की । यद्यपि आचार्य वामन पर्यन्त 
'आत्मा' शब्द अपने परवर्ती विशिष्ट अर्थ में पूर्णतः स्थिर नहीं हुआ था, तो भी यह धारणा प्रबल रूप में जाग्रत हो 
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चौधरी 
३५६ सत्यदेव 


ची थी कि काव्य में कोई न कोई तत्त्व अनिवार्यतः विद्यमान रहता है । मामह, दण्डी और उद्भट के मत i यह तरव 
s । और आगे चलकर, जैसा कि पहले लिख आये हैं, ध्वनि', वक्रोक्ति' 


“अलंकार? था और वामन के मत में रीति आत्मा? का निर्धारण करने के लिए उक्त पांचों 
और 'रस' को काव्य की आत्मा माना गया। इस प्रकार काव्य कौ आत्मा' का निर्धारण करने के लिए उक्त पांचों 


सिद्धान्तों का स्वरूप-प्रतिपादन एवं तुलनात्मक अध्ययन अपेक्षित है। 


अलंकार सिद्धान्त 


भामह, दण्डी और उद्भट ने यद्यपि 
इन सबकी, विशेषतः दण्डी की, निम्नोक्त 


तत्त्व स्वीकार करते थेः-- 3 > 
१. भामह ने अलंकार को काव्य का एक आवश्यक आभूषण तत्त्व मानते हुए कहा कि जसे आभूषणों के बिना 


किसी नारी का मुख सुत्दर होते हुए भो शोभा नहीं पाता, वही स्थिति अनेक आचार्यों द्वारा प्रस्तुत रूपक आदि 
अलंकारों की (काव्य के सम्बन्ध में) है I° nu 

`` २. ये आचार्यं काव्य के समी शोभाकर धर्मों को अलंकार नाम से अभिहित करने के पक्ष में हैं। दण्डी के 
शब्दों में “काव्यशोभाकरान्‌ धर्मात्‌ अळंकारात्‌ TAO” ( काव्यादशं २१) । इसका तात्पर्यं यह है कि अनुप्रास, उपमा 
आदि तो अलंकार È ही, गुण, रस, भाव, रसामास, भावाभास आदि भी इसी नाम से अभिहित होते हें । इसी धारणा 
का उल्लेख यद्यपि रीति को काव्य की आत्मा मानने वाले वामन ने मी किया-- सौन्दर्यमलंकार:” (अर्थात्‌ काव्य 
का सभी प्रकार का चमत्कार अलंकार कहलाता है), तथापि उनके ग्रन्थ से इस बात की पुष्टि नहीं होती किवे रीति 
कौ तुलना में अलंकार को ही काव्य का सर्वस्व मानते थे। भामह आदि अलंकार-वादियों की इस धारणा की 
पुष्टि के लिए निम्तोक्त तथ्य प्रस्तुत किये जा सकते È: ; 

(क) इन आचार्यों ने अंगीभूत रस, भाव, रसाभास, भावाभास तथा भावश्ञान्ति को परवर्ती आनन्दवद्धन 
आदि आचार्यो के असमान इन्हीं नामों से अभिहित न कर इन्हें क्रमशः रसवत्‌, प्रेयम्‌, अजेस्वी और समाहित 
अलंकार नाम दिया है, और उद्भट ने अंगभूत इन सभी फो द्वितीय उदात्त अळंकार माना है।' 

(ख) गुण को यद्यपि स्पष्टतः अलंकार नहीं कहा गया है, तथापि दण्डी के एक कथन से ऐसा प्रतीत होता 
है कि उपमा आदि अर्थालंकारों की तुलना में अनुप्रास आदि अळंकारों तथा माधुर्यं आदि दस गुणों को उन्हें साधारण 
अलंकार कहना अभीष्ट è: 

“कार्चिन्मार्गविमागार्थमुक्ताः प्रागप्यलंक्रिया:” | 
à साधारणमलकारजातमन्यत्‌ प्रकाश्यते॥ काव्यादशं २।३ 
किन्तु एक स्थल पर उन्होंने अलंकार और गुण दोनों को एक साथ स्पष्टतः अपने-अपने नामों से भी अभिहित किया 
है (काव्यादशं ३1१८६) | i . 

- (ग) ध्वनि को इन तीनों आचार्यो ने यद्यपि कहीं भी स्पष्टतः अलंकार नाम से अभिहित नहीं किया, तथापि 
रूपक, TAM, प्रतिवस्तूपमा, पर्यायोक्त (पर्यायोक्ति ), अपह्लति, दीपक, द्वितीयं व्यतिरेक, अर्थान्तरन्यास, समासोतित! 
आक्षेप, अनुक्तनिमित्ता विशेषोक्ति, तुल्ययोगिता, संकर आदि अलंकारों के लक्षण अथवा उदाहरण इस तथ्य की 
ओर निस्सन्देह संकेत करते हैं कि ये आचार्य न केवल ध्वनि अथवा व्यंजना तत्त्व से परिचित थे, अपितु वे इसका 


D उक्त अलंकारों में प्रकारान्तर से करना चाहते थे । निदर्शन के लिए इन तीनों आचार्यों की एक-एक कारिका 
लीजिए : 


प्‌ अलंकार को स्पष्ट शब्दों में काव्य की आत्मा कहीं भी नहीं कहा, तो भी 
मान्यताओं से स्पष्ट है कि वे अलंकार को काव्य का सर्वस्व एवं अनिवार्य 
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(१) “समांनवस्तुन्यासेन प्रतिवस्तूपमोच्यते । 
यर्थवानभिघाने$पि गुणसाम्यप्रतीतितः” N 

काव्यालंकार २।३४। 

(२) “शब्दोपात्ते प्रतीते वा सादृश्ये वस्तुनो द्वयोः | 
तत्र यद्‌ भेदकथनं व्यतिरेकः स कथ्यते”॥ 
काव्यादर्श २।१७८। 

(३) “पर्यायोक्तं यदन्येन प्रकारेणाभिवीयते। 
वाच्यवाचकवृत्तिभ्यां शून्येनावगमात्मता di 
काव्याळंकारसारसंग्रह ५६, 


इन लक्षणों में प्रयुक्त 'गुणसाम्यप्रती ति', 'सादृश्यःप्रतीयमान' तथा 'वाच्य और वाचक वृत्तियो से शून्य अवंगमात्मकता' 
आदि प्रयोग यह मानने को वाध्य करते è कि इन आचायो को ध्वनि तत्त्व को भी अलंकार में अन्तर्भूत करना अमीष्ट 
था, और यही कारण है कि ध्वनि के प्रवत्तंक आनन्दवर्धन ने अपने ग्रन्थ ध्वन्यालोक' के प्रारम्म में हीं ध्वनि विरोधियों 
में (भाक्त और अनिवंचनीयतावादियों के अतिरिक्त) अभाववादियों अर्थात्‌ ध्वनि को न मानने वाळे अलंकारवादियों 
का भी खण्डन किया है। इसी प्रसंग में उपयूक्त अळंकारों में से अधिकतर के उदाहरण प्रस्तुत HC" आनन्दवद्धंन ने 
यह सिद्ध किया कि ध्वनि का विषय इन अळंकारों के विषय से कहीं और आगे है। ध्वनि महाविषयीमूत है, अतः 
पर्यायोक्त आदि अळंकारों का अन्तर्भाव ध्वनि में ही किया जाएगा, न कि ध्वनि का अन्तर्भाव इनमें। 
(घ) दण्डी ने प्रबंध काव्य-को भाविक अळंकार नाम दिया है। भाविक का व्युत्पत्तिपरक अर्थ है- जिस 
(काव्य) में कवि का भाव अर्थात्‌ अभिप्राय आसिद्धि (समाप्ति पर्यन्त) रहे। इसी प्रसंग में दण्डी ने महाकाव्यगत 
वस्तुपर्वो (आधिकारिक और प्रासंगिक कथावस्तु) को पारस्परिक उपकारिता का तथा स्थानवर्णेना अर्थात्‌ प्रकृतो- 
पयोगी विषयों के वर्णन का भी उल्लेख किया है।' PUR 
(ङ) काव्यशास्त्र से सम्बद्ध उपर्युक्त विषयों के अतिरिक्त दण्डी ने नाट्यशास्त्र से सम्बद्ध विषयों को भो 
अलंकार नाम दिया & सन्धि, सन्ध्यङ्ग, वृत्ति, वृत्त्यज्ञ, लक्षण आदि को वे अलंकार के अन्तगत समाविष्ट करने के पक्ष 
में हैं: 
“TI -सन्ध्यङ्गवृत्यङ्गलक्षणाद्यागमान्तरे । 
व्यावणितमिदं चेष्टमलंकारतयैव नः”॥ काव्यदर्श २३६९। 


'काव्यादसं' के प्रख्यात टीकाकार रंगाचार्य रेड्डी के कथनानुसार इनमें से किन्हीं का अन्तर्भाव दण्डी द्वारा परिगणित 
स्वमावाख्यान (स्वमावोकिति), उपमा आदि अळंकारों में किया जा सकता है और किन्हीं का भाविक अळंकार i 
(तत्र केषांचित्‌ स्वभावाख्यानादौ अन्तर्मावः, केषांचित्‌ भाविके इति यथायथं विषयानुरोधने ज्ञातव्यमू--काव्यादर्शे- 
टीका २1३६७) | रंगाचार्य महोदय के वक्तव्य को और अधिक स्पष्ट करना चाहें तो कह सकते हैं कि ३६ लक्षणों का 
अन्तर्भाव उपमादि अलंकारों में किया जा सकता है और सन्धियों, सन्ध्यद्धो, वृत्तियों और वृश्यज्ञों का भाविक में, 
क्योकि ये सभी वस्तुपव ही तो हैं। ; 

इस प्रकार गण, रस, ध्वनि, प्रबन्ध काव्य तथा नाट्यवादियों को ये अलंकारवादी आचार्य, विशेषतः दण्डी, 
'अलंकार' नाम से अभिहित करते हैं। अतः इनके मत में केवल अनुप्रास, उपमा आदि ही अलंकार नहीं हैं, अपितु काव्य 
के वे सभी अंग 'अलंकार' कहलाते हैं जो काव्य के चमत्कारोत्पादक अथवा सौन्दर्यविधायक हैं। 
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निष्कर्षतः, अलंकारवादियों को अलंकार का व्यापक अर्थ अभीष्ट है--दण्डी के शब्दों में 'काव्यशोभाकर 
घर्म' और वामन के शब्दों में (सभी प्रकार का काव्यगत) सौन्दर्य । 


रीति सिद्धांत 
रीति सिद्धान्त के प्रवत्तेक आचार्य वामन हैं, और वही इसके एकमात्र आचार्य हैं, क्योंकि आगे इस सिद्धान्त 
का अनुगमन नहीं हुआ है। उनके कथनानुसार विशिष्ट पदरचना' को रीति कहते हैं। उसमें यह विशेषता गुणों के 
कारण आती है: “विशेषो गुणात्मा'। इसी सूत्र के आधार पर रीति और गुण में अभेद स्वीकार किया जाता है। 
गुण दो प्रकार के हैँ-शब्दगुण और अर्थगुण। इनकी संख्या दस-दस है। यद्यपि इन दोनों प्रकार के गुणों के नाम भी 
एक से हैं--ओज, प्रसाद, रेष, समता, समाधि, माधुर्य, सौकुमार्य, उदारता, अर्थव्यक्ति और कान्ति; किन्तु प्रत्येक 
शब्दगत और अर्थगत गुण के स्वरूप एवं लक्षण में नितान्त अन्तर है। 
इन गुणों से विशिष्ट रीति' को वामन ने काव्य की आत्मा' कहा है। इन्होंने इसके तीन भेद माने हैं: 
वैदर्मी, गौडीय और पांचाली । इनमें से वैदर्भी में समी गुण विद्यमान रहते हैं, गौडीय में दो गुण--ओज और कान्ति 
तथा पांचाली में भी दो गुण--माधुर्य और सौकुमायं । इन रीतियों में ये गुण शब्दगत रहते हैं, अथवा अर्थगत---इस 
ओर वामन ने यद्यपि कोई संकेत नहीं किया, किन्तु उनके. विवेचन से, और विशेषतः इस मौन से प्रतीत यही होता है 
कि उन्हें गुणों के दोनों ही रूपों क्ा सद्भाव इन रीतियों में अभीष्ट है। इनमें से उन्होंने वेदर्भी को सर्वश्रेष्ठ माना 
है और इसका यह कारण प्रस्तुत किया है कि यह रीति 'समग्रगुणा' होती है। इसी रीति की उन्होंने एक अन्य कोटि 
स्वीकार की है--शुद्ध वैदर्भी यह तभी मानी जाती है जब किसी समग्रगुणपरिपूर्ण रचना में समास का अभाव हो-- 
“सापि समासाभावे शुद्धवेदर्मी” (212128) | 
अव मूल प्रश्‍न पर आते हँ। वामन रीति” को किस आधार पर काव्य को आत्मा मानते हैं? इसके दो आधार 
सम्भव हु--काव्य के अन्य उपादानों को अपने अभीष्ट काव्यतत्त्व के अन्तर्गत मानना अथवा उन उपादानों द्वारा इसकी 
पुष्टि मानना। अलंकारवादियों, विशेषतः दण्डी, ने स्पष्ट शब्दों में प्रथम आधार ग्रहण किया था, किन्तु वामन ने स्वयं 
a याय 2 RE de को एक स्वतंत्र काव्य सिद्धान्त माना गया है तो इसका प्रमुख 
रूप में अन्तर्भाव किया जा सकता है। मम्मट ने 3 = cee MET. tn È be 
यह है कि इनमें से कुछ मम्मट-सम्मत माधय m RUE a sy Te M सकियो हि तम त DS 
E i TI, ओज और प्रसाद में अन्तर्भूत होते हैं और कुछ काव्य के अन्य उपादानों 
में। उदाहरणाथं : 
१. वामन-सम्मत शब्दगत श्लेष, समाधि, औदार्य और प्रसाद--ये चार मम्मट-सम्मत ओज में अन्तर्भूत 
होते हैं, और 
| क 
४. अर्थगत कान्ति का रस, : ध्वनि और गणी re [ "ed ADU 
जलात लळा 0 ८7 
सम्बद्ध गुणों में केवळ परवती आचायों [न पर वामन के दृष्टिकोण से सोचें तो कह सकते हैं कि वामन की रीति से 
| आचार्यों द्वारा स्वीकृत माधुर्ये, ओज और प्रसाद सम्मिरि एक ओर स्वभा- 
वोक्ति अलंकार और दुसरी ओर रस के अतिरिक्त ध्वनि गैर es dee at 
रस के विषय में तो कोई सन्देह नहीं है, क्योंकि गण uter. त इन सागर 
, T मलित न होने का प्रश्‍न ही उपस्थित नहीं होता और रस 
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को वामन ने स्पष्ट शब्दों में सम्मिलित किया---दौप्तरसत्वं कान्ति:” | शेष रहे तीन उपादान--ध्वनि तथा गणीमत- 
व्यंग्य और स्वभावोक्ति अलंकार। इनमें से प्रथम दो रस के साथ सम्बद्ध होने के कारण स्वीकृत किये गये हैं, अतः 
ये भी मान्य हैं। हां, स्वमावोक्ति को मान्य समझने के सम्बन्ध में पर्याप्त खींचतान करनी पडेगो, क्योंकि वामन-सम्मत 
अर्थव्यक्ति और मम्मट-सम्मत स्वमावोक्ति में बहुत निकट का सम्बन्ध नहीं है। अस्तु ! यह है प्रथम आधार, जिसके 
बल पर वामन के दृष्टिकोण से रीति को काव्य की आत्मा? माना जा सकता है। 

अब दूसरे आधार--काव्य के अन्य उपादानों द्वारा अपने काव्यतत्त्व की पुष्टि--को लीजिए। हमारे विचार 
में वामन के दृष्टिकोण से रीति को काव्य की आत्मा इस आधार पर नहीं माना जा सकता। कारण यह है कि वैदर्भी 
रीति में सब गुणों को, और गौडीया तथा पांचालो रीतियों में दो-दो गुणों की स्वीकृति का तात्पर्य यही लिया जा सकता 
है कि इन गुणों के सम्मिलित अथवा समवेत रूप का नाम ही ये रीतियां हैं। दूसरे शब्दों में, बीस गुणों के इस रूप का 
अपर नाम वैदर्भी है और दो-दो गुणों के इस रूप का नाम गौडीया अथवा पांचाली। [यही कारण है कि आनन्दवर्द्धन 
ने रीति और गुण में 'अभेद' स्वीकार किया है।] अतः ये गुण (उपादान) इन रीतियों के पोषक नहीं हैं। 

इस प्रकार प्रथम आधार पर वामन के दृष्टिकोण से रीति को काव्य की आत्मा स्वीकृत कर लेने पर कतिपय 
प्रश्न उपस्थित होते È: 

पहला प्रश्‍न यह है कि दण्डी के 'वेदर्म मार्ग' और वामन को वैदर्भी रीति में क्या कोई अन्तर है? इसका उत्तर 
है कि हां, महान्‌ अन्तर है। दस गुण 'वेदर्भे मार्ग के प्राण हैं। दण्डी को इस धारणा का तात्पर्य यह है कि जिस रचना 
में इनमें से किसी एक गुण को (अथवा किन्हीं दो-तीन गुणों की मी) अवस्थिति हो, वहां वैदम मार्ग' को स्वोकृति को 
जाती है। किन्तु इस वामन-सम्मत वेदर्भी रीति में बीस गुणों का संयोग (चाहे वह समवाय रूप में हो अथवा समवेत 
रूप में) अनिवार्य है। वामन के रीति सिद्धान्त” का यही सबसे बड़ा दोष एवं शैथिल्य है। प्रथम तो किसी पद्य में 
बोस गुणों का संयोग अपने आप में असम्भव परिकल्पना है। यदि रीति सिद्धान्त का पक्षपात लेकर इसे सिद्ध करने 
का आग्रह किया भी जाए तो इसके लिए निस्सन्देह, अवांछनीय एवं हास्यास्पद खींचतान करनी पड़ेगी | 

दूसरा प्रश्न यह है कि अलंकार के सम्बन्ध में वामन का दृष्टिकोण क्या है ? वस्तुतः वामन पर अळंकारवाद 
का पर्याप्त प्रभाव है। उन्हें दण्डी आदि के समान अलंकार के दोनों अर्थ अभीष्ट हैं--व्यापक भी और संकुचित WE | 
पहले व्यापक अर्थ को लीजिए। वामन काव्य को अलंकार के कारण ग्राह्य मानते हैं और अलंकार से उनका अभिप्राय 
है काव्य का सभी प्रकार का सौन्दर्य, जिसमें रीतिजनित 'सौन्दर्य' भी निस्सन्देह समाविष्ट हो जाता है। वामन को 
अलंकार का संकुचित अर्थ--अनुप्रास, उपमा आदि भी अमीष्ट है। इसके दो प्रमाण FI पहला यह कि वह इन 
प्रख्यात अळंकारों को गुणों में अन्तर्भूत करने का कहीं संकेत नहीं करते; वे इन्हें स्वतन्त्र मानते हैं। दण्डी की भी यही 
स्थिति है। वे भी इन्हें गुणों में अन्तर्भूत नहीं करते। दूसरा प्रमाण यह कि वामन इन्हीं अळंकारों को गुण को अपेक्षा 
निम्नकोटि का स्वीकार करते हैं। इनके कथनानुसार गुण काव्य के शोमाकारक धर्म हैं तो अळंकार उसी उत्पन्न शोमा 
के वद्धेक हेतु। अतः काव्य में गुण की स्थिति नित्य है और अळंकार को अनित्य*। दण्डी का दृष्टिकोण भी लगभग 
यही है। वे गुण को तों वैदर्भ मार्ग” का प्राण मानते हैं, किन्तु अळंकारों को नहीं ।' 

इस प्रकार वामन अळंकार की इन दोनों स्थितियों को स्वीकृत करते हुए यदि रीति को काव्यं को आत्मा मानते 
हैं तो इससे वे अपनी इस मान्यता के बल को कम अवश्य कर लेते El वस्तुतः वामन अळंकारवाद È इतना अधिक 
प्रभावित थे कि वे न तो इस वाद का खण्डन कर सके, न अनुप्रास, उपमा आदि अळंकारों को अपनी रीति में अन्तर्भूत 
कर सके, और न इन्हें रीति” के पोषक रूप में स्वीकृत कर सके। फिर भी, यदि इन्होंने रीति को आत्मा पद से गौर- 
वान्वित किया तो केवल इसी आधार पर कि वह अळंकारवादियों को अपेक्षा काव्य के बाह्य रूप को कहीं अधिक चमत्कृत 
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करने के पक्ष में थे। उनके शब्दगुणों की (और अधिकतर अर्थगुणों की भी) परिभाषाओं की तुलना दण्डि-प्रस्तुत 


गणों की परिभाषाओं से करने पर इसी तथ्य की पुष्टि हो जाएगी। उनका यह वाह्य रूप चकार्चाध मात्र न होकर 
स्थायी उज्ज्वलता का द्योतक है। इसका एक प्रमाण यह है कि इन्होंने शब्दगुण के अतिरिक्त अर्थगुण मी माना है, 
और दूसरा प्रमाण यह है कि उनकी दृष्टि में ये गुण केवल. पाठ अर्थात्‌ शब्द रचना के धर्ममात्र नहीं हैं। क्योंकि समी 
प्रकार की रचनाओं में ये दिखायी नहीं देते। ये विशिष्टता की अपेक्षा रखते G— न पाठधर्माः सवेत्रादृष्टे: विशेषा- 
पेक्षया” (३1१२८ तथा वृत्ति) | i : 
निष्कर्षतः, वामन अलंकारवादियों के सिद्धान्तों को अघिकांशतः स्वीकृत करते हुए भी यह मानते थे कि 'रीति' 
काव्य की आत्मा EI यह उनकी गृणग्राहकता और शिथिलता दोनों का द्योतक है । किन्तु हां, अळंकारवादियों की 


अपेक्षा काव्य के बाह्य पक्ष पर वास्तविक बल देने का तो योतक है ही। 


ध्वनि सिद्धान्त 


ध्वनि सिद्धान्त के प्रवर्तक आनन्दवद्धंत ने ध्वनि' को स्पष्ट शब्दों में काव्य की आत्मा के रूप में घोषित करते 
हुए कहा कि उनसे पूर्व भी विद्वानों द्वारा यही मान्यता स्वीकृत की गयी थी: 
“काव्यस्यात्मा ध्वनिरिति qud: समाम्नातपूर्वः d 
ध्वनि कहते हैं उस प्रतीयमान अथवा व्यंग्य अर्थ को जिसे अर्थ (वाच्यार्थ) अपने आप को और शब्द अपने अर्थ (वाच्यार्थ ) 
को गौण बना कर अभिव्यक्त करते हैं: | 


“यत्रार्थः शब्दो वा तमर्थमुपसर्जनीकृतस्वार्थो। 
व्यङक्तः काव्यविशेषः स ध्वनिरिति सूरिभिः कथित: ॥। ध्वन्या० १।१३। 


इनसे पुर्व अलंकार” को काव्य का सर्वस्व और 'रीति' को काव्य की आत्मा के रूप में घोषित किया जा चुका 
था। अपने मत की पुष्टि के लिए आनन्दवर्धन ने प्राचीन शास्त्रीय परिपाटी का अनुकरण करते हुए (लक्षणा शब्दः 
शक्ति के अतिरिक्त)" इन दोनों तत्वों का मी खण्डन किया। पहले अलंकार-तत्व को लीजिए। भामह आदि अलंकार- 
वादियों के समर्थकों की ओर से कहा जा सकता है कि 'अळंकार' नामक तत्त्व की स्वीकृति किये जाने पर ध्वनि नामक 
तत्त्व की आवश्यक्ता ही नहीं है--“तस्यामावं जगदुरपरे”; क्योंकि भामह-प्रस्तुत प्रतिवस्तूपमा, दण्डि-प्रस्तुत व्यतिरेक, 
तथा भामह, दण्डौ और उद्भट द्वारा प्रस्तुत पर्यायोक्ति आदि अळंकारों में ध्वनितरव के स्पष्टसंकेत मिल जाते 
हैं। इसी प्रकार अळंकार व्यंग्य को भी ध्वनि न मानकर 'अलंकार' ही माना जा सकता है। आनन्दवद्धेन ने इनका 
खण्डन करते हुए कहा है कि उक्त प्रतिवस्तूपमा आदि अळंकारो में व्यंग्यार्थ' की प्रतीति होने पर मी उसका प्रधान 
रूप से कथन नहीं होता, उनमें प्रधान चमत्कार तो अलंकार-तत्त्व का ही रहता है। अतः इन्हें “ध्वनि” न कहकर 
अलंकार कहना चाहिये। " हां, व्यंग्यांश-समन्वित इन पर्यायोकित आदि अळंकारों का चमत्कार अन्य वाच्यालंकारो — 
उपमा, रूपक भादि की तुलना में कहीं अधिक बढ़ जाता है।'* और, यदि कहीं इन अलंकारों में व्यंग्यार्थ की प्रधानता 
हो मी तो उन्हे इन अलंकारों के स्थान पर ध्वनि का ही उदाहरण माना जाएगा ।'* वस्तुतः ध्वनि अंगी है और अलंकार, 
गुण और वृत्तियां उसके अंग हैं।” निष्कर्ष रूप में अळंकार के सम्बन्ध में आनन्दवर्धन का मन्तव्य है कि अलंकार 
उन्हें कहते हैं जो शब्द और अर्थ के आश्रित रहकर कटक, कुण्डल आदि के समान (शब्दार्थ रूप शरीर के शोमाजतक) 
हैं, और इनकी यह स्थिति वाह्यपरक है। अतः इनके अन्तराल में 'घ्वनि' को, जो कि मळत: एक आन्तरिक तत्व है, 
समाविष्ट नहीं माना जा सकता। 
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'अळंकार' के अतिरिक्त आनन्दवद्धेन ने रीति' का भी खण्डन किया । 'रीति' को इन्होने संघटना' नाम देते 

हुए कहा कि वह गुणों पर आश्रित रह कर रसों की अभिव्यक्ति करती है-- 
“गुणानाश्रित्य तिष्ठन्ती माधुर्यादीन्‌ व्यनक्ति सा। 
रसान्‌... ८; 5५. न हा RRR "Il --थ्वन्या० ३६] 

इसका तात्पर्य यह है कि आनन्दवद्धन की दृष्टि में रीति की सिद्धि इसी में हे कि वह रस की अभिव्यक्ति में 
सहयोग दे और यह भी साक्षात्‌ रूप में नहीं, एक पग और पीछे, गुणों के आश्रित रह कर; तथा यह भी उस 'रस' की 
अभिव्यक्ति में, जो स्वयं ध्वनि पर आश्रित है--उसका एक प्रभेद मात्र है। आनन्दवद्धंन रीति को केवल घटना 
रचना-प्रकार--मात्र मानते हैं। स्वयं वामन भी मूलतः इसे एक वाह्य तत्त्व स्वीकार करते è क्योंकि आनन्दवद्धन ने 
यदि समास के सद्भाव और असद्भाव को रीति के स्वरूप-निर्देश में स्थान दिया तो यही दिशा वामन ने भी अपनायी 
थी। स्पष्ट है कि समास-निर्देश वाह्य तत्त्व का सूचक ही है। आनन्दवर्धन के इसी दृष्टि का परिपालन उनके अनुयायी 
परवर्ती आचार्यो द्वारा किया गया। परिणामतः, विश्वनाथ के शब्दों में, रीति अपने आत्मपद' से च्युत होकर 
अंगस्थान' मात्र बन कर रह गयी। निष्कर्षतः, आनन्दवर्द्धन ने DR को केवल एक बाह्य तत्त्व स्वीकार करते हुए 
उसे 'आत्मा' मानने वाले वामन का खण्डन किया है, और उनके सम्बन्ध में स्पष्टतः कहा है कि वह अस्फुट रूप से 
प्रतीत होने वाले ध्वनि जैसे आन्तरिक काव्यतत्त्व की व्याख्या करने में नितान्त असमर्थ थे: 

“अस्फुटस्फुरितं काव्यतत््वमेतद्‌ यथोदितम्‌। 
अशक्तुवदिभर्व्याक्तं रीतयः सम्प्रवतिताः”॥। व्वत्या० ३।४७। 

इस प्रकार आनन्दवद्धन ने ध्वनि तत्त्व से पूर्ववर्ती उक्त दोनों तत्त्वों का खण्डन उनके प्रति अपनी मान्यताओं 
के आधार पर किया---अलंकार' को आमूषक मात्र मानते हुए तथा 'रीति' को एक संघटना (स्चनाप्रकार) मात्र । 
किन्तु इससे इनके प्रवत्तेक आचायों के प्रति निस्सन्देह यथोचित न्याय नहीं हुआ। वस्तुतः इनका खण्डन उन्हीं के समान 
इन दोनों तत्त्वों को व्यापक अर्थ लेकर करना चाहिए था, न कि केवल अपनी मान्यतानुसार इनका सीमित अर्थ लेकर। 
ATTRITI के इस शैथिल्य का--अथवा यों कहिये कि एक प्रकार की न्यूनता का- आनन्दवद्धन की ही ओर से उत्तर 
भी दिया जा सकता है कि यदि वे पूर्ववर्ती आचायों के अलंकार एवं रीति विषयक व्यापक दृष्टिकोण को ही अपनाते 
तो भी परिणाम वही निकलता कि ये दोनों तत्त्व मूतः बाह्यपरक हैं, और इनके इसी वाह्य स्वरूप का ही इन्होंने अपनी 
मान्यताओं में स्पष्टतः उल्लेख किया है। इधर इसके अतिरिक्त ये स्वसम्मत ध्वनि” को नितान्त आन्तरिक काव्यतत्त्व 
स्वीकार करते हुए काव्य की आत्मा घोषित करते हैं, और वस्तुतः इसे इस महनीय पद पर आसीन करने के लिए केवळ 
यही एक प्रबल तके पर्याप्त है। अनेक स्थलों पर उन्होंने इस तथ्य को उद्घोषित किया है: 


“प्रतीयमानं पुनरन्यदेव वस्त्वस्ति वाणीषु मह्याकवीनाम्‌। 
यत्तत्प्रसिद्धावयवातिरिक्तं विभाति छावण्यमिवाङ्गनासु/॥। ध्वन्या १।४। 


निस्सन्देह्‌ यही प्रतीयमानार्थ (व्यं्यार्थ, ध्वनि) अलंकार और रीति जैसे बाह्यपरक उपादानों की तुलना 
में 'आत्मा' जैसे आन्तरिक तत्त्व से सम्मानित किये जाने का कहीं अधिक अधिकारी है। 
इसके अतिरिक्त आनन्दवर्धन ने काव्य के विविध चमत्कार को ध्वनि पर आधारित मानते हुए अपनी उक्त 
मान्यता की परिपूष्टि की है । ध्वनि के तारतम्य के अनुरूप उन्होंने काव्य के तीन रूप स्वीकृत किये हे-- ध्वनि, गुणीमूत- 
व्यंग्य और चित्र । ध्वनि के प्रमुख भेद पाँच हैं और गुणीमूतव्यंग्य के आठ। फिर इनके अनेक उपभेद È, जो पदांश, 
पद, वाक्य से लेकर प्रबन्धगतता तक फैले हुए Tl इस तरह इन दोनों काव्यतत्त्वों के भेदोपभेदों में प्रत्येक प्रकार का 
४६ 
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सकता है। स्वयं आनन्दवद्धन के शब्दों में इनके सम्पर्क से वाणी अभिनवता और 
समद्धि को प्राप्त कर लेती EIU ध्वनि का एक भेद 'असंलक्ष्यक्रमव्यंग्य है, जो रस, भाव, SAS मात मात आदि का 
पर्याय है गुणीभूतव्यंग्य के एक भेद 'अपरस्यांग' से अभिप्राय हैं--रसवदू RAER PIROT i 
काव्य के अन्तर्गत मावुर्य आदि गुणों और उससे सम्बद्ध रीतियों के अतिरिक्‍त समी अलंकारों का चमत्कार सनिहित है। 
इसका तात्पर्य यह है कि गुण और अलंकार भी आनन्दवरद्धन के अनुसार व्यंग्यरहित नही होते, उनमें भी व्यंग्य फी 
सत्ता रहती है, किन्तु अस्फुट रूप से । निष्कर्षतः, आनन्दवर्द्धन के अनुसार सभी प्रकार के काव्य-सौन्दर्यं में ध्वनितत्त्व 
प्रमख, गौण अथवा अस्फुट रूपों में से किसी-न-किसी रूप में अनिवार्यतः विद्यमान रहता है। इसलिए भी ध्वनि को 
काव्य की आत्मा माना गया है। E È 5 

इस सम्बन्ध में एक तीसरा कारण और भी उल्लेखनीय है। आनन्दवद्धन मार उनके अनुकरण मे स 
तथा विश्‍वनाथ ने अळंकार, गुण, रीति और यहाँ तक कि दोष का भी स्वरूप ध्वनि के सर्वोत्कृष्ट भेद रस' पर निर्धारित 
किया gU . e 

इस प्रकार इन उपर्युक्त तीनों कारणों के आधार पर आनन्दवद्धेन ने ध्वनि काव्य की आत्मा है यह घोषित 
करते हुए अन्य काव्यांगों की सत्ता स्वीकार की तथा Se ध्वनि से सम्वद्ध करते हुए इनकी वास्तविक स्थिति का 


स्पष्टीकरण किया | 
वक्रोक्ति सिद्धान्त 

काव्य की आत्मा' के प्रसंग में अग्रिम उल्लेखनीय काव्यतत्त्व है--वक्रोक्ति, जिसे कुन्तक ने काव्य का 
जीवित (आत्मा) स्वीकार करते हुए अपने ग्रन्थ को इसी मान्यता के आधार पर वक्रोक्तिजीवितम्‌' नाम से अभिहित 
किया, तथा विचित्र” नामक मार्ग के प्रसंग में 'वक्रोक्ति' के वैचित्य को 'जीवित' शब्द से संकेतित किया। वक्रोक्ति 
कहते हैं--भणिति अर्थात्‌ कवि-कर्मकौशल से उत्पन्न वैचित्यपूर्ण कथन को। दूसरे शब्दों में, जो काव्यतत्त्व क्सी 
कथन में लोकोत्तर चमत्कार उत्पन्न कर दे, उसका नाम वक्रोक्ति' है । इसका तात्पर्यं यह है कि लोकवार्ता से--यां 
कहिये लौकिक सामान्य वचन से--विशिष्ट कथन 'वक्रोक्ति' के अन्तर्गत आ सकता È l 

कुन्तक से पूर्व अलंकार' को काव्य का सर्वस्व और रीति तथा ध्वनि को काव्य की आत्मा स्वीकृत किया 
जा चुका था तथा भरत और आनन्दवर्धन द्वारा रस का स्वरूप अधिकांशतः व्यवस्थित हो चुका था। कुन्तक स्वप 
इन चारों काव्यतत्त्वो से पूर्णतया परिचित थे। इनमें से वामन-सम्मत रीति को निस्सार वस्तु समझ कर इन्होंने इस 
पर विशिष्ट प्रकाश डालना समुचित नहीं समझा 1 शेष तीन काव्यतत्त्वों को इन्होंने अपनी मान्यता के अनुसार वक्रोवित 
से सम्बद्ध, अथवा इसी में अन्तर्भूत स्वीकृत करते हुए भी कहीं इनका खण्डन नहीं किया । अलंकार के प्रति इनका दृष्टि 
कोण यद्यपि भामह, दण्डी और उद्भट जैसे अलंकारवादियों के समान न होकर अधिकांशतः आनन्दवर्द्धेन के समान हीं 
है, तथापि वे उनके द्वारा प्रतिपादित अलंकार के व्यापक' अर्थ को मुला नहीं सके--'काव्यता (तो) सालंकार ( वचन) 
को होती है, यह एक तत्व है'--तत्त्वं, सालंकारस्य काव्यता' (१1६), और इसी धारणा के वशीभूत होकर ही माना 


काव्य-सौन्दये अन्तर्भूत किया जा 


' वक्रोक्ति को एक अपुवे अलंकार' की संज्ञा दे रहे हैं--'काव्यस्यायमळंकारः कोऽप्यपूर्वो विधीयते' (१।२) ! anm 


इसी प्रकार इसी प्रसंग के आसपास ही इन्होंने वक्रोक्ति को विचित्रा अभिधा' भी कहा है--विचित्रैव अभिधा वक्रोक्ति- 
रित्युच्यते (१११० वृत्ति)। विचित्रा अभिधा' से उनका तात्पर्य ध्वनि से ही है। इस प्रकार एक ओर वक्रोक्ति को 
अलंकार कहना और दुसरी ओर प्रकारान्तर से 'ध्वनि' कहना कुन्तक की इन दोनों सिद्धान्तो के प्रति, विशेषतः ध्वति 
सिद्धान्त के प्रति, मान्यता एवं समादर-मावना का सूचक है । शेष रहा चौथा काव्यतत्त्व, इसे तो इन्होने मुक्त क 
स्वीकार करते हुए अपने ग्रन्थ में यत्रतत्र अनुस्यूत किया है। 
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इस प्रकार रीति को छोड़कर शेष तीनों काव्य तत्त्वों--अलंकार, ध्वनि और रस--के प्रति इन्होंने यद्यपि 
उदार दृष्टिकोण रखा है, तथापि हैं ये मूलतः वक्रोक्तिवादी ही, और इस मान्यता का एकमात्र कारण पुर्व-निदिष्ट 
ही है कि वे लौकिक वार्ता से उच्च मावमूमि पर अवस्थित प्रत्येक उक्ति को वक्रोक्ति' नाम से अभिहित करते हैं और 
इसी के फलस्वरूप इन्होंने इसके अनेक भेदोपभेद करते हुए प्रकारान्तर से सभी काव्यतत्त्वो को इसी में अन्तर्भूत किया 
है और इसका आधार है उक्ति की वक्रता अर्थात्‌ विच्छित्ति। किन्तु इनके विवेचन से यह स्पष्ट नहीं होता कि TART 
केवल बाह्य तत्त्व है अथवा केवल आन्तरिक तत्त्व । कहीं वे इसे वामन के समान बाह्य तत्त्व के रूप में स्वीकार करते 
प्रतीत होते È न केवल स्थूल प्रसंगो में अपितु सूक्ष्म प्रसंगो में भी, और कहीं आनन्दवद्धेन के समान आन्तरिक रूप में। 
अन्तर केवल नाम का ही है। आनन्दवर्धन जिसे ध्वनि कहते È कुन्तक उसे वक्रोक्ति कह देते हैं। इस प्रकार हमारे 
सम्मुख वक्रोक्ति के ये दोनों रूप उपस्थित होते हैँ- वाह्य और आन्तरिक । वाह्य मी दो रूप हैं (क) स्थूल प्रसंगों 
को वाह्य मानना और (ख) सुक्ष्म प्रसंगों को वाह्य मानना | 


बाह्य रूप 


जहाँ तक स्थूळ प्रसंगों को वाह्य रूपात्मिका वक्रोक्ति नाम देने का प्रश्‍न है, वह निस्सन्देह स्वीकार्य है। 
शब्दाळंकारों को 'वर्णविन्यासवक्रता? के अन्तर्गत और अर्थालंकारों को 'वाक्यवक्रता' के अन्तर्गत निरूपित करना 
कुन्तक की दृष्टि से नितान्त संगत è, किन्तु सुक्ष्म प्रसंगो को बाह्यरूपात्मिका वक्रोकित नाम देना अत्यन्त असंगत और 
कभी-कभी हास्यास्पद सा प्रतीत होता है। उदाहरण लीजिए :--- 


7२७ 


'कामं सन्तु दृढं कठोरहृदयो रामोऽस्मि सर्व सहे 
इस पद में 'राम' शब्द का गृहीत अर्थं आनन्दवद्धन और कुन्तक दोनों को एक ही अमीष्ट है--सकलदुःखसहिप्णु। 
आनन्दवर्धन ने इसे अर्थान्तरसंक्रमित वाच्यध्वनि का उदाहरण माना हैं, किन्तु कुन्तक ने पदपुर्वाद्धं वक्रता का, क्योंकि 
“राम? पद के galà अर्थात्‌ प्रातिपदिक राम के ही कारण काव्य चमत्कार है, इसके प्रत्यय (सु) के कारण नहीं। 

इसी प्रकार निम्नोक्त पद्य :-- 

“तदा जायन्ते गुणाः यदा ते सहदयैगृह्मन्ते | 

रविक्रिरणानुगृहीतानि भवन्ति कमलानि कमलानि ॥* 
में दूसरे 'कमलानि' पद का गृहीत अर्थ है-सौन्दर्यादि विशेष गुणों से युक्त, और यही अर्थ आनन्दवर्ढन और कुन्तक 
दोनों को अभीष्ट है। आनन्द aaa यहाँ अर्थान्तरसंक्रमितवाच्यध्वनि मानते हैं और कुन्तक पदपूर्वाद्ध वकता | 

इन और इस प्रकार के अन्ये उदाहरणों और उनके समन्वय से प्रतीत होता है कि कुन्तक को वक्रोक्ति बाह्या- 
त्मिका है, और इसी आधार पर उन्होंने “रूपक-व्यंग्य', 'उत््रक्षा-व्यंग्य' और 'व्यतिरेक-व्यंग्य' के उदाहरणों को भी 
क्रमशः रूपक, उत्प्रेक्षा और व्यतिरेक नामक [वाच्य] अळंकारों के उदाहरण-स्वरूप प्रस्तुत करके विषय को अव्यव- 
स्थित-सा कर दिया है: 

“ुन्दनासक्तमुजंगनिःश्वासानिळमूच्छितः। 

मूच्छयत्येष पथिकान्‌ मधौ मलयमारुतः ॥ 
--ध्वन्या० वृत्ति, २२७ Fo जी० ३।९४। 


(अर्थात्‌, चन्दनवृक्ष में लिपटे हुए साँपों के निःस्वासवायु से मूच्छित अर्थात्‌ प्रवृद्ध यह मलयानिल वस्‌न्त ऋतु में पथिकों 
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को मूच्छित करता है.) । इस पद्य में आनन्दवद्धंन ने उत्प्रेक्षा-ध्वनि स्वीकार की है और कुन्तक ने इसे (वाच्य) acter 
का ही एक भेद मानते हुए इसे वाक्यवक्रता' के अन्तर्गत रखा है। यहाँ व्यंग्यार्थता' अथवा 'वक्रता' यह है कि यद्यपि 
वसन्त ऋतु में मलयानिल के स्पश द्वारा विरही जनों का मूच्छित हो जाना वजित किया जाता है, तथापि यहाँ và यह 
की गयी है कि मानों मलयानिल इसी कारण विरही जनों को मूच्छित कर रहा है कि वह स्वयं सपों की फुँकार से मूच्छित 
(अवृद्ध) è! 
आन्तरिक रूप 

उक्त सभी स्थूल एवं सूक्ष्म--यों कहिए क्रमशः संगत एवं असंगत--प्रसंगों को देखने से एक सुविज्ञ पाठक 
को भी आपाततः यही प्रतीत होता है कि कुन्तक की वक्रोक्ति बाह्यरूपात्मिका ही है, किन्तु कहीं वे आनन्दवद्धेन प्रस्तुत 
ध्वनि के उदाहरणों को, जो निस्सन्देह आन्तरिक तत्त्व को ही प्रस्तुत करते हैं, यथावत्‌ स्वीकार करते हुए भी ध्वनि' 
के स्थान पर 'वक्रता' शब्द का प्रयोग कर देते हैं: 


“गगनं च मत्तमेघं घारालुलितार्जुनानि च वनानि। 
निरहंकारमृगाङ्का हरन्ति नीला अपि frm” n 


(यह अंधेरी रात्रियाँ जिनमें आकाश पर मत्त मेघ छाये हैं और चन्द्रमा निरहंकार (गर्वरहित) हो गया है 
मन को हरण कर लेती हैं) । यहाँ मेघों को 'मत्त' कहने से तात्पय है कि वे अति सघन होकर उमड़-घुमड़ रहे हैं, और 
कक के निरहंकार कहने से तात्पर्य है कि उसका प्रकाश क्षीण पड़ गया € आनन्दवद्धन के अनुसार इन दोनों पदों 
में अत्यन्त तिरस्कृत Seu का चमत्कार है, और कुन्तक के अनुसार 'पदपूर्वाद्धेवक्रता! के 'उपचा रवक्रता! नामक 
कमीत रा निस्सन्देह यहाँ मत्त' और 'निरहुंकार' शब्दों का आन्तरिक चमत्कार ही दोनों आचार्यो को अभीष्ट 
है, कि इनका मुख्याथ, किन्तु एक आचार्य इसे 'ध्वनि' कहते हैं, और दुसरे आचार्य वकता! | 
हे WA x, हमने देखा कि जिस प्रकार ध्वनि' के सम्बन्ध मे दृढ़ता पूर्वक कहा जा सकता है कि वह अपने आप 
हो सतह IAR तत्त्व हे और अलंकार, रीति आदि बाह्यपरक तत्त्व इसी के परिपोषक रूप 

प्रकार सम्बन्ध में दृढ़तापुर्वक यह नहीं e 
आन्तरिक तत्त्व है । STAAR यह नहा कहा जा सकता कि वह केवल बाह्य अथवा केवल 
ae एक सरसरी-सी दृष्टि डाल देने से भी इस कथन की पुष्टि हो जायगी। उदाहरणार्थ 
शेष ६ उपभेद वाह्य ल M ह वकता और 'उपचारवक्रता' तो आन्तरिक तत्त्व के सुचक हैं और 
ज्ञात होता है कि उसके वाह्य पक्ष > Dr यदि समग्र रूप में वक्रोक्ति के सम्बन्ध में इस दृष्टि से विचार करें तो स्पष्टतः 

का पछड़ा उसके आन्तरिक तत्त्व की अपेक्षा कहीं अधिक भारी है। किन्तु ऐसा मानते 


व्यापक है। वक्रोवि 5 उपभेदो में 
= i ee E a दों में रायः सभी स्वीकृत काव्यतत्त्वों की समाहिति, अलंकार के प्रति 
? = ® उनका आग्रहपुर्ण समादर, और ध्वनि तथा इसके भेदोपभेदों की प्रकारान्तर 
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५. रस सिद्धान्त 
‘Gi 

काव्यशास्त्रीय क्षेत्र में जितना समादर रस को मिला उतना किसी अन्य काव्य तत्त्व को नहीं। मरत को 
रसतत्त्व का प्रवत्तेक समझा जाता है। उन्होंने इसे नाटक के अनिवार्य धर्म के रूप में स्वीकार किया” तथा कतिपय काव्य 
तत्त्वो--अलंकार, गुण, दोष--के रससंश्रयत्व पर भी प्रकाश STET D अलंकारवादी आचार्यी--मामह, दण्डी और 
उद्‌भट---ने यद्यपि रस, माव आदि को रसवद्‌ आदि अलंकार नाम से अभिहित किया तो भी उन्होंने अपने दृष्टिकोण से 
इसे समुचित समादर प्रदान किया । भामह और दण्डी ने इसे महाकाव्य के लिए एक आवश्यक तत्त्व” के रूप में स्वीकृत 
किया।* भामह के अनुसार कटु ओषधि के समान कोई शास्त्र-चर्चा भी इसी के संयोग से मधुवत्‌ बन जाती | 1 दण्डी 
का माधुर्य गुण 'रसवत्‌' हो है, तथा इसकी यह रसवत्ता मधूपों के समान सहृदयों को प्रमत्त वना देती è 1° दण्डी के 
'माधुर्य' गुण का एक भेद वस्तुगत माधुर्य कहाता है, जिसका अपर नाम अग्राम्यता' है। दण्डी के शब्दों में यही अग्रा- 
म्यता काव्य में रससेचन के लिए सर्वाधिक शक्तिशाली अलंकार है।'' इसके अतिरिक्त रुद्रट ने भी, जो एक ओर अलंकार- 
सिद्धान्त से और दूसरी ओर ध्वनि-सिद्धान्त से प्रभावित था, रस को मुक्तकण्ठ से स्वीकार किया। भामह और दण्डी 
के समान इन्होंने भी रस को महाकाव्य के लिए आवश्यक तत्त्व माना D प्रथम बार इन्होंने ही, वेदर्मी, पांचाली नामक 
रोतियों और मधुरा, ललिता नामक वृत्तियों के रसानुकूल प्रयोग का निर्देश किया, श्रृंगार रस का प्राधान्य स्वीकार 
किया,” तथा कवि को रस के लिए प्रयत्नशील रहने का आदेश दिया।'* 

अलंकारवादी आचार्यों के उपरान्त ध्वनिवादी आचार्य आनन्दवद्धन ने ध्वनि को काव्य की आत्मा तथा रस 
को ध्वनि का एक भेद असंलक्ष्यक्रमव्यंग्यध्वनि' नाम से स्वीकृत करते हुए भी रस को ध्वनि का सर्वोत्कृष्ट रूप घोषित 
किया। 

इसी प्रकार आनन्दवद्धन के परवर्ती प्रख्यात अनुकर्ता ध्वनिवादी आचार्य मम्मठ ने भी रस को काव्य का 
सर्वोपरि प्रयोजन निर्दिष्ट किया। 

आनन्दवर्द्धन के उपरान्त वक्रोक्तिवादी कुन्तक ने वक्रोवित को काव्य का 'जीवित' स्वीकार करते हुए मी 
काव्य का अमृत एवं अन्तश्चमत्कार का वितानक मानते हुए प्रकारान्तर से TANTS काव्य-प्रयोजन के रूप में रस को 
घोषित किया । उन्होंने उपसर्गगत और निपातगत पदवक्रता के प्रसंग में रस की चर्चा की) प्रकरण-वक्रता और प्रबन्ध- 
वक्रता के लिए रस की अनिवार्यता का अनेक रूपों में निर्देश किया और रसवत्‌ अलंकार को सब अलंकारो का जीवित 
कहते हुए प्रकारान्तर से रस की उत्कृष्टता मुक्त कण्ठ से स्वीकृत की । 

कुन्तक के उपरान्त इस दिशा में अग्निपुराणकार ने काव्य में रस की अनिवार्यता का संकेत करते हुए कहा 
कि जिस प्रकार लक्ष्मी त्याग (दान) के बिना शोमित नहीं होती उसी प्रकार वाणी मी रस के बिना शोभित नहीं होती | 

:ख: 

रस के प्रति उक्त समादरमाव अग्निपुराणकार के समय के आसपास और अधिक उच्च रूप ग्रहण कर गया | 
अब रस को आत्मा' पद पर आसीन कर दिया गया । 'वाग्वेदग्ध्यप्रधाने्पि रस एवात्र जीवितम्‌ । अर्थात्‌ काव्य में 
यद्यपि वाणी की विदग्धता की प्रधानता (अनिवार्यता) रहती है तथापि उसका जीवित (आत्मा) तो रस ही होता Zl 
इसी प्रकार महिमभट्ट ने मी रस को सर्वसम्मति से ही काव्य कौ आत्मा स्वीकृत करने का निर्देश किया--काव्यस्यात्मनि 
संगिनि. . . रसादिरूपे न कस्यचिद्‌ विमतिः' (व्यक्तिविवेक) | इधर इसी बीच काव्यपुरुष रूपक भी पूर्णत: स्थिर हो 
चुका था, जिसके बीज दण्डी और वामन के समय से मिलने प्रारम्भ हो गये थे । राजशेखर और उनके उपरान्त विश्वनाथ 
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ने इसी रूपक के अन्तर्गत काव्य को आत्मा रूप में घोषित किया, और विश्वनाथ ने तो सर्वप्रथम अपना काव्य-लक्षण भी 
इसी मान्यता के आधार पर प्रस्तुत किया-- वाक्य रसात्मकं काव्यमू | 
sT: 

किसी काव्य-तत्त्व को काव्य की आत्मा स्वीकृत करने के दो आघारों का पीछे निर्देश किया जा चुका a | 
पहला आधार है उसी काव्य-तत्त्व में काव्य के अन्य तत्त्वों का समावेश एवं अन्तर्भाव समझना, और दूसरा आधार है 
अन्य काव्य-तत्त्वो द्वारा इसी तत्त्व की पुष्टि समझना। निस्सन्देह दूसरा आधार अधिक मान्य है, क्योंकि यह अपेक्षाकृत 
अधिक पुष्ट, स्वस्थ, आग्रह-रहित एवं तर्कपूर्ण है। रस को काव्य की आत्मा स्वीकृत करने का एक कारण यह भी है कि 
आनन्दवरद्ध॑न और उनके अनुकत्ताओं, मम्मट और विश्वनाथ ने तथा इनके परवर्ती संग्रहकर्त्ता आचार्यों ने अन्य काव्य- 
तत्त्वों--अलंकार, गुण और रीति को रस के साथ सम्बद्ध करते हुए इन्हें उसके पोषक रूप में प्रस्तुत किया । इन्होंने इन 
तीनों का लक्षण तो रस के आधार पर स्थिर किया ही, दोष का लक्षण भी रस के ही अपकर्ष पर स्थिर किया। जहाँ 
दोष रस का अपकर्षक है वहाँ वह दोष है, अन्यथा नहीं । 

इस प्रकार पहले हमने देखा कि रस के प्रति समादर भाव प्रकट किया गया, तदनन्तर रस के साथ अन्य काव्य- 
तत्वों का स्वरूप सम्बद्ध किया गया, और अन्ततः उसे आत्मा रूप में उद्घोषित कर दिया गया । और इन सबका एकमात्र 
कारण यह है कि रस अन्य काव्यतत्त्वों की अपेक्षा कहीं अधिक आन्तरिक तत्त्व है; यहाँ तक कि वह ध्वनि के उपयुक्त 
प्रमुख पाँच भेदों से शेष चार भेदों की अपेक्षा भी कहीं अधिक आन्तरिक है। 


उपसंहार 
इस प्रकार 'काव्यात्मा' के प्रसंग में उक्त पाँच सिद्धान्तों के एतद्विषयक पर्यवेक्षण के उपरान्त काव्य की 
भात्मा किसे माना जाए, इसके निर्णय का मार्ग सुगम हो जाता है। चेतन्यमात्मा' तथा ज्ञानाधिकरणमात्मा' इस आधार 
पर काव्य के भ्रसं में आत्मा' शब्द का तात्पर्य है काव्य का अनिवार्य तत्त्व, जिसे बाह्य न होकर आन्तरिक होना चाहिए। 
अलकार, रीति और वक्रोक्ति तत्त्व बाह्य ही हैं।” शेष रहे दो काव्यतत्त्व--ध्वनि और रस | हमारे विचार में ध्वनि 
को काव्य की आत्मा मानना चाहिए। इस स्वीकृति के कारण अनेक हैं। 

प्रथम कारण यह है कि यह तरव काव्य में अनिवार्यत: विद्यमान रहता है। यहाँ तक कि रस के उदाहरण में 
भी इसी तत्त्व का अस्तित्व अनिवार्यतः अपेक्षित है। रस का चमत्कार व्यंग्यार्थ पर आधारित रहता है। रस वस्तुतः 
ध्वनि का ही एक भेद है। ध्वनि तत्त्व के अभाव में किसी कथन को 'काव्य' नहीं कह सकते | वह या तो लोक-वार्ता कहा 

जाएगा या शास्त्रचर्चा | ! ; 
दुसरा कारण यह है कि ध्वनि-तत्त्व रस की अपेक्षा कहीं अधिक व्यापक है। ध्वनि-तत्त्व के तारतम्य के 
आधार पर काव्य को तीत श्रेणियों में विभक्त “किया जाता है--ध्वनि-काव्य, गृणीभतव्यंग्य-काव्य और चित्र-काव्य | 
श्रेणियों में tiie कः मुख्य, गौण और अस्फुट रूप में विद्यमान रहता है। ध्वनिकाव्य के प्रमुख पाँच 
A tc n ) है। इस प्रकार अंगीभूत रस आदि का अन्तर्माव ध्वनि में ह 
LECCA आठ भेदों में से अपराग नामक एक भेद के अन्तर्गत रसवद्‌, प्रेयस्‌ आदि अलंकारों का 
RES zu त जत: उस स्थिति में स्वीकृत किये जाते हैं जव रस, भाव आदि अंगभूत रूप में वर्णित हों। 
un a अगाभूत रूप में वणित हो अथवा अग रूप में वह काव्य-श्रेणी की दृष्टि से ध्वनि से ही सम्बन्धित él 
हैं ध्वनि के शेष चार भेद और गुणीमूत व्यंग्यार्थ के शेप सात भेद । ये समी ध्वनि से सम्बन्धित हैं ही । अब काव्य 


... 2-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation, Kolkata. Digitization: eGangotri. 


काव्य कौ आत्मा ३६७ 


के तीसरे भेद चित्रकाव्य को लीजिए। चित्रकाव्य से तात्पय है अलंकार-प्रयोग, किन्तु इसमें भी ध्वनि-तत्त्व की सत्ता 
चाहे वह अस्फुट रूप से ही क्‍यों न हो, नितान्त अनिवार्य है; और इसी चित्रकाव्य के अन्तर्गत सभी शब्दालंकारों और अर्था- 
लंकारों का काव्य-चमत्कार निहित हो जाता है। शेष रहे गुण और रीति नामक काव्यतत्त्व ; तो ये दोनों रस-ध्वति से 
सम्बद्ध रहने के कारण वस्तुतः ध्वनि से ही सम्बद्ध हैं। इनका चमत्कार वस्तुतः रस-ध्वनि का ही चमत्कार होता है। 
इस प्रकार ध्वनि-तत्त्व में समी प्रकार का काव्य-चमत्कार अन्तर्भूत हो जाता है। अतः वह एक व्यापक काव्य-तत्त्व है। 

इस प्रकार उक्त दोनों कारणों से ध्वनि को ही काव्य की आत्मा मानना चाहिए। किन्तु समस्या का अन्त 
यहीं नहीं हो जाता । रस को काव्य की आत्मा स्वीकार करने वालों की ओर से यह कहा जा सकता है कि रस के उदाहरण 
और अपरस्यांग नामक गुणीभूत व्यंग्य के उदाहरण भी तो रस हैं ही, ध्वनि के शेष चार भेदों, गुणोभूतव्यंग्य के शेष सात 
भेदों के उदाहरण भी वस्तुतः रस ही हैं, क्योंकि उनका चमत्कार किसी-त-किसी रस से सम्बन्धित रहता है। उदाहरणार्थ, 
वस्तु-ध्वनि का प्रसिद्ध उदाहरण 'गतोऽस्तमकः' अर्थात्‌ सूर्य डूब गया' तमी काव्य के अन्तर्गत माना जाएगा जव वक्ता 
का अभिप्राय केवल इतना मात्र न हो कि अब अनध्ययन का समय हो गया, अथवा कार्य समाप्त करने का समय हो 
गया, आदि, अपितु उसकी आन्तरिक मनोभावनाओं का परिचायक भी हो। उदाहरणार्थ कार्य समाप्त हो गया इस 
व्यंग्यार्थं को तभी काव्य का विषय माना जाएगा जब वक्ता को अपने प्रियजनों से मिलने की उत्सुकता हो, अथवा 
उसकी ऐसी किसी अन्य मनोलालसा का पता AS | इस प्रकार ऐसे उदाहरणों में मी वस्तुतः रस की सत्ता विद्यमान है। 
अतः रस को ही काव्य की आत्मा मानना चाहिए, ध्वनि को नहीं। निस्सन्देह व्यंग्याथ प्रतीति का प्रयोजन किसी मनो- 
वृत्ति का द्योतन ही है, किन्तु इसी आधार पर ध्वनि-गुणीभूत-व्यंग्य अथवा .चित्र-काव्य के सभी भेदों के उदाहरणो को 
श्रृंगार आदि रसों से सम्बद्ध करना समुचित नहीं है, क्यों कि शास्त्रीय दृष्टि से रस अपने पारिभाषिक अर्थ में सब प्रकार 
के काव्य-चभत्कार अथवा काव्यानन्द का वाचक नहीं है. अपितु वह विशिष्ट प्रकार के आनन्द का--स्थायिभाव के 
साथ विभावादि के संयोग से जन्य आनन्द का--वाचक है। यों चाहें तो रस का व्यापक अर्थ सव प्रकार का काव्य- 
चमत्कार भी ले सकते हैं, किन्तु यह उसका लक्ष्यार्थ हो है, वाच्यार्थ नहीं ; और शास्त्रीय चर्चाओं में वाच्यार्थ के ही बल 
पर सिद्धान्त प्रतिपादित किये जाने चाहिए, लध्याथे के बल पर नहीं। इस दृष्टि से रस अपनी सीमा में परिबद्ध है, वह 
काव्य का अनिवार्य तत्त्व नहीं है। 

निष्कर्षतः, काव्य के अनिवार्य, व्यापक एवं आन्तरिक तत्त्व ध्वनि को ही काव्य की आत्मा (साधन ) 
स्वीकृत करना चाहिए, क्योंकि यही तत्त्व सव प्रकार के काव्यानन्द (साध्य अथवा सिद्धि) का साधन बनने की पूर्ण 
क्षमता रखता है। 


सन्दर्भे-सुत्र 


१. प्रस्तुत लेख में 'आत्मा' शब्द को हिन्दी प्रयोग के अनुसार जान-बूझकर ्त्रीलिग में प्रयुक्त किया गया è 1 
२. (क) चैतन्यमात्मा; शिवसुत्र ११; ईदवरप्रत्यभिज्ञानविमशिनीव्याख्या; भास्करीटीका, To २४५। 
(ख) इच्छाडेषप्रयत्नपु खडुःखत्तानान्यात्मनो लिङ्गम्‌, न्यायसुत्र uel 
(ग) “प्राण एव आत्मा! इति केचित्‌ श्रुत्यन्तविदः (वेदान्तिनः) । sa 
(घ) 'चेतन्यविशिष्टं शरीरमात्मा इति चार्वाकाः। प्रत्यभिज्ञाहृदयम्‌ (अड्यार लाइब्रेरी संस्करण) 
qo ४१। 
(ङ) आत्मेरदरियाद्यधिष्ठाता। त्यायसिद्वान्तमुक्तावली १।४७। 
(च ) आत्मत्वाभिसम्बन्धवात्‌ आत्म(। तकंभाषा ( चौखम्भा) qo १५, To १५०। 


* CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection ; 


Um 2s e 


३६८ 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


सत्यदेव चौधरी 


(छ) ज्ञानाधिकरणमात्मा। तर्कसंग्रह (चौखम्भा) To ८। 


३. यही कारण है कि मेकडॉनल ने आत्मा को व्युत्पत्ति 'अन्‌' (सांस लेना) धातु से मानते हुए इसका मूल 
अर्थ इवास या प्राण माना है, तथा ऋग्वेद में आत्मा शब्द श्वास अर्थ में अनेक स्थलों पर प्रयुक्त हुआ है। किन्तु आचाय 
aim ने कठोपनिषद्‌ के भाष्य में एक प्राचीन इलोक उद्धत किया है, जिसमें आत्मा शब्द की व्युत्पत्ति इन चार धातुओं 
से मानी गयी è: 
आप्‌, आङ्पुवेक दा, अद्‌ तथा HA 


v. 


“qata यदादत्ते यच्वात्ति विषयानिह। 
यच्चास्य सन्ततो भावस्तस्माद्‌ आत्मेति कोत्यंते UU 


यह कथन कुन्तक के ग्रन्थ के नाम 'वक्रोक्तिजीवितम्‌' के आधार पर किया जा रहा है। इस ग्रन्थ की 


किसी भी कारिका में वक्रोक्ति को जीवित नहीं कहा गया है, यद्यपि उन्हें इसे जीवित” अथवा आत्मा” सानना 


निस्सन्देह अभीष्ट था। 


4 
&. 


१५. 
१६, 
१ ७, 


काव्यमीमांसा (बिहार राष्ट्रभाषा परिषद्‌, पटना) To १३, १४। 
काव्यस्य शब्दार्थी शरीरम्‌, रसादिव्चात्मा, गुणाः शौर्यादिवत्‌, दोषाः काणत्वादिवत्‌, 
रीतयोऽवयवसंस्थानविज्ञेषवत्‌, अलंकाराः कटककुण्डलादिवत्‌, इति। 

साहित्यदर्पण, प्रथम परिच्छेद, qo १६। 


. (क) रूपकादिरलंकारस्तथान्येर्बहुधोदितः। 


न कान्तमपि निर्भूषं विभाति वनितामुखम्‌॥ काव्यालंकार १।१३॥ 
(ल) अनेन वागर्थविदामलकृता। 
विभाति नारीव विदरघमण्डना॥ काब्यालंकार ३।२८। 


` काव्यालंकार (भामह) ३।५, ६, ७; काव्यादर्श (दण्डी) २।२-५; काव्यालंकारसारसंग्रह (उद्भट) 


४२, ३, ५, ७। 


. वहो, ४।८। 


तस्याभाव जगदुरपरे भाक्तमाहुस्तमन्ये। 

केचिद्‌ वाचां स्थितमविषये तत्त्वमूचुस्तदीयम्‌ ॥ ध्वन्यालोक, १।१। 
हिन्दी ध्वन्यालोक, १।१३ (वृत्ति) To ५४, ७५। 

काव्यादशं २।३६४, ३६५। 


* काव्यं ग्राह्ममलंकारात्‌। सौन्दर्थमलंकारः। का० Fo Fo १।१।१,२। 
- (क) काव्यशोभायाः कर्तारो धर्मा गुणाः। वही, ३।१।१। 


(ख) तदतिशायहेतवस्तु अलंकाराः। वही, ३।१।२। 
(ग) qd नित्याः। वही, ३।१।३। 

काव्यादश १।४२, २।३। 

ध्वन्यालोक १।१४, १९। 

अलकारान्तरस्यापि प्रतीती यत्र भासते। 
तत्परत्व न वाच्यस्य नासौ मार्गो ध्वनेमंतः॥ 
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काव्य को आत्मा 


यत्र वाच्यस्य व्यंग्यप्रतिपादनौन्मुख्येन चारुत्वं न प्रकाशते नासौ ध्वनेर्मार्गः। . . . .ध्वन्या० २२७ 
तथा वृत्ति। 
$4. ध्वन्या० २।२८,२।९२९। 
१९. वही, To १९३। ; 
२०. वही, To ७४। १।१३,२।२७। वृत्ति । EL. 
२१. वही २।६। + see 
२२. ध्वव्या० ४।४। 
२३. वही, २।३। | 
२४. वही, RIU; Blo No पञ्चम उल्लास, पद्यसंख्या ११६, QUI e 
२५. (क) ध्वन्या० RIG; Flo Wo ८६७; Alo zo १०।१। | ae 
(ख) ध्वन्या० We; Flo Wo ८६०; Alo Fo ८।१। 
(ग) Flo Xo ९।१०५। वृत्ति। 
(घ) Flo To ७४९; Alo Fo VI? | 
२६. तुलनार्थं १।३६,३७। 
२७. ध्वन्या०, To ९९; वक्रोक्तिजीवित, To १९७। 
२८. ध्वन्या०, To १७०। 
२९. वही, qo १७३। 
३०, नाट्यशास्त्र १।११०,१७,१२३। 
३१. वही १७।१०८। 
३२. Blo Xo १२१; FTO आ० १।१८। 
३३. का० अ० ५।३। 
३४. का० आ० १।५१। 
३५. वही, १,६२। 
३६,३७,२८,३९. का० So १६।१-५; १४३७-३८; १२२। 
४०,४१. qo Slo UYR; 331 
४२. qo sto ४४, ८,१०,१६,२१। 
४३. यथा स रसवन्नाम सर्वालंकारजीवितम्‌। 
काव्येकसारतां याति तथेदानीं विवेच्यते ॥ Ao sito ३।१४। | 
४४. चे कितनी सीमा तक बाह्य È यह विषय प्रस्तुत प्रसंग से सम्बद्ध नहीं है l 
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FRESH LIGHT ON THE POST-ASOKAN HISTORY 
OF KAUSAMBI 


By 
K. D. BAJPAI, SAGAR 


Kausambi (now Kosam in the Allahabad district), the capital of the Vatsa kingdom 
finds numerous references in ancient Indian literature. Its name occurs in several historical 
inscriptions, sealings and coins found at Kosam and in the region around. A large number 
of sculptural and architectural remains, terracotta figurines and other relics eloquently speak 
of Kausambi as a great centre of art in northern India, particularly during the period between 
the third century B.C. and the sixth century A.D. Prior to this period, during the days of 
the Buddha, Udayana was the ruler of Vatsa, who married Vasavadatta, the beautiful dau- 
ghter of king Pradyota of Ujjayini. In the Maurya period Kaugambi again came to pro- 
minence. Asoka, the great Maurya emperor, had a liking for Kausambi. This flourishing 
town was situated on the main trade route joining Pataliputra and Sravasti in the north 
with Vidisà and Ujjayini in the south. Asoka erected an inscribed pillar at Kausambi 
(which is in Situ). The capital and other remains of an A$okan pillar are reported to have 
recently been unearthed. 

After Agoka’s death the Maurya empire was disintegrated. Pusyamitra Sunga who 
killed the last Maurya ruler Brhadratha succeeded in occupying a considerable portion of 
the Maurya empire in the north. Sooner or later, Pusyamitra seems to have shifted his 
capital from Pataliputra to Kausambi. Kausambi since then came to occupy an important 
political position, which continued till the rise of the Guptas. 

After the death of Pusyamitra or during his last days the Sunga empire seems to have 
been divided (among his sons) into several independent kingdoms. These kingdoms were : 
(1) Pataliputra or Magadha (2) Kausambi or Vatsa (including sometime major parts of 
South-Western Magadha and parts of the Southern Atavika territory), (3) Vidisa or Dasarna, 
(4) Ayodhya or north Kosala, (5) Ahicchatra or north Pancala and (6) Mathura or Sürasena. 
These kingdoms were related among themselves, as is borne out by inscriptional evidence, 
particularly in the case of Kausambi, Mathura and Pancala. 

Pusyamitra’s eldest son Agnimitra is known to have made Vidisa as his head-quarter.? 
From there he could look after not only Dasarna and western Malwa, but also the Southern 
region upto Vidarbha. Agnimitra’s son Vasumitra is credited with having defeated the 
Yavanas (Greeks) on the bank of the Sindhu (tributary of the Cambal river). But it appears 
that soon after the Scythians started their inroads on Malwa from the Saurastra side. These 
foreigners could not be checked and eventually they succeeded in occupying a part of the 
western Malwa during the reign of the later Sungas.? Agnimitra and his successors could 
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rule over Vidisa for a period of about 76 years. The last ruler Devabhüti was killed by 
Kanva‘ Vasudeva. The later and his three successors held parts of the Vidisa region for a 
period of only 45 years according to the Purāņas. The Kanvas were succeeded by the 
Satavahanas in the eastern Malwa. 

The cases of other territories in the north were somewhat different. In so far as 
Magadha is concerned, we have so far been able to get the names of only a few kings? with 
Mitra ending names, assignable to the period between Ist cent. B.C. and 2nd cent. A.D, 
It seems that there was no Mitra dynasty as such in Magadha which could have continued 
its rule for a considerable time. I think that major parts of Magadha were under the rulers 
of Kausambi,5 whose coins and inscriptions are known from various parts of Bihar also. My 
contention is that Bahastimitra of Kharavela’s Hathigumpha inscription is no other than the 
Brhaspatimitra’ of the Kausambi coins, (known in quite large numbers). This Bahasati- 
mitra is called ‘Magadha raja’ in Kharavela's inscription, alluding thereby to the wide in- 
fluence of the Kausambi dynasty including Magadha. It should be borne in mind that 
Magadha of the period under review has not given any typical regional coinage as is the case 
with Paficala, Mathura or Kausambi. 

The reigning period of each of the three dynasties of Ayodhya, Ahicchatra and 
Mathura seems to have spread over several hundred years. Majority of the rulers of these 
families bore Mitra ending names as is clear from their. coins and inscriptions. 5 

The case of Kausambi is, however, different. Here we get almost a continuous 
chain of rulers from about the middle of the 2nd century B.C. (or earlier) upto the conquest 
and occupation of the region by Samudragupta in the middle of the 4th cent. A.D.® The 
DAI points pertaining to the political history of Kaugambi during this long period are 
briefly given below : 

The first probable ruler occupying the throne of Kausambi about the middle of the 
second cent, B.C. was Suigavarma. One of his copper coins bearing the name ‘Sugar 
vamasa’ in the A$okan Brahmi script and the figure of a horse standing before yipa with some 
other symbols, has recently been brought to light by the author. The coin is in the collection 
of Sri Janeshwardas of Allahabad, who acquired it from Kaugimbi! The epithet ‘Sunga’ 
"a his name, no doubt, shows his affiliation with the Suüga house of Pusyamitra. No less 
A r horse standing before a yipa on this coin, especially when we recollect that 
Poni = z unga is credited with having performed two Aśvamedha sacrifices. All the 

o. Present state of our knowledge it is not easy to equate Suigavarma with Pusya- 
mitra or any other known ruler of the latter’s family. 
- Other early rulers ofthe Kausambi house known to us are Añgarāja and Dhanabhüti. 
These names, along with a few others of the famil i i e i 

Em i y, occur in the Bharhut inscriptions referring 
to the made by king Dhanabhiti, According to the inscripti incised on the 
pillar of the eastern gateway of Bharhut “This at MS TASSE UE tsiputra 
Dhanabhüti, son of Gotiputra Agaraiu (An > लि D Ee See : de. Visva- 
deva within the dominion of DI ee” and grandson of king Gargiputra Vi 
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I take that Visvadeva, Angaraja and Dhanabhiti belonged to the Sunga house of 
Kausambi. They were probably the descendants of king Surigavarma referred to above. 
The ruling house of Kausambi lent its patronage to the Stipa at Bharhut which was located 
in their territory. 

Cunningham had announced the discovery of two coins of king Angaraja, the father 
of Dhanabhiti. Recently more coins of this king from Kausambi bearing the name Agarajusa 
(exactly as on the Bharhut inscription) have been brought to light.3 They are of various 
sizes and weights, showing the important postion of the ruler". 

I identify Agaraju of the Bharhut inscriptions with Agaraju of the coins. The 
paleography goes in support of this theory. This king may have ruled over Kau$ambi about 
125 B.C. 

We now come to king Dhanabhüti, the son of Angaraja. From the Bharhut inscrip- 
tions no. 1, 2 and 10355 and the Mathura pillar inscription of Dhanabhüti (II)! we can 
form a a geneology as under: - : 

Gargi 
tei —Gaupti 
A u=Vatsi 
Dhanabhiti —Naguraksita (?) 
Vadhapala 
Dhanabhüti (II) of Mathura. 

I am unable to accept the dates assigned to the above by Cunningham." To me it 
seems that Dhanabhiti I flourished a little before 100 B.C., when the eastern gateway at 
Bharhut was erected.18 

Fortunately for us a clay seal of Dhanabhiti has recently been obtained from Kausa- 
mbi by Sri Janeshwardas, who has kindly permitted me to publish it. Theseal with a decora- 
ted and holed knob is 4.4. cm. high and the diameter of its circular bottom is 4.00 cm. The 
bottom bears a swastika and another symbol (which seems to be a combination of Indradhwaja 
and taurines). The Brahmi legend written almost in the centre is Dhanabhutisa.%® 

On a close comparision of the characters on this seal with those occurring on the 
Bharhut inscriptions of Dhanabhiti (no. 1 and 103) cited above, Inoticed a remarkable simi- 
larity. Ihave, therefore, no doubt that this seal from Kausambi can be attributed to king 

Dhanabhüti of the Bharhut inscriptions, whom I take to be the ruler of Kausambi. 

The other post Asokan rulers of Kausambi with non-Mitra ending names are Vava- 
ghosa, Asvaghosa, Jyesthagupta, Parvata, Indradeva, Visnudeva, Dhanadeva, etc. Their 
period ranges between Ist cent. B.C. and 2nd cent. A.D. 

Regarding the Mitra kings of Kausambi, Allan mentioned only four kings in his 
Catalogue. Prof. A.S. Altekar brought to light the names of eight more Mitra (and 
several non-Mitra) rulers of Kausambi.® In my list of the Kau$ambi Mitra kings there are 
now 25 rulers.22 Some of these are known to us from inscriptions also.?3 These Mitra kings 
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ruled over the Vatsa kingdom from the 2nd cent. B.C. to the 2nd cent. A.D. though not 
necessarily in actual succession to each other, as all the Kauśāmbī rulers falling under the 
period did not bear Mitra ending names. 

The Mitras seem to have been succeeded by the Maghas. The first Magha ruler 
Bhimasena extended his authority from Kausambi to Bandhogarh (in the Shahdol district 
of Madhya Pradesh). Nine Magha rulers are mentioned in the Puranas, but their number, 
as now known from coins and inscriptions, is more than nine. 

The Mitras and the Maghas of Kausambi were independent rulers and they did not 
bear allegience to any foreign power. The theory advanced by certain scholars that the 
Kausambi region for a considerable time remained under the supremacy of the Kushànas, 
has been refuted by the author.?* 

Kausambi continued to maintain her independent status right upto about the middle 
of the 4th century A.D., when it was conquered and annexed by Samudragupta to his empire. 
The contemporary ruler of Vatsa defeated by the Gupta monarch was probably Rudradeva, 
who is known to us from some copper coins?? and a clay seal from Jhüsi near Allahabad. 


REFERENCES 
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SA°DI AT SOMANATHA 
By 
BUDDHA PRAKASH, KURUKSHETRA UNIVERSITY 


The shrine of Somanatha has seen many vicissitudes of history. Its origins go back 
to hoary antiquity. K. M. Munshi holds that the first temple of Somanatha was built about 
the beginning of the Christian era and the second constructed under the kings of Valabhi (cir. 
480-767): V. N. More calls the second the first temple.” In the eighth century Muslim 
armies from Sindh over ran Saurastra a nd sacked valabhi. The temple of Somanatha fell 
on evil days during that period either due to the vandalism of invaders or the ravages of time. 
About 800 another temple of red stone was raised under the Calukyas of Saurastra. The 
Gurjara Pratiharas of Kanauj had a special devotion and reverence for it. In the tenth 
century Somanatha was the guardian deity of Gujarat and the Calukyas of Anahillapatana 
held it in high esteem. But in the earlier part of the eleventh century, it attracted the cupidity 
of Sultan Mahmood of Gazni, who stormed, desecrated and destroyed it on January 8, 
1026. But no sooner had Mahmood turned his back on Somanatha than its lofty structure 
began to rise again like a phoenix from the ashes of its ruin. The Calukya King Bhima 
(1022-1072) built a magnificent stone temple on its pristine site very soon after the departure 
of Mahmood. In 1045 Siyaka II came to Prabhasa and weighed himself in gold for giving it 
away to the Brahmanas. About 1100 Siddharaja Jayasirnha (1094-1144) paid a visit to the 
shrine, which must have coincided with new additions and embellishments in it. But, this 
flourishing shrine again fell into disrepair owing to the negligence, incompetence and venality 
of government officers and temple authorities (gandas), as we learn from the Veraval Pra$asti 
of Bhava Brhaspati. It is not unlikely that the bitter sectarian outlook of the court and the 
bureaucracy, characterised by religious bickerings and antagonisms, was responsible for the 
lukewarm and rather perverse attitude of the officers towards this temple. However, Kumara- 
pala (1144-1173) under the inspiration and guidance of Bhava Brhaspati, restored the temple 
and raised there a meru prasada “august like unto mount Kailasa” in 1169. Not only the 
temple, but also the entire town was rebuilt. Bhima II added a Meghanada Mandapa to 
this पपा This temple stood aloft till 1297, when Alaf Khan, the general of Sultan Ala- 
uddin Khalji of Delhi, once more sacked and desecrated it. 

T he temple of Somanátha had become so famous far and wide as to attract an inces- 
sant train of pilgrims, visitors and travellers from all countries. Among these visitors was 
arc n te Mapa ‘Abdullah’ (1184-1291), TA 
ne Pu 3 116 can be divided into three parts, from his birth till 1 हि 

y studied at Baghdad, from 1226 to 1256, during which he wandere 
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hither and thither in the lands of Islam from India in the east to Syria and Hijaz in the west, 
and from 1256 to 1291, during which he composed his major literary works. In the second 
period of his life he paid a visit to Somanatha also, an account of which he wrote in his 
Bustîn. About the fame of the temple of Somanatha Sa‘di writes : 

Caravans from each district were moving along; 

To look at that spiritless image they throng. 

Kings of China and Chighil, like Sa‘di, forsooth ! 

From that hard-hearted idol were longing for truth. 

Men of eloquence, gathered from every place, 

Were besecching in front of that dumb idol’s face.” 

Sa’di also went to Somanatha on his way to Mecca and saw the famous idol : 

“An ivory idol I saw at Somnat 

Begemmed, as in paganish times was Monat. 

So well had the sculptor its features designed, 

That an image more perfect no mortal could find.’ 

The poet was unable to follow as to how the living beings bowed to the lifeless image: 

“I was helpless to clear up the circumstance, how 

The animate should to th’ inanimate bow 22२५ 

He made bold to ask the priest about this matter but he was furious at him. Seeing 
himself in danger, the poet sought refuge in resignation and meekness and began to cajole 
the priest as follows : 

“I am here as a trav'ller a very short while, 

And a stranger knows seldom the good from the vile. 
You’re the queen of the chess-board and therefore aware 
And the monarch’s adviser of this temple fair.,’’? 

On this the feelings of the priest were assuaged and he in a sympathetic tone explained 
to the visitor that the idol raised his hands every morning and asked him to wait there for 
the night so that he could himself see that thing next day : 

“Like yourself, too on many a journey I’ve been, 
And idols not knowing themselves I have seen, 
Save this, which each morning, just where it now stands, 
To the great God of Justice upraises its hands ! 
And if you are willing, remain the night here ! 

And tomorrow, the secret to you will be clear.’?8 

Early next morning, as the rays of the sun began to dispell the darkness of the night, 
as if an army of Tatars were advancing over the country of Zanj, the poet saw the temple 
compound full of men and women, in whose presence the idol performed the aforesaid 
miracle : 

“The pagans depraved with unpurified face, 
Came from door, street and plain to the worshipping place. 
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The city and lanes were of people bereft; 
In the temple, no room for a needle was left. 
I was troubled from rage and from sleeplessness dazed, 
When the idol its hands upwards, suddenly, raised. 
All at once, from the people there rose such a shout, 
You'd have said that the sea in a rage had boiled out."'? 
On this the priest gazed intently at the poet hoping that all his doubts had disappeared. 
The latter, unable to say anything, feigned conviction in the divinity of the idol and, to 
manifest the intensity of his feeling, burst into tears and offered obeisance to the idol : 
‘Asking pardon, I went to the image of bone— 
In a chair made of gold, on a teak-timber throne— 
A kiss to the-hand of the idol I gave, 
Saying, Curse it and ev’ry idolatrous slave 1??10 
Thereby the poet had won the confidence of the priests of the temple, but his mind 
was not at rest. He felt that some secret device underlay that miracle. He was seized by a 
keen desire to unravel the secret and ultimately he found it : 
“I fastened the door of the temple one night, 
And, scorpion-like, ran to the left and the right. 
All under and over the throne I then pried, 
And a curtain embroidered with gold I espied, 
A fire temple prelate in rear of the screen, 
, With the end of a rope in his hand, could be seen ! 
The state of affairs I at once saw aright— 
Like David when steel grew like wax in his sight. 
For, of course, he has only the rope to depress, 
When the idol upraises its hand for redress |" 
3 On this the priest was ashamed and dismayed and speedily fled, but the poet was 
after him, and pushed him into a well, for otherwise he would have himself lost his life : 
"He bolted and I in pursuit of him fell, 
And. speedily tumbled him into a well; 
For I knew that the Brahmin escaping alive, 
८ To encompass my death would incessantly strive,’°12 
hen the poet teaches the following moral : 
“When you know of the business a villain has planned, 
Put it out of his pow'r! when he falls to your hand. 
Your feet, in the track of a cheat, do not place ! 
RM b do, and discover him, show him no grace."!? CER 
ut, alter that incident, the life of the poet in India was not safe and he hastily left 
the country and reached Mecca via Sind : 


“When I found that I caused a disturbance to spread, 


^ 
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I abandoned that country and hastily fled. 
I travelled to Sind, after that Judgment Day; 
By Yemen and Mecca I, thence, took my way." 
The above account of the visit of Sa‘di to Somanatha deserves to be believed because 
the author clearly states that he stopped there on his way from Shiraz to Mecca. When a 
person states a fact he deserves to be believed unless the contrary is proved. It is well-known 
that Sa‘di was a widely travelled man. He visited Balkh, Ghazni, Panjab, Yemen, the 
Hijaz, and other parts of Arabia, Abyssinia, Syria, especially Baalbekk, North Africa and 
Asia Minor. He travelled, in true dervish-fashion, in all sorts of ways, and mixed with all 
sorts of people. Besides this he was a moralist and an ethical teacher. There can be no 
question of his being a liar, especially when he recounts an experience in the first person 
singular. In the account of the visit to Somanatha, he does not introduce the story in conne- 
ction with a fictitious character, but positively and definitely narrates it as his own experience 
during one of the peregrinations to Mecca. At that time the fame of Somanatha and its 
miraculous idols had travelled to so many countries that people from there unceasingly came 
to visit them. There is, therefore, no wonder that the tourist and traveller Sa‘di, agitated 
by a singular curiosity to see the miracles of Somanátha, went there, on his way to the sacred 


places of Arabia. At least, the burden of proving him wrong lies on those who dispute his 
veracity. 


Sadis’ account of Somanatha brings to light some new and interesting facts about 
that famous shrine. It must have been the temple, restored by Kumarapàla, which Sa‘di 
must have visited sometime between 1226 and 1 956. It was held in great esteem and rever- 
ence by the people and at prayer time the entire citizenry surged up in the compound of the 
temple, so that there was no place even for a needle. Sa‘di gives the unique information 
that the idol in the temple was an ivory image of rare excellence and craftsmanship, which 
raised its hands, through a mechanism, worked by a priest behind the curtain, in answer to 
the supplications of the devotees. This fact is not corroborated by older traditions. Though 
writers, like Farishta, have given graphic accounts of the sculptured image at the temple of 
Somanatha older authorities have stated that it was a solid stone linga. Considering and 
summing up this evidence H. G. Ray has observed that “the idol of Somanatha was a solid 
unsculptured liga and not a statue. Gardizi described the god as a stone (sang). Ibz-al- 
Athir said that it had no appearance of being sculptured."!5 It appears that in subsequent 
restorations of the temple also the form of the linga stone was retained, for Alaf Khan, the 
general of Ala-al-Din, who destroyed the temple in the thirteenth century, is said to have 
shattered the idol to pieces and carried away the fragments to Delhi stating ‘we shall make 
chunam out of it.?19 The ivory statue referred to by Sa’di, therefore, seems to refer to some 
other subsidiary image in the temple compound. We know that when Kumarapala restored 
the temple of Somanatha, he built some temples of Gauri, Bhimesvara, Kapardin, Siddhesvara 
and other divinities also in that compound and the chaplain Bhava Brhaspati placed gold 
pinnacles on them as well. It appears that, in course of time, some idol in one of these 
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temples attained great name and fame by reason of its miraculous feats. In those days it 
was common practice to stage miracles in temples in order to steel the faith of the believers. 
In particular, after the repeated destructions of the shrine, such devices became al] the more 
imperative to reclaim the belief of the people. In this connection the following remark of 
Sa‘di is very pertinent. i S ४ 

M....each morning, just where it new stands, 

To the Great God of Justice upraises its hands.” 

This observation shows that the god, represented by the ivory-image, was not the 
chief deity of the temple, but was rather a subsidiary god, who was supposed to refer the 
supplications of the devotees to the Great God, the God of Justice, by raising his hands, The 
devotees first visited the shrine of this god and then, following the clue of his upraised hands, 
went to the temple of the Chief God. But since the action of the ivory-image of this god was 
very thrilling and spectacular, it had won universal acclaim and popularity. Sa‘di also con- 
centrated his attention on this god, without caring to visit the Great God, whom he calls the 
God of Justice. He remained mainly engrossed in the affairs of the shrine of this god and 
gave ample descriptions of it. 

Thus the account of Sa‘dis’ visit to the temple of Somanatha throws welcome light 
On some aspects of its working. 
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गुरु गोरखनाथ के समय का निरूपण 
लेखक 
परशुराम चतुर्वेदी 


गुरु गोरखनाथ के मत एवं व्यक्तित्व अथवा उनके नाथयोगी-सम्प्रदाय की न्यूनाधिक चर्चा करने वाले साहित्य 
की कमी नहीं है और इस दृष्टि से लिखे गये विविध ग्रथ विभिन्न भाषाओं में भी उपलब्ध हैं। परन्तु इनमें कहीं पर 
भी हमें उनके जन्म एवं मरण अथवा आविर्भाव-काल तक के निश्चित समय का यथेष्ट ऐतिहासिक विवरण नहीं मिलता I 
साम्प्रदायिक ग्रन्थ नाथलीलामृत' के अन्तर्गत पाये जाने वाले एक इलोक में, जन्म-तिथि एवं मासादि के साथ-साथ 
किसी संवत्‌ का भी उल्लेख न होने से, उनका जन्मकाल पूर्णतः निर्धारित नहीं हो पाता। 'योगिसम्प्रदायाविष्कृति' 
में आया हुआ यह प्रसङ्ग भी कि उनके गुरु मत्स्येन्द्रनाथ ने युधिष्ठिर do १९३९ (लगभग ११६२ Xo Yo) Aare 
अपना कार्यभार सौंपा था और तत्पश्चात्‌ गिरनार पर्वत पर जाकर समाधि ले ली थी हमें, किन्हीं अन्य प्रमाणों द्वारा 
प्राप्त समर्थन के अभाव में, काल्पनिक-सा ही प्रतीत होता है। इसी प्रकार कुछ प्रचलित किवदन्तियाँ उन्हें एक ऐसे देवा- 
धिदेव का अवतार सिद्ध करना चाहती हैं जिसने मिन्न-मिन्न युगों के अनुसार विभिन्न स्थानों में शरीर धारण किया था ।' 
कितु यह भी साधारणतः स्वीकारयोग्य नहीं समझा जा सकता। स्वयं गुरु गोरखनाथ की समझी जानेवाली उपलब्ध 
रचनाओं से इस प्रकार कोई प्रकाश पड़ता नहीं दीखता और न उनकी ओर संकेत करने वाले किन्हीं अवशिष्ट ऐति- 
हासिक frat इत्यादि से ही इस सम्बन्ध में कोई सहायता मिल पाती है। नाथयोगी-सम्प्रदाय वाले इन्हें प्रायः भगवान्‌ 
शिव अथवा विष्णु का रूप समझ लेते हैं और तदनुसार वे इनका कोई-न-कोई पौराणिक परिचय भी दे दिया करते 
हैं। इसी प्रकार, बहुत से अन्य प्रकार के लेखक भी, इन्हें अधिकतर कोई अलौकिक महासिद्ध अथवा अमर महा- 
पुरुष मान करके, इनके विविध चमत्कारों की चर्चा करने लग जाते हैं। इन दोनों ही दशाओ में, इनके वास्तविक 
जीवन की घटनाओं के विषय में कोई अनुमान कर पाना हमारे लिए अत्यन्त कठिन तथा कभी-कभी अनावश्यक 
तक बन जाया करता है। तदनुसार इस प्ररत पर विचार करने वाले लेखकों के कथन में पुरी दृढ़ता नहीं आ पायी है 
और वह स्वभावतः अनुमानमात्र ही बन कर रह गया है। 

गुरु गोरखनाथ को एक ऐतिहासिक महापुरुष मानकर लिखने की प्रवृत्ति वस्तुत: बहुत पीछे जगी जान पड़ती 
है। जहाँ तक पता है इनके सम्बन्ध की ऐतिहासिक चर्चा का श्रीगणेश पहले-पहल ईसवी सन्‌ की १९वीं शती के कुछ ही 
qd gari इनके तथा कतिपय अन्य नाथ-पन्थियो के विषय में प्रासज्ञिक उल्लेख करने का वैसा प्रयत्न, सर्वप्रथम, कदा- 
चित्‌ नेपाल का इतिहास लिखने वाले कुछ पश्चिमी विद्वानों ने ही किया तथा वह अधूरा भी कहा जा सकता था | कहते 
हैं कि कर्नल ककं पैट्रिक' नामक एक लेखक द्वारा इस प्रकार की रचना सन्‌ १७९२ ई० में ही प्रस्तुत की गई थी, कितु 
उसमें सम्मवतः गुरु गोरखनाथ के व्यक्तित्व का कोई उल्लेख नहीं किया गया था और न उसमें इनका वैसा कोई परिचय 
ही दिया गया था। एफ० हैमिल्टन* नामक एक अन्य लेखक ने सन्‌ १८१९ ई में प्रकाशित अपने एक ऐसे ग्रन्थ के अन्त- 
गंत उक्त विषय के प्रसङ्ग में, गोरखा' लोगों को भी चर्चा करते समय, इस प्रश्‍न की ओर पाठकों का ध्यान सर्वप्रथम 
आकर्षित किया। एच० aito ओसफील्ड* (सन्‌ १८८० ई० ) तथा फिर सिल्व्यां लेवी (सन्‌ १९०२ ई० ) ने भी इस 
पर, किसी-न-किसी रूप में, न्यूनाधिक प्रकाश डालने की चेष्टा की। इसका एक परिणाम यह हुआ कि समय पाकर, ऐसे 

४९ 
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ग्रन्थ NS गुरु गोरखनाथ या नाथ-योगी सम्प्रदाय पर लिखने वालों के लिए विशिष्ट मूलख्नोत से बन गये | परन्तु, 
उपर्यक्त इतिहासपरक रचनाओं का भी प्रमुख aud विषय केवल यही प्रश्न न होने के कारण, उनके लेखकों द्वारा इससे 
सम्बद्ध कई गृत्थियों की ओर स्वभावतः यथेष्ट ध्यान दिया गया नहीं दीख पड़ता, और न उनके अधिकतर प्रचलित 
जनश्रतियों को अपना आधार मान लेने के कारण भी, इस ओर कोई विशेष प्रगति हो पायी है। यहां तक कि 'वंशा- 
वली पर्वेतीया' के अनुवाद का सम्पादन करते समय, उसकी प्रस्तावना लिखने वाले Sto राइट ने भी बहुत कुछ उक्त 
नियम का ही अनुसरण किया है।“ जहां तक पता.चलता है, १९वीं शताब्दी की विभिन्न खोज-सबन्धी पत्रिकाओं में 
निवन्ध लिखने वाले भी इस विषय में उससे अधिक नहीं कर पाये हैं। 
नेपाल का इतिहास लिखने वालों की ओर से किये गये उल्लेख प्रायः इसी रूप में मिलते हैं कि गुरु गोरखनाथ 
ने, वहां पर कभी कहीं अन्यत्र से आकर कोई-न-कोई तान्त्रिक चमत्कार प्रदशित किया था; कुछ दिनों तक वहां पर 
ठहर कर इन्होंने कठिन तपस्या की थी; वहां के नेवारों के विरुद्ध गोरखों द्वारा विजय प्राप्त की जाने में इन्हें सहायता 
पहुंचाई थी तथा इनके शिष्यों ने वहां शैवधर्म का प्रचार किया था। परन्तु ये वहां पर कहां से गये, कब गये, अपनी 
किस अवस्था में वहां पहुंचे, वहां कब तक रहे, इत्यादि बातों के सम्बन्ध में किया गया कोई सर्वसम्मत निर्णय, उन इति- 
हासों में नहीं पाया जाता। इसी प्रकार तिब्बत की बौद्ध परम्पराओं के अनुसार भी, उन्हें प्रायः किसी ऐसे जादुगर 
के ही रूप में चित्रित किया गया मिलता है, जिसका कोई मेल इनसे नहीं बैठ सकता । नेपाल का इतिहास लिखने 
वाले डी० राइट का अनुमान है कि गोरखनाथ वहां पर महाराज वरदेव के समय, ईसवी सन्‌ की ५वीं शताब्दी के प्रथम 
चरण में गये होंगे कितु सिल्व्याँ लेवी के अनुसार, ईसा की ७वीं शताब्दी में वहां पर मत्स्येन्द्रनाथ का आगमन हुआ था 
जिस समय महाराज नरेन्द्रदेव राज्य करते थे” और, इसी कारण उनके शिष्य गोरखनाथ का भी समय उसके आस- 
पास ही ठहराया जा सकता है। डा० गहीदुल्ला ने मी लेवी का ही समर्थन किया है और इन्होंने उक्त घटना के लिए 
सन्‌ ६५७ ई० का एक निश्चित समय तक भी दे दिया EQ ^ परन्तु डा० प्रबोधचन्द्र बागची का कहना है कि नेपाल 
की प्राचीनतम वंशावली (१३वीं शती) में मत्स्येन्द्रनाथ के नेपाल जाने का कोई प्रसङ्ग न तो महाराज नरेन्द्रदेव के 
समय का आता है और न उनके उत्तराधिकारी के ही राज्यकाल का”, जिस कारण इस प्रकार का जाल कभी पीछे रच 
दिया गया होगा।* उधर नेपाली भाषा में लिखी गई एक पुस्तक के लेखक बालचन्द्र शर्मा के अनुसार, महाराज वरदेव 
के समय कलिसं० ३६२३ (लगभग ५२२ Go) में, मच्छिन्द्वनाथ और उनके पश्चात्‌ गोरखनाथ नेपाल आये थे, जिसकी 
कोई कथा “माषा वंशावली' में भी आती है। महाराज वरदेव के दरबार का ललित-पत्तन (पाटन) में होना भी 
कहा गया है जिससे सम्बद्ध कोई मीननाथ (ललितपत्तन) को आर्को अभिलेख' भी वहां पर प्रस्तुत किया गया है 
और इस बात से उसका समर्थन हो जाता है। अतएव, यदि गुरु गोरखनाथ वा उनके गुरु मत्स्येन्द्रनाथ-विषयक उपः 
युक्त चर्चाएं विश्वसनीय ठहरायी जा सकें, तो उस दशा में, उनका आविर्भाव-काल क्रमश: या तो yal वा ७वीं अथवा 
६ठीं ईसवी शती तक में भी किसी समय मान लिया जा सकता है। 
इसी प्रकार ug जनश्रृतियों तथा दन्तकथाओं के विषय में लिखने वाळे कुछ लेखकों ने भी, सर्वप्रथम 
इसवी सन्‌ की १९वीं शता दी में ही, हमारा ध्यान गुरु गोरखनाथ के आविर्भाव-काळ की ओर आकृष्ट कर दिया । 
तार EUM एवं रसालू दोनों परस्पर dunpaeg थे और उन्हें वहां 5 
E rec रहा कहा जाता a उनमें से प्रथम के लिए यह भी प्रसिद्ध है कि उनका एक ; 
सामग्रियों की छानवीन की Tr दता चाहिए जिसके fog p 
न की है तथा इनके नाम के एक रूप का, अनेक अन्य के साथ, 'रिसाल' होना तक अनुमान किया 
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है,” जिसके हारा उनके कथन का समर्थन होता जान पड़ता है । इसी प्रकार कर्नल टाड ने पीछे, राजस्थान का पुरावृत्त 
लिखते समय, मेवाड़ वाले बाप्पा रावल के, एक दिन जज्जलों में गोरखनाथ नामक किसी योगी से मिलने तथा उससे 
कोई दोधारी तलवार पाकर इसके द्वारा मेवाड़ राज्य पर अधिकार जमा लेने की कथा भी कही है।'“ उन्होंने, उनके 
समय का निरूपण करते समय, उनका 'गोह' से नवीं पीढ़ी में होना तथा तदनुसार सन्‌ ७२८ ई० में वहां वर्तमान 
रहना भी वतलाया है 1° अतएव, यदि गुरु गोरखनाथ का रसालू एवं पुरन भगत का गुरु होना सिद्ध किया जा सके 
तथा उनकी वाप्पा रावल के साथ भेंट होने की कथा भी विश्वसनीय ठहरायी जा सके, तो इन दोनों ही दशाओं में, इनका 
समय ईसवी सन्‌ की ८वीं शताब्दी मान लिया जा सकता है। परन्तु प्रायः टेम्पुल के ही समय में लिखने वाले कुछ अन्य 
लोगों ने रसालू का, सन्‌४०० ई०में भी, वर्तमान रहना कहा है ।” कुछ दूसरों ने उन्हें ईसा की प्रथम शताब्दी तक भी पहुँचा 
दिया है, जिन दोनों बातों में मेळ बिठा सकना स भव नहीं कहा जा सकता। इसके सिवाय पंजाब एवं राजस्थान में 
प्रचलित गूगा वा जाहरपीर की भी भिन्न-भिन्न लोक-गाथाओं का उपयोग इस संबंध में किया गया है। कहा गया है कि 
वह भी गुरु गोरखनाथ का शिष्य रहा तथा उसका समय ईसवी सन्‌ की १२वीं शताब्दी के कभी पूर्व अथवा ११वीं शताब्दी 
तक के कुछ पहले तक ठहराया जाता है। उधर मराठी के लेखक पांगारकर का कहना है कि सन्त ज्ञानेदवर के परदादा 
त्रयम्बक पन्त गुरु गोरखनाथ की शरण में उस समय गये थे जब ये तीर्थाटन के लिए निकले और इसके अनुसार इनका 
समय १३वीं ईसवी शती के प्रथम चरण तक भी हो सकता है । ' अतएव, यदि उक्त सारी जनश्रुतियों वा लोक-गाथाओं 
को एक साथ ही ध्यान में रखा जाय तो, हम गुरु गोरखनाथ को प्रथम से १३वीं हती तक का भी मानने लग जाते हैं। 
TE गोरखनाथ का समय निर्धारित करते समय हमें इस ओर सहायता पहुंचाने वाली कुछ अन्य ऐसी सामग्री 
का भी प्रस्तुत किया जाना उपर्युक्त ईसंवी सन्‌ १९वीं शती में ही आरम्म हो गया था जिन्हें प्रमुखतः इनके गुरु, शिष्य 
वा समसामयिक समझे जाने वाले व्यक्तियों से सम्बद्ध कहा जा सकता है तथा जिनका, इनके साथ ही, अधिकतर 
ऐतिहासिक उल्लेखों पर आधारित होना भी सिद्ध है। कहते हैं कि गुरु गोरखनाथ ने अपने गुरु मत्स्येन्द्रनाथ को, उनके 
कदली-वन में रहते समय, लगभग उन्हीं दिनों सचेत किया था जब बंगाल के राजा गोपीचन्द ने, अपनी माता 
मयनावती के परामश द्वारा हाड़ीपा का शिष्यत्व ग्रहण किया था। इन गोपीचन्द का जीवन-काल इनके पिता उन 
माणिक राजा के समयानुसार ठहराया जा सकता है, जो रङ्गपुर (पूर्वी बंगाल) के पड़ोस में रहने वाले और धर्मपाल के 
भाई भी थे तथा जिन्हें ईसवी सन्‌ की ११वीं शती के पूर्वार्द काल का समझा जाता है। ' प्रायः यही बात, इन गोपी- 
चन्द की बहन चन्द्रावती के साथ चन्द्रनगर के राजा (सन्‌ १०२७ $o में वर्तमान ) के विवाह-सम्बन्ध द्वारा तथा फिर 
इनके राजेन्द्र चोल (रा० का० १०६३-१११२ ई०) से सम्बद्ध होने के कारण भी सरलतापूर्वक सिद्ध की जा सकती 
है। परन्तु डा० शहीदुल्ला का कहना है कि सन्‌ ६७३ ई० में भारत की यात्रा करने वाले चीनी यात्री इत्सिग के अनु- 
सार, बौद्ध पण्डित धर्मकीति का देहान्त सन्‌ ६५१ ई० में ही हो चुका था, जिनके गोपीचन्द का समकालीन होने के कारण, 
गरु गोरखनाथ का भी समय नवीं ईसवी शती सिद्ध किया जा सकता है। ˆ इसी प्रकार यदि अभिनव गुप्त द्वारा उनके 
(तन्त्रालोकः (Xo का० सन्‌ १०१५ Go) में लिये गये “मच्छन्दविभु' नाम के कारण, मत्स्येन्धनाथ का ११वीं शताब्दी 
के पहले का होना सिद्ध किया जा सके उस दशा में, उनका शिष्य होने के नाते, ये भी ११वीं शताब्दी के पहले तक लाये 
जा सकते EIU 'प्रबन्ध-चिन्तामणि' ग्रन्थ के आधार पर तो यह भी अनुमान किया जा सकता è कि अपने एक अन्य 
समसामयिक योगी कन्थडिनाथ के कालानुसार ये १०वीं शताब्दी में रहे होंगे । ” परन्तु इनके एक शिष्य धर्मनाथ के विषय 
में कहा गया है कि वे काठियावाड़ वाले कच्छदेश के अन्तर्गत do १४३८ (सन्‌ १३८१ ई०) में आये थे तथा वहां रह 
कर उन्होंने घोर तपस्या भी की थी जिसके fugere वहां पर कोई पहाड़ी भी अभी तक वर्तमान है। इसके 
अतिरिक्त इनके एक अन्य शिष्य बाबा रतन हाजी के विषय में कहा गया है कि उनका देहान्त सन्‌ ११९९ ई० में हुआ 
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३८८ परशुराम चतुर्वेदी 


an, जिसके अनुसार ये १२वीं शताब्दी के हो जाते हैं और इनका समय और भी पहले चला जाता है । इसी प्रकार उज्जैन 
के राजा भर्तृहरि के लिए प्रसिद्ध है कि उन्होंने, अपनी पत्नी पिङ्गला रानी का देहान्त हो जाने पर धैर्य धारण करने 
के उद्देश्य से, गुरु गोरखनाथ से भेंट की थी तथा उन्होंने इनकी शिष्यता भी स्वीकार कर ली थी। समय, उनके 
भाई महाराज विक्रमादित्य (रा० का० १०७६-११२६ Fo) के अनुसार, १ i- १२वीं शताब्दी में पड़ सकता è जिस 
कारण इससे कुछ ही पहले वा आसपास के ये स्वयं भी ठहराये जा सकते हैं। गुरु गोरखनाथ के शिष्य समझे जाने 
वाले सिद्ध चर्पटीनाथ के लिए भी कहा जाता है कि वे चम्बा स्टेट के साहिल वर्मा के गुरु थे, जिनका सन्‌ ९२० £o में 
वर्तमान रहना भी बतलाया जाता SI इसके अनुसार इतका समय, १०वीं वा ९वीं शताब्दी तक जा सकता è | 
अतएव इस प्रकार की उपलब्ध सामग्रियों के आधार पर, इनका ९वी-१०वीं हती से लेकर १४वीं तक का भी होना 
संभव है। 
गुरु गोरखनाथ का समय निरूपित करते समय बहुधा विभिन्न साहित्यिक प्रसङ्गों का भी सहारा लिया जाता g | 
संयोग की बात है कि इस प्रकार की सामग्री का भी उपयोग ईसवी सन्‌ की १९वीं शताव्दी से ही होता आया है। डा० 
विल्सन ने सम्भवतः सन्‌ १८२४ ई० में ही, कबीर गोरखंगोष्ठी' नामक पुस्तक के अन्तर्गत गुरु गोरखनाथ एवं सन्त 
कबीर (१५वीं ईसवी शताब्दी ) की किसी बातचीत का प्रसंग पाकर, उन दोनों के समकालीन होने का अनुमान किया था 
जो वस्तुतः उस रचना के प्रामाणिक होने पर ही, सम्भव कहा जा सकता था तथा जो, स्वयं कबीर के ही द्वारा इनकी 
चर्चा, किसी दिवंगत पुरुष के रूप में की जाने के कारण, कमी तर्क-सङ्गत नहीं कहला सकता, प्रत्युत कोरा काल्पनिक 
भी वन जाता है। सन्त कबीर के समकालीन समझे जाने वाले उडिया कवि सारलादास की पुस्तक 'महाभारत' के 
आधार पर तो कहा जा सकता है कि इनके समय तक गुरु गोरखनाथ एक ऐसे पौराणिक इष्टदेव भी वन चुके थे जिसे, 
किन्हीं दो व्यक्तियों के बीच प्रतिद्रन्द्रिता का अवसर आ जाने पर, अपनी विजय के लिए प्राय: स्मरण कर लिया जाता 
था, जिस प्रकार के कुछ प्रसङ्ग“ कबीर की रचनाओं से भी उद्धत किये जा सकते हैं। इसी प्रकार उस समय के एक 
राजस्थानी चारण कवि वादर ढाढी द्वारा गोरख जैसे 'जोगी' तक के अपना wur भूल जाने की चर्चा की जाने 
के कारण भी, हम प्रायः उक्त निष्कर्ष पर ही पहुंचते हैं, तथा मैथिल कबि विद्यापति की एक इधर उपलब्ध अधूरी 
रचना 'गोरक्ष-विजय नाटक” के आधार पर यह अनुमान किया जा सकता है कि उनके समय तक इनसे सम्बद्ध ऐसी 
कतिपय लोक-गाथाए' भी प्रचलित हो चुकी थीं जिनका प्रचार, आगे चल कर बङ्गाल जैसे अन्य प्राग्तों में भी हुआ। 
मिथिला के ही ज्योतिरीखर ठाकुर (१४वीं ईसवी शताब्दी) की रचना 'वर्णरत्नाकर' से प्रकट होता है कि उनके 
समय तक इनकी गणना प्रसिद्ध सिद्धो में की जाने लगी थी“ और सम्भवत: उन्हीं के समकालीन HAS कवि गोरक्ष मन्त्री 
की पुस्तक 'नव-नाथ-चरित्रमू' से पता चलता है कि उनके समय तक ये नव नाथों में भी सम्मिलित हो गए थे!” 
इसके सिवाय मराठी कवि म्हाईमट (१४वीं ईसवी शताब्दी) की रचना 'लीलामृत' में इनका प्रसङ्ग स्वामी चक्रधर 
द्वारा इन्हें तथा इनकी रचनाओं को महत्त्व दिये जाने के रूप में आया है 1“? उनके पूर्ववर्ती सन्त ज्ञानेश्‍वर की मराठी 
Su अमृतानुभव में गुरु गोरखनाथ को उनके गुरु निवृत्तिनाथ के गुरु गहनीनाथ का भी गुरु होना बतलाया गरा 
है जिसके अनुसार ये १२वीं ईसवी शताब्दी के हो जाते हैं और संस्कृत के किसी माहेश्वर ग्रन्थ के आधार पर वो यह 
मी E है किगुर गोरखनाथ का समय लगभग १२वीं ईसवी शताब्दी का पुर्वाद्ध ari इसी प्रकार एक fogs 
ला A Mem एवं अल्लभ प्रभु के किसी “विस्तृत तात्त्विक संवाद” का मी पाया जाना 
हा गया है कि इन दोनों का कुछ-न-कुछ परस्पर मतभेद भी रहा, जिस कारण, लिज्ञायत 
A su Li | ties प्रवतित होने के आधार पर”, ये उक्त सन्‌ की १२वीं शताब्दी के कमी 
हुल जी का तो कहना है कि तिब्बत के 'सस्क्य' नामक विहार वाले पांच 
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लामा गुरुओं (सन्‌ १०९१-१२७९ Fo) की ग्रन्थावली ‘garan के आधार पर इन्हें १२वीं ईसवी शताब्दी 
के पहले तक का तथा, चतुर शीति-सिद्धप्रवृत्ति' के अनुसार, इन्हें मत्स्येन्द्रनाथ के पिता मीननाथ के महाराज देवपाल 

(सन्‌ ८०९-८४९ $e) का समसामयिक होने के कारण, उसके परिणामस्वरूप ९वीं शताब्दी ईसवी तक का भी 
ठहराया जा सकता है। अपने इस मत के आधार पर, उन्होंने ८४ सिद्धों की एक वंशावली भी वना दी है, जिसमें 
इन्हें ९वां स्थान दिया गया दीख पड़ता हे जो वहां वाली सिद्धों की चित्रावली के अनुसार है। स्व० हरप्रसाद 
शास्त्री द्वारा वासिल-ज्यू (Wassiljew) वाले aat पर आश्रित अनुमान” से भी इसी वात की पुष्टि होती जान 
पड़ती है। अतएव इस प्रकार की सामग्रियों के आधार पर कहा जा सकता है कि गुरु गोरखनाथ का समय ईसवी 

१५वीं शताब्दी से ९वीं तक जा सकता है। 

गुरु गोरखनाथ का आविर्भाव-काल निश्चित करते समय, इस प्रश्‍न पर कुछ न-कुछ प्रकाश डाल सकने वाले 

एकाध ऐसे ऐतिहासिक उल्लेखों, अभिलेखों, हस्तलेखों, चित्रों अथवा मूर्तियों एवं मुद्राओं तक का भी उपयोग किया 
जाने लगा है जो, इधर की खोजों के फलस्वरूप, हमारे सामने आते जा रहे हैं तथा जिनके आधार पर अपेक्षाकृत 
अधिक विश्वास भी किया जाता है। इस सम्बन्ध में सबसे पहले यह कहा जाता है कि दिल्ली के सुलतान अलाउद्दीन 
खिलजी (रा० का० सन्‌ १२९०-१३१० ई० ) ते गोरखपुर के गोरखनाथ मन्दिर को ढहाया था, जो कदाचित्‌ बहुत पुराना 
भी था। इस कारण इसके आधार पर गुरु गोरखनाथ का समय कम-से-क्रम ईसवी १३वीं शताब्दी से पहले होना चाहिए” 
और यह काल, उनके बहुत दिनों में देवत्व का पद प्राप्त करने की दृष्टि से, कुछ सदियों पूर्व भी होगा। इसी प्रकार 
aga की सोमनाथ वाली 'सित्राप्रशस्ति' (सं) १३४३=सन्‌ १२८७६०) से पता चलता है कि उसके लेखनकाल 
तक भी इनकी गणना पाशुपत-सम्प्रदाय वाले देव-पञ्चायतन में, आञ्जनेय (हनुमान्‌), सिद्धि-विनायक (गणेश), सर- 
स्वती एवं भैरव के साथ होने लगी थी" जिस कारण ये, उस समय तक भी, आराध्यदेवों में सम्मिलित कर लिये 
जा चुके थे। इसके सिवाय बड़ोदा से अनतिदूर वत्तंमान डमोई दुर्ग (नि० का० सम्भवतः १२००-५० ई०) में पायी 
जाने वाली कतिपय मूर्तियों में से भी एक अर्थात्‌ आकृति सं० ४, इन्हीं की जान पड़ती है और शेष के मत्स्येन्द्र, जाल- 
धर आदि की होने का अनुमान किया जाता है। १ इस कारण इसके अनुसार भी हम कह सकते हैं कि इन्हें उक्त समय 
तक पौराणिक देवों जैसी मान्यता अवश्य मिल चुकीं होगी। sito ए० dro विलियम जेक्सत का अनुमान है कि 
उज्जैन वाली df की गुफा के भीतर भी गुरु गोरखनाथ की कोई आकृति वा चित्र है; जिसकी बाई ओर गोपीचन्द्र 
की आकृति बनी हुई है और इसके आधार पर इन तीनों के एक साथ वर्त॑मान रहने वा समकालीन होने की सम्भावना 
भी हो सकती EQ इनमें से किसी का भी समय ज्ञात हो जाने पर शेष के विषय में भी पता चल सकता dl इसके 
सिवाय स्व० राहुल जी द्वारा तिब्बत से प्राप्त एवं प्रकाशित ८४ सिद्धों की उपर्युक्त चित्रावली के आधार पर कहा जा 
सकता है कि इनका समय, उसमें चित्रित अन्तिम सिद्ध कालपा के स्व० राहुल जी द्वारा अनुमानित कालानुसार, १२वीं 
ईसवी शताब्दी अथवा उसके पहले भी कहा जा सकता है, क्योंकि इनके लिए वहां पर ९वां स्थान भी दिया गया दीख पड़ता 
31° इसी प्रकार मत्स्येन्धताथ की रचना माने जाने वाले 'कौल-ज्ञाननिणेय' ग्रन्थ की एक प्राचीन प्रति के लेखन-काल 
को ११वीं ईसवी शताव्दी के अनन्तर का न मानते हुए उसके इससे कम-से-कम एक सौ वर्ष पहले अर्थात्‌ १०वीं शताब्दी 
के प्रारम्भिक समय में, होने का अनुमान किया गया SS इसके आधार पर गुरु गोरखनाथ के आविर्भाव-काल का 
भी उसके आसपास होना सम्भव है। इनसे सम्बद्ध कुछ चिल्लो का तो कतिपय उपलब्ध मुद्राओं पर अद्धित होना बतलाया 
जाता है,” किन्तु उनमें से सबसे प्राचीन का समय अभी तक ठहराया नहीं जा सका है, जिस कारण इस प्रकार की सामग्री 
के आधार पर कुछ कह पाना सरल नहीं है। परन्तु उपर्युक्त अन्य सङ्घोतो के अनुसार भी हम केवल इतना ही कह सकते 
हैं कि इनका काल, १०वीं शताब्दी वा उसके पहले भी जा सकता है। 
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ago परशुराम चतुर्वेदी 


गरु गोरखनाथ के समय का निरूपण करने वाले सभी विद्वान्‌ लेखकों ने उपर्युक्त अथवा कुछ अन्य ऐसी सामग्रियों 
का भी aan ठीक एक ही प्रकार से नहीं किया है और न इनके आधार पर उन सभी ने केवल एक ही-जेसा परिणाम 
निकाला है। कुछ लोगों ने इनमें से किन्ही एकाध की ओर सङ्केत करके E. से किसी को विशेष महत्त्व प्रदान कर 
दिया है, किन्तु कई दूसरों ने इनमें से अनेक का तुलनात्मक अध्ययन वा विवेचन करते हुए, इसके फलस्वरूप, कुछ का 
निराकरण कर दिया है तथा अन्य को स्वीकार करने के लिए अपनी ओर से तकं भी उपस्थित किये हैं। फिर भी, जहां 
तक पता चलता है, इन लोगों में से किसी के भी कथन में पुरी असन्दिग्धता नहीं आयी है और न इसी कारण उसने 
इसे अपना अन्तिम निर्णय ही ठहराया है। कुछ ने इनके आविर्भाव-काल का किसी संवत्‌ वा सन्‌ के आसपास वा पुर्व 
होना मानकर छोड़ दिया है। कुछ ने इसे किसी व्यक्ति विशेष के समय अथवा कभी उसके पुर्व तक ले जाना आवश्यक 
समझा है। कुछ ने इसके किन्हीं दो अवधियों के बीच होने की ही कल्पना कर ली है तथा कुछ ने इन्हें नाथपन्थ के आदि 
प्रवतेको में से एक स्वीकार करते हुए उन सभी के लिए कोई समय प्रस्तावित कर देना मात्र ही उचित मान लिया है । ऐसे 
लोगों में कई वे भी मिल सकते हैं, जिन्होंने अपनी ओर से विशेष प्रयास न करके, अन्त में किसी अपने qdedi लेखक 
का ही अनुसरण कर लिया है। इसका कारण यह हो सकता है कि या तो हमने उपर्युक्त प्रत्येक सामग्री के विषय में पुरी 
जांचःपड़ताल नहीं की है अथवा कभी-कभी इनकी विभिन्नता वा पारस्परिक विरोध-सम्बन्धी उलझनों के झमेले में 
न पड़कर, ऐसे प्रइनों को केवल कोई गौण स्थान दे दिया है; और, इसकी अपेक्षा अपने किसी उद्देश्य-विशेष की सिद्धि 
को अधिक महत्व प्रदान करते हुए आगे बढ़ गये हैं। नेपाल का इतिहास लिखने अथवा विभिन्न लोक-गाथाओं की 
व्याख्या करने वालों ने तो ऐसा प्रत्यक्ष रूप में ही किया होगा। जिन लोगों ने गुरु गोरखनाथ वा नाथयोगी सम्प्रदाय के 
. इतिहासादि के लिखने की चेष्टा विशेष रूप से भी की है उन्होंने भी सभी उपलब्ध सामग्रियों के विचित्र गोरखधन्धे 
में न पड़कर किसी मार्ग-विशेष का ग्रहण कर लेना अपने लिए श्रेयस्कर माना है। फलतः जो कुछ भी अभी तक 
इस सम्बन्ध में हो पाया है वह आगे वाले शोव-कर्ताओं के लिए केवल मार्ग-प्रदर्शन मात्र ही कर सकता है, यद्यपि यह भी 
सम्भव है कि वस्तुस्थिति का परिचय पा लेने पर, अभी तक निदिष्ट सङ्घेतो में से ही किसी के सहारे कभी कोई ऐसा भी 
परिणाम निकल आये, जो वस्तुतः तथ्य के सर्वथा अनुकूल सिद्ध किया जा सके। अतएव, इस दृष्टि से विचार करने 
पर, अमी तक वाले प्रयत्नो का एक सिंहावलोकन एवं मूल्याङ्कन कर लेना कदाचित्‌ अनावश्यक नहीं कहला सकता | 
प्रत्यक्ष है कि उपरिलिखित सामग्रियों के अन्तर्गत इस प्रकार की सारी बातों का समावेश नहीं किया जा सका 
` है और वे केवळ कतिपय विशिष्ट उदाहरणों के ही रूप में, स्वीकार कर ली जा सकती हैं। इनमें से अन्तिम दो अर्थात्‌ 
साहित्यिक प्रसङ्गों तथा ऐतिहासिक उल्लेखों वा सद्भेतों के आधार पर स्वभावतः केवल इतना ही कहा जा सकता है किं 
उनके प्रस्तुत किये जाने के समय तक गुरु गोरखनाथ अवश्य अस्तित्व में आ चुके रहे होंगे अथवा उनमें से कुछ के 
अनुसार इनका समय उनके आसपास ही रहा होगा | इन दोनों में से दूसरी के द्वारा पता चलता है कि इनका आविर्भावः 
dal A ०वीं ईसवी शताब्दी के पूवे रहा होगा | इसी प्रकार, उक्त प्रथम के सहारे यहां तक भी सूचित होता है कि 
ईसवी SAT शताब्दी तक का भी इनका होना सम्भव है। इसके सिवाय इन दोनों में से कुछ सामग्री के आधार पर d. 
a अनुमान कर सकते हैं कि उनके द्वारा निदिष्ट काल तक, इनके विषय में लोगों की धारणा कसी E: 
ee E ed भी वन चुका होगा । शेष तीन प्रकार की सामग्रियों में Ba भी दो Ta 
चलता है, उनके आधार पर Bm con my gere < क र मात 
रहना, eee Za E यह मी कह सकते हैं कि ऐसे लोगों में से सभी के जीवन-काल में इनका b 
में किया = s or हो सकता और न यह तर्केसङ्गत ही कहला सकता है। ऐसा अनुमान केवल उ 
न्हे, इनके एक विशिष्ट योगी होने के कारण, कम-से-कम ३-४ सौ वर्षो तक जीवित 
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रहने वाला मान लिया जा सके अथवा इनके विषय में केवल इस प्रकार कह दिया जा सके कि इन्होंने पुर्ण अमरत्व 
प्राप्त कर लिया होगा। इनके प्राय: ईसवी पूर्व प्रथम शताब्दी से लेकर कम से कम उसकी १५वीं शताब्दी तक के अनेक 
ऐतिहासिक व्यक्तियों और घटनाओं के साथ, किसी-न-किसी रूप में जुड़े रहने की वात को तथ्यवत्‌ स्वीकार कर लेने 
पर या तो कोई ऐसा ही निष्कर्ष निकाला जा सकता“ है अथवा यह भी अनुमान कर लिया जा सकता है कि इनके सम- 
सामयिक माने जाने वाले उपर्युक्त सभी व्यक्ति इनके वास्तविक समकालीन नहीं हो सकते, प्रत्युत उनमें से कुछ का 
इनसे पहले तथा कुछ का पीछे होना भी अनिवार्यं है ।* अतएव, अन्त में, केवल ऐसी सामग्रियां ही शेष रह जा सकती 
हैं जो अधिकतर जनश्रुतियों, दन्त-कथाओं वा लोक-गाथाओं पर अवलम्बित हैं। इनके आधार पर अभी तक ईसवी 
yi शताब्दी से लेकर wal अथवा ८वीं तक के भीतर कभी इनका वर्तमान रहना अनुमान किया जा सकता है। 
परन्तु, यदि गुरु गोरखनाथ के आविर्भाव-काल का, किसी समय ५वीं से लेकर wal वा ८वीं ईसवी शताब्दी तक 
के भीतर होना स्वीकार कर लिया जाय तो उस दशा में, इस सम्बन्ध की अनेक पूर्व-प्रचलित मान्यताओं के प्रति, हमें 
अनास्था भी प्रकट करनी पड़ सकती है अथवा वे कम-से-कम हमारे लिए इतनी सन्दिग्ध वा अविश्वसनीय ही बन जा 
सकती हैं, जिससे उन्हें यथेष्ट ऐतिहासिक महत्त्व नहीं दिया जा सके। उदाहरण के लिए, ऐसा मान लेने पर हमारे 
सामने, सर्वप्रथम, एक प्रश्‍न इस रूप में उठ सकता है कि क्या गुरु गोरखनाथ स्वामी Eas (सन्‌ ७८८-८२० Fo) 
के अद्वैतवाद द्वारा प्रभावित नहीं रहे होंगे जिस विषय में बहुतों की धारणा बहुत दुढ़-सी जान पड़ती è I° इसी प्रकार 
हमें इस बात में भी पुरा सन्देह करने का अवसर मिल सकता है कि जो हिन्दी की उपलब्ध रचनाएं गोरख-बानियां' 
कहला कर प्रसिद्ध हैं वे, अपनी भाषा के उतनी पुरानी न होने पर भी, वस्तुतः इन्हीं की हो सकती हैं अथवा उनमें से 
किसी अल्पांश का भी रचयिता होना इनके लिए कभी सम्भव हो सकता है। इसके सिवाय एक तीसरा प्रश्‍न हमारे सामने 
इस रूप में भी आ सकता है कि जो कतिपय रचनाएं इनके द्वारा संस्कृत में रची गयी समझी जाती हैं तथा जिनके आधार 
पर हम इनकी विचारधारा अथवा साधना-पद्धति के विषय में अपनी कोई विशिष्ट धारणा बना चुके हैं, क्या उनका 
भी अपने वर्तमान रूप में प्रामाणिक ठहराया जाना कभी सम्भव हो सकता है ? अतएव, यदि हम कभी किन्हीं सर्वथा 
विश्वसनीय प्रमाणों के आधार पर, उपर्युक्त निर्णय देने के लिए बाध्य हो जा सके वैसी दशा में हमें उस ऐतिहासिक 
तथ्य की स्वीकृति के सामने, अपने किसी भी पुराने पूर्वाग्रह को त्याग देना तथा अपने को मोहग्रस्त बनने से बचाना पड़ 
सकता है और इसके कारण, अनेक प्रश्नों के प्रति हमारी दृष्टि में परिवर्तन आ-जा सकता है। इसमें सन्देह नहीं कि 
अद्यावधि स्वभावतः उपलब्ध सामग्रियों के आधार पर, गुरु गोरखनाथ के समय का उत्तरोत्तर पहले की ही ओर 
-खिसकता जाना अधिक तर्क-सङ्गत प्रतीत होता है। इस कारण इस सम्बन्ध में अनुसन्धान करने वालों के लिए यह 
अत्यन्त आवश्यक हो जाता है कि वे सर्वप्रथम, उक्त प्रकार की सारी उपलब्धियों की ही कोई वैज्ञानिक छानबीन कर 
लें। गरु गोरखनाथ के मत एवं व्यक्तित्व तथा इनके व्यापक प्रभाव को ध्यान में रखकर किया गया इस प्रकार का प्रयास 
यदि किसी प्रकार सफल हो सके तो वह किसी दिन भारतीय इतिहास के घामिक एवं सांस्कृतिक विकास से सम्बद्ध बहुत- 
सी विशेष पेचीदा गुत्थियों के सुलझाने में भी हमारे काम आ सकता है। 
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LAND AND PEOPLE OF ANCIENT KAMARUPA 
By 
P. D. CHAUDHURY, GAUHATI 


References to ancient Assam are available in abundance in the Epic, Pauranic and 
Tantric literature. Pragjyotisa was the name of ancient Assam in the earlier times and 
Kamarüpa in the later times. From the beginning of the Gupta period down to the 12th 
century of the Christian Era, the kingdom of ancient Assam was known both as Pragjyotisa 
and Kamarüpa though the rulers used to call themselves Lords of Pragjyotisa. Chinese 
pilgrim Hiuen Tsang's report, Bana’s ‘Harsa carita’ and the subsequent discoveries of 
the Copper-plate Charters and rock inscriptions of the Kamaripa Kings form the most 
valuable and authentic sources of the early history of Assam. In the present paper it is 
proposed to have a general discussion of our land and people through the inscriptions that 
belong to the pre-Ahom period (upto 12th century A.D.) and itis why the word Kamarüpa 
instead of Assam has been used in the title of the paper 

Copper-plate and stone inscriptions serve as very valuable materials for the con- 
struction of history of Kamarüpa up to the end of the 12th century A.D. These epigraphic 
records form the most important source of history of the Pre-Ahom period and they have 
rendered it possible to trace an almost unbroken hisotry of ancient Assam from about the 
4th down to the 12th century of the Christian Era. 

In ancient India, it was the practice with its rulers to record land-grants on copper- 
plates which served as title deeds of the donees. This practice prevailed in ancient Assam 
also. Most of the land-grant charters hither to discovered in Assam consist of a set of three 
copper-plates, joined together by a ring the ends of which are secured in a seal of the king. 
The obverse of the first and the reverse of the third plate are blank and thus, the inscription 
covers only four sides of the plates the middle one being inscribed on both sides. 

The king’s seal is heart-shaped and divided into two parts; the triangular upper 
part contains the figure of an elephant-head ‘en face’ in relief, and in the semi-circular lower 
compartment is the inscription of the king’s name and titles. Round the edge of the seal 
runs a raised rim which serves as a protection to the seal. ‘The whole thing, in the language 
of Dr. A. F. Rudolf Hoernle, ‘looks just like a heartshaped box, without a lid.’ Of the copper- 
plate land grant records in our State, the Doobi Copper-plate inscriptions of Bhaskaravarman 
of the 7th century A.D. found in Kamrüpa district is the earliest. The set records, infer aha, 
the defeat of the Bengal army at the outset of the battle at the hands of the Kamarüpa princes 
Bhaskaravarman and his elder brother Supratisthitavarman, but later on the Kamarupa 
princes were defeated by the vast Gauda army. The Nidhanpur Copper-plate inscription 
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comes next. It was discovered in the village of Nidhanpur, situated in the district of Sylhet, 
Assam and was deciphered by the late lamented Pandit Padmanath Bhattacharyya Vidya- 
vinod, who in the ‘Kamarupa Sasanavali edited ten copper-plate inscriptions including 
this set of Bhaskaravarman. Each of these two.sets of Bhaskaravarman, of course, 
consists of more than three plates. 

The Hayungthal copper-plate inscription of Harjaravarma Deva of the 9th century 
A.D. succeeds the Nidhanpur plate in order of chronology. It is unfortunate that only the 
middle one of this set of three copper-plates could be recovered. One peculiarity of the 
charter is that unlike the other copper-plate grants of the Kamaripa Kings, this one was 
ordered by the crown prince Vanamala and not by the king himself. 

It may be added that though this grant does not help us in fixing the date of Har- 
jaravarman, we are not in the dark about the time to which the donor of this grant belonged. 
The famous rock inscription at Tezpur in the Darrang district, bearing the date 510 Gupta 
Era corresponding to 830 A.D. proves beyond doubt that Harjara flourished in the 9th 
century A.D. 

Copper-plate inscriptions of other Kamarüpa Kings, such as, Balavarma, Vanama- 
lavarmadeva, Ratnapala, Indrapala and Dharmapala, have also been found in different 
places of our State and quite a few of them have now been preserved in the State Museum at 
Gauhati. E 

Copper-plate inscriptions of the Kamarüpa Kings give no clue to the existence of any 
indigenous era, but simply mention their regnal ycars. The Rock Inscription of Harjara- 
varman at Tezpur dated 510 Gupta era corresponding to 830 A.D. and the ‘Kanaivadast’ 
Rock Inscription at North Gauhati dated 1127 Saka corresponding to 1205 A.D.make it 
evident that the Gupta era was in use in Kamarüpa in the 9th century and Saka era in the 
13th century. Other Rock Inscriptions that have of late, come to light, such as Badaganga 
Rock Inscription and “Umachal” Rock Inscription do not bear any date. From the epi- 
graphic records that have been, so far, brought to light, it is not possible to say when the 
Gupta era came to be used in Kamarüpa and when the Saka era established its use in place 
of the former. 

È In this connection, it may not be out of place, ifa few extracts from “The Kamarupa 
ee ; an de om the learned pen of the late Rai K. L. Barua Bahadur be quoted here: 
In the Kamaripar Purayrtta’ (App. A of the Kamarupar Buranji published by the Depart- 
ment of Historical and Antiquarian Studies, Assam) there is mention of a Kamariipi era. It 
stated there in that in the Kamaripi year 612 Bhukhtiyar Khiliji advanced as far as Kama- 
See that being defeated he fled. It is also mentioned that in the Kamarüpi year 1 023 
Purkey d OOO ned himself to Makram Khan. It is further mentioned in this 
y - at i irjumla invaded Assam in the Kamarùpi year 1071... - 90१12 of the 
: kg mari mente mie gd os ot 
not a single coin Bens by A ON CS Be found fromany of these records. Dana ¢ 
y the Kamarüpa kings has yet come to light though there are goo 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


Land and People of the Ancient Kamarupa ३९७ 


reasons to suppose that these kings actually struck coins. In the absence of epigraphic and 
numismatic proof the existence of a Kamarüpi era can, therefore, at best, be only surmised 

The copper-plate inscriptions record grants of land yielding paddy. This shows 
that Kamaripa possessed regular fields and harvests of corn and that rice was the staple 
food of the people as it is now. The special mention of arecanut and betel leaf in the Now- 
gong copper-plate inscription of Balavarma testifies the fact that betel-nut had been favo- 
urite of the people of Kamaripa in those days also. 

The elephant-head ‘en face’ neatly set in relief is invariably seen in the seals of the 
copper-plate grants. Stone panels of the pre-Ahom period containing realistic representa- 
tion of elephants have also been discovered in different parts of the province in super-abun- 
dance; special reference to elephants in the Epic and other literature are also not wanting. 
It shows that the inhabitants of ancient Assam were quite familiar with this animal which 
was considered a valuable treasure of their reputed country, from time immemorial. On 
the other hand, representation of the lion is conventional and unrealistic. This typical way 
of lion representation shows that the people of Assam were not very familiar with this stately 
animal. 

Clear references to lofty temples and magnificent building, are available in the 
copper-plate inscripteous of the Kamarüpa King From the copper plate grant of Vanamala, 
we know that he reconstructed a Siva temple during his reign. There is also a clear 
reference to the erection of a huge palace in the Nowgong copperplate grant of 
Balavarma Deva. We find further references to lofty structures in the inscriptions 
of Ratnapala and Indrapalavarma Deva. The architectural remains that have hither- 
to been discovered in different parts of the province, prove beyond doubt that the artists and 
the architects of ancient Assam reached such a standard as they could justly be proud of. 

The kings of Kamariipa were devotees of Lord Siva. In the copper-plate inscriptions 
there are ample references to show that the kings of Kamaripa were adherents of Saivism. 
The late Padmanath Vidyvinode in his article, namely, ‘Mahadeva the Ishtadeva of the kings 
of Kamariipa’, discussed fully the different verses of the inscriptions relating to the salutation 
to Lord Siva and established the fact that the kings of Kamarüpa were adherents of Saivism. 

The copper-plate grants of the Kamartipa kings, brought to light so far, have ren- 
dered it possible to trace the genealogy of the kings, almost in an unbroken continuity from the 
4th century to which Pushyvarma, the first king of the line of Bhaskaravarman has been 
assigned, down to the 12th century of the Christian era, the time of Dharmapala, the last 
king of Pala dynasty in Kamarupa, as evinced by the copper-plate inscriptions. It is very 
unfortunate that not a single coin of the pre-Ahom period has been found as yet though there 
are evidences to show that coins were minted by the kings of Kamarüpa. Rai K. L. Barua 
Bahadur says, “....it is rather surprising that we have not been able to find a single coin 
minted by any of the numerous kings prior to Naranarayana, the Koch king of the 16th 
century. It is not at all likely that the Kamariipa kings did not strike coins. We have 
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on the authority of the Silimpur inscription deciphered by Mr. R. G. Basak that about the 
12th century the Kàmarüpa king Jayapala, who was probably the son of Dharmapala, 
offered to make a ‘tulapurusha’ gift of gold, including 900 gold coins, to a Brahmin named 
Prahasa. ‘This proves that gold coins were actually minted by these kings, and as evinced 
by the Nalanda seal of Bhaskaravarman, the art of impressing seals on clay or Molten 
metal was known as early as the 7th century”. People of Assam were acquainted with the 
use of iron which was extremely used in weapons of war. Of the precious metal gold 
and copper were available within the kingdom itself, Harjaravarman’s Rock Inscription 
and Vanamala’s copper-plate charters prove beyond doubt that boats maintained by kings 
of Kamarüpa were numerous and that they were beautifully carved, painted and well de- 
corated. The people of Kamarüpa traded with people of other parts in India. These 
traders were called ‘Sadagars’ and the main routes of their trade were the Brahmaputra 
and its navigable tributaries. People of all castes and occupations lived happily and well 
contented. Streets were wide and crowded with elephants, horses and chariots which 
kings and nobles used to mount on. The capital city was adorned with pious and learned 
people. All these tend to prove that our land and the people were affluent and prosperous 
during the reign of the Kamaripa kings. 

. Palaces and the temples of the pre-Ahom period are almost non-existent, though 
their ruins, as referred to above, are to be found here and there. The reasons of their des- 
tructions as noticed by Sir Edward Gait, are mainly two, namely, the Agencies of Nature 
and Invasions of Foreigners 

The finest and the oldest specimen of sculptural or iconoplastic art in Assam is the 
temple-stone door-frame at Dah-Parvatia in the district of Darrang (Central Assam). Its 
carving is characteristic of the style of the early Gupta schools of sculpture. The two god- 
desses, Ganga and Jamun, stand with garlands in hands in artistic pose and elegant posture. 
The door jambs are decorated with beautiful ornamental foliage. The artist’s sense of 
proportion, the beautiful symmetry of the figures and ornamental devices, and the excellence 
of execution tend to prove that this door-frame belongs to the same period as the great 
schools of sculpture which existed at Pataliputra and Varanasi in the fifth and sixth 
centuries A.D. 

The Rock inscription known as the ‘Umachala Rock Inscription’ is the earliest epi- 
graphic record so far discovered in Assam, It is on the north-eastern slope of the Kamakhya 
or Nilachal hill near Gauhati. It bears no date but on palaeographical grounds, the ins- 
XXXI pare II) assigned : the fifth Century A.D. (Edited in the Epigraphia Indica, Vol. 
ठ -= Rock Inscription of Mahabhiitavarma or Bhütivarman of the Sixth 
Da asino ल Mim (not dated) was found in the Mikir Hills, Assam. Other 
irta. E. m em Rock Inscription, T ezpur, and Kanal Barası 

eas m pre-Ahom period have already been referred to above. x 

s been aptly observed by K. L. Barua, that the early history of Kamarüpa 15 
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very interesting. ‘There was hardly any other Hindu dynasty in northern India that ruled 
uninterruptedly for a period of eight hundred years like the dynasty of Pushyavarman. 
Conquerors like Samudragupta, Yasodharman, Mahasena Gupta and Ya$ovarman could 
no doubt defeat the Kamaripa kings in battle, but they could not include Kamarüpa within 
their territories. ‘The repeated early Musalman invasions were succesfully repulsed by the 
kings. Kamariipa, which remained an independent kingdom till the last, unconquered 
even by the Moghuls. The Ahom kings who succeeded the Koch kings became themselves 
Hindus and erected numerous Hindu temples. The extent of their kingdom was no doubt 
reduced and it came to be known as Assam, but even that small kingdom, with its limited 
resources, successfully resisted all Muhammadan invasions and continued to be independent 
till the advent of the British in 1826. 
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PANHIDEP HATI 


SOME NOTES ON THE WORSHIP OF SARASVATI 
IN BALINESE HINDUISM 


By 
J. Ensinx, UTRECHT 


In a volume dedicated to one of the most learned men of India it does not seem out 
of place to devote some attention to the cult of the goddess of learning in Bali. E 

As is well known, Hinduism is the most important religion of Bali and Sarasvati is 
worshipped all over the island, along with so many other Hindu deities. Sarasvati in Balinese 
Hinduism is the subject of a recent study by C. Hooykaas,* who especially discusses the 
“birthday” (Bal. odalan) of the goddess (a festival akin to Sarasvati puja on the ninth day 
of Navaratri in southern India) and her identity with Uma and Prajfiaparamita. ; 

Two forms of Sarasvati are distinguished : 1° the embodiment of knowledge (OJav' 
vidyatmika); 2° the Sakti of the Lord Brahma (OJav. faktinya Bhatara Brahma). In the second 
form she is said to be responsible for Brahma’s having four faces. The god wanted to follow 
the lovely goddess with his eyes wherever she went, but turning his head for that purpose 
ill befitted his dignity; therefore, he developed four faces. As a Balinese informant said : 
“The Lord Brahma got four faces, when he saw the goddess Sarasvati.” (Bal. : Bhajara 
Brahma fiaturmukha sédavége fiaksi San Hyan Sarasvali).® à 

As vidyatmika, Sarasvati is an important deity. One of my informants, speaking 
Indonesian, considered her identical with Tuhan (the highest God) in that form. Vidyat- 
mika Sarasvati is said to reside in the palm-leaf manuscripts (Bal. ron tal; Indon. lontar), 
which accordingly are treated with due respect by the pious Balinese. 

To those who want to begin the study of these books a ritual commonly called 
panhidep hati (making the mind attentive; strengthening the mind's capacity),? or more fully 
nunas panhidep hati (to pray for strengthening of the capacity of one’s mind), is recommended: 
This prayer is often understood to be addressed to Sarasvati : nunas panhidep hati rin Hida San 
Hyan, Aji-Sarasvati (to pray for strengthening of the capacity of one's mind to the goddess 
Aji-Sarasvati)*. 

So far I only once have found paihigep hati mentioned in a text. The plam-leaf book 
Aji Sarasvati, Cod. Kirtya III 885 has the following passage on p. 8. 

Sart nin paidep ati. 


Sa = " i od DH 1 
Sin srana vénan. Ma, Pukulun San Hyaù Tutur Ment, Tutur Jati, sumusup riù rand gnm, 
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sin linular iszp, téka inet 3, leyak asih, janma manusa asih, deva Batara asih, téka patuh inkup, asih den 
avélas, on Yan Tungal paramasalatya nama. 


The essence of paidép ati. 

Any offering and ingredient is allowed. 

The mantra is : “May the Divine Lords Tutur Menét and Tutur Jati® enter into the 
pure mind. All that can be learned from others I absorb, so that I remember, remember, 
remember. May the witches be benevolent, may men be benevolent, may the gods and the 
Lord be benevolent, nay, may they be strongly attached to me, may they be compassionately 
benevolent. Om, homage to the One, most powerful !? 

Trom my own experience and from oral communication I was able to gather more 
information about panhidep hati. A Bauddha priest ( padanda Boddha or Buddha)," Ida Padanda 
Buda Sukawati, kindly performed the ritual for mc? and explained some points to me, but I 
could not obtain the Sanskrit mantras he used. 

According to this padanda only full moon and new moon days are auspicious for 
panhigep kati. So on a new moon day I, together with a friend,® repaired to the priest's resi- 
dence (griya) and we were received in the bale piyasan, the building in the open air house- 
temple (pamraian), where the priest recites his texts. 

In Balinese Hindu ritual a prayer should be accompanied by an offering (bébanlén). 
In this case my host!? had sent to the griya some offering together with the ingredients for the 
ritual (mésrana), all prepared by the ladies of Puri Saren, Ubud. In contradistinction to the 
text quoted above there appeared to be certain rules pertaining to the offerings in this 
ritual. My host gave me the following specification.— 

Bebanien : 

pras ajuman sasantun (an offering containing food and some coins as a token payment to the 
priest), 

canan burat vani apasan (one portion of a preparation of betel). 

Mésrana : . 

sasin pucuk ban (an ornament of the red china rose, Hibiscus rosa sinensis), 

bras kunin (grains of yellow rice), 

bunan jepun putih (frangipani flowers, Plumeria acutifolia). 

Preliminary to the ritual the priest put me two questions. In the first place, whether 
I ever had received any sacrament or initiation before. When I had answered in the negative, 
he enquired about my religion. I said I did not belong to any church or sect, but it was 
my belief that I had to fulfil my duty as given me by God. This the priest found in perfect 
agreement with what he called “the Buddhist religion (Bal. agama Buddha)” 12 

Now, to perform the ritual, the priest seated himself, facing westward, on a square 
cushion (luika-luika) on a bench called pélankan. The ritual then proceeded as follows: 

The suppliant is purified. Standing in front of the padanda he washes his hands 
(méwajik) in water in which saffron (kumkum) is strewn; he washes his teeth (mekekemuh, high- 
Bal. mekekurah) with water poured upon his hands by an assistant of the priest. Next, with 


५१ 
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the palms of the hands turned upwards, he stands before the padanda. The padanda now 


with a frangipani flower thrice sprinkles (शश È ME 
and recites a purification (pénlukatan or pébérsihan-formula beginning Onkrti jaya-jaya...» 
After this purification the suppliant may receive paħhidēp hati. í 

(1) The suppliant remains standing before the padanda with the palms of the hands 
turned upwards. The padanda thrice sprinkles him with holy water as before, while reciting 
a Sanskrit manira. Then he thrice pours holy water upon the hands of the suppliant, who 
washes his face (mérahup) with it. When the priest gives him water a fourth time, the suppliant 

istens his head with it. 
Ss (2) Same act as (1), but with a different Sanskrit mantra. 

(3) The padanda thrice pours holy water upon the hands of the suppliant, who 
drinks it each time. 

(4) The padanda folds a few grains of yellow rice in a petal of a frangipani flower 
and hands this packet to the suppliant, who eats it. With this act (4), which is considered 
panhigép hati proper, the ritual is finished. 

Another form of the ritual I came to know from the Saivite priest Ida Padanda Made 
Sidemen in Sanur. He kindly gave me a written summary of panhidep hati, as he performs 
it. Itruns: 

Panidép hati] 

Masadhana sgà tigah pulun|wus minantran raris huntal]| 

Ma|Om Nini Bhajari Durgga|hinsun hafijaluk papadan hati[noràna papadan hati] hana 
damar kurun| gumlen rin hati] 168 byar hapadan [3|] 

panhidep hati 

Ingredients are three balls of steamed rice. First a mantra is said over them and 
then they must be swallowed. The mantra is : “Om, Divine Lady Durga, I ask for clear- 
ness of mind. If there is no clearness of mind, at least there is a guiding lamp. I concen- 
trate in my mind, and, flash ! it’s clear.” Thus thrice. ० 

Here too the swallowing of rice—steamed, to be sure—appears to be essential in the 
ritual. Ida Peranda Gede Singharsa, a Saivite priest of Penarukan, told me that the eating 
of grains of rice in the petal of a flower symbolizes that what has been given to the suppliant 
has indeed entered his person. According to him the act also formed part of a more elaborate 
ritual called féiiarasvalyan (a term derived from the name Sarasvati). 

There is one more interesting feature in this description of panhidep hati, namely the 
mantra being addressed to Durga. Padanda Vellade Sidemen told me that there also existed 
प mantra with the name of Sarasvati, but that he always used the one in which Durga 5 
invoked. This gives support to the view put forward by Hooykaas in his study on Sarasvati, 
that Sarasvati and Durgā are sometimes identified in Bali. We may once more refer to the 
Navaratri festival in southern India, in which Devi is worshipped as Durga, Mahalaksm! 
and Sarasvati successively. 


To sum up, we may say that panhidep hati in Balinese Hinduism is a small ritual in the 
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private sphere. It shows many variations, which seem to be due not so much to topographical 
differences as to differences between the traditions adhered to by the priests individually. 
The constant elements, as in so many other Hindu-Balinese rituals, are an offering and one 
or more mantras, either Sanskrit or Balinese, and in several cases the ritual is confirmed by 
the suppliant’s eating a small quantity of rice in some form. द 

Panhidep hati naturally falls within the sphere of Sarasvati, as is sometimes brought 
out in the name (nunas panhidep hati rin Hida San Hyaù Aji-Sarasvati). However, the goddess 
is not always explicitly invoked during the ritual. 


REFERENCES 


1. In his Agama Tirtha. Five studies in Hindu-Balinese religion. Amsterdam, 1964. 
VKNAW Lett. NR dl.LXX, n°,. I want to acknowledge my indebtedness to Dr. Hooy- 
kaas for much help and information given to me while writing these notes. 

2. This myth is similar to that told in Matsya-purana adhy. 3. According to that version 
Brahma even got a fifth face when Sarasvati rose into the air, but he covered that face 
with his twisted hair. In thetalein the Adiparvan of Sunda and Upasunda, Siva is 

. said to get four faces to look at Tilottama circumambulating him (MBh. Crit. Ed. I. 
203.20 sqq. Cf. Kathasaritsagara III.1.136sq.) This tale was known in Java and Bali 
(Old-Favanese Adiparva, ed. Juynboll, p. 194 sq.). In the Old-Javanese poem Arjuna- 
vivaha by Kanvaitis Brahma who becomes four-faced when Tilottama circumambu- 
lates him. One more parallel is given by van der Tuuk in his Kawi-Balineesch-Neder- 
landsch Woordenboek I 621. 

3. Van der Tuuk KBW I 166 gives the forms fekedep ati and penidep ati. His paraphrase : 
a means to learn quickly. As will be seen the form paidep ati not. : 

4. Aji-Sarasvali (Learning-Sarasvati) may be taken as a synonym of vidyatmika Sarasvait. 

Cf. Agama Tertha, p. 22 and 33 sqq. The MS comes from Denpasar. 

6. ‘‘Memory-Remember” and “Real Memory.” A similar formation of a god’s name in 
Agama Tértha, p. 85 : San Hyan Tulak Tangul, “Holy Keep-off Ward-off.” “A different 
explanation by R. Goris, Bijdrage tot de kennis der Oud-Javaanse en Balineesche Theo- 
logie (Thesis, Leiden, 1926), p. 116. Oldest occurrence of the name Tutur Menetin the 
tale of Kunjarakarna (H. Kern, Verspreide Geschriften X, pp. 67 and 35). San Hyan 
Tutur Menét Ki Tutur Menét or I Tutur Menét) is frequently mentioned in Balinese 
religious treatises (lulur). He is identified with mdnusa-Sakti twice and often 
localized in some part of the human body. Sai (Hyai) Tutur Jati is of a similar 
nature. 

7. In Balinese Hinduism Siva and Buddha are considered identical in highest reality. 
Accordingly the Saivite and the Buddhist priests do not represent different religions, 
though each has some traditions of his own. In many cases either may officiate (as in 
panhidép hati), insome cases both. The Buddhist priest may invoke gods that are not 
originally Buddhist. Cf. Hooykaas, Agama Tirtha 9 sq. and 35 sq. 
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8. During a study tour to Bali, which I was able to make in 1964 with the aid of the Nether- 
lands Organization for the Advancement of Pure Research (Z. W. 0.). 

9. I Gusti Made Sumung of Ubud, who by helping me in various ways has obliged me 
very much. 

10. Tjokorda Gde Agung Sukawati of Ubud, to whom and whose family I owe a great debt 
of gratitude. 

11. The paraphrases are mine. For further details, see, Jane Belo, Bali : Temple festival 
(Monographs of the Am. Ethnol. Soc. XXII, Locust Valley, 1953), pp. 14, 1 6, 35, 50 
98 and 67 and J. H. Hooykaas-van Leeuwen-Boomkamp. Ritual purification of E 
Balinese temple (VKNAW Lett. NR LXVIII N? 4, Amsterdam, 1961 ), p. 29, n? 53, 

12. No doubt meant in the sense of “the traditions of the Buddhist priest." Cf. note 8, 
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ECONOMIC PURSUITS IN ANCIENT INDIAN LIFE 
By 
LALLANJI GOPAL, BANARAS HINDU UNIVERSITY VARANASI - 5 


The thoughts of a particular period have a double importance : as an index of the 
advancement made by that time andasan important factor influencing the future course 
of events. Of all countries India is famous for her predominantly religious and philosophical 
civilisation. It is, therefore, really strange that no attempt has been made to study the 
influence exercised by Indian ideas and ideals over the economic development of Indian 
society in ancient times. 

In this study of the influence of general philosophical and moral ideas over economic 
life, our primary and basic task is to evaluate the place of economic pursuits in the total 
scheme of values. Here we have to answer as to whether economic motives were regarded 
at all worthy of being pursued. 

In general the different views on the subject may be classed into three. In the 
first, to be termed a balanced view, economic considerations are allotted their proper impor- 
tance. A second attitude exaggerates the value of economic pursuits and postulates a 
materialistic outlook. Just opposed to this is the third ideal of asceticism. It discards 
economic pursuits as futile and advocates a life-negating and other-worldly outlook. 

All these three broad views were represented in ancient Indian thought. The 
balanced view had been propounded by the orthodox ideal of the dharmasastras. The 
materialistic outlook found its exponent in Carvaka, Lokayata and other allied philosophical 
schools. The other worldly ideal was advocated bya number of ascetic systems that arose 
from time to time. 

Though the Rgvedic hymns give an occasional glimpse of the Aryan mind scanning 
some of the metaphysical questions that have eternally existed,’ the Aryans do not seem to 
have subscribed to a pessimistic outlook on life. ‘They found zest in life and wanted to enjoy 
the pleasures of the world to their full. Their religion, their prayers and their sacrifices 
betray a utilitarian attitude. They pray for the joys of life, for longivity, health, progeny, 
wealth, power, success, cattle and an abundance of food and drink.? 

The pre-Buddhist or Upanisadic age is the most fertile period in the history of reli- 
gious and philosophical thought of India. The Indian mind shakes off the light-hearted 

joyance of the earlier period and is absorbed in finding out the metaphysical implications of 
life. The theory of samsara is clearly enunciated in the Upanisads, but the general outlook 
cannot be called pessimistic.! But a belief in the unreality of the world, once generated, 
leads as its logical corollary to a contempt for the world.’ This paves the ground for the rise 
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of ascetic movements. The early Jain and Buddhist works mention a large number of ascetic 
movements that cropped up in that period. Asceticism seesm to have been in the air in 
those times." Jainism and Buddhism themselves were two brilliant products of this ascetic 
trend. 

To curb the growing ascetic tendency the ascetic ideal was brought under regulation 
by being assigned a place in the Aryan scheme of life as detailed in the theory of the four 
üframas or stages of life. In early literature the first three of these are mentioned, not as 
successive stages but simply as three branches or types, of life.® The period represented by 
the dharmasitras,! the Epics" and the later Upanisads™ indicates a double course of develop- 
ment. The third stage was differentiated from the fourth and a specific theory of successive 
stages was formulated. Thus, the people, now, had to pass out the earlier portions of their 
life in social or economic pursuits before assuming the garb of an ascetic. 

Next, there was an attempt at synthesis and harmony. A balance was created bet- 
ween the two divergent views on the nature and values of life and of the pursuit of economic 
motives. Duty, interest and pleasure were assigned their relative importance in a scheme of 
life.18 

India’s orthodox or balanced view of life is enshrined in the concept of the four-fold 
ends of human existence (purusartha-catustaya).4 All the different philosophical systems of 
India agree in regarding moksa to be the ultimate aim of life. It is the highest goal accor- 
ding to which all other activities are to be regulated. But India did not neglect other activi- 
ties in its zest for transcendental experience. It was realised that the other three aims are 
not tobe totally abandoned but rather are to be informed with the supreme purpose. The 
vision of the aims into two sets of vyavahāra and paramariha or pravriti and nivriti, with moksa 
placed as paramartha or १८७४४ and dharma, artha and kama included in the other group of 
vyavahara or pravriti,6 shows that though the ultimate aim of life was liberation, it was realised 
that a man should do justice to the varied requirements of his religious and social functions. 

Of the three values implied in the concept of irivarga,!? dharma is undoubtedly upper- 
most. It was due to this emphasis that the Indian culture derived its ultimately religious 
or spiritual orientation.» The orthodox view gave primacy to Dharma without neglecting 
artha and kama, All these three are to be pursued alike but they have their relative impor- 
tance)? Dharma, artha and kama have been placed in a graded scheme of value, kama being 
iem lowest. So the pursuit of artha and kama has to be in conformity with the ideal of dharma. 
This orthodox view finds detailed and repeated treatment in authoritative works like the 
Mahabharata, Smrtis and Puranas, 

The end of dharma no doubt informed artha and kama but only in such a way that 
their harmony was not disturbed. All the three were equally dependent upon one another.™ 
As to Kama, we find in Manu* the recognition of pleasure in its widest sense as the root of 
all efforts. In the Gi Krsna identifies himself with kama that is not opposed to dharma. 
E Li RUM of artha in the total value of life is found at its best ue 

ere Arjuna says : ‘What is here regarded as dharma depends 
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entirely on wealth. One who robs another of wealth robs him of his dharma as well. Poverty 
is a state of sinfulness. All kinds of meritorious acts flow from the possession of great wealth, 
as from wealth spring all religious acts, all pleasures and Heaven itself. From wealth one’s [ 
merit increases. He that has no wealth has neither this world nor the next. The man that 
has no wealth succeeds not in performing religious acts, for the latter spring from wealth like 
rivers from mountains.’ 

‘ Hence even within the limits prescribed by the orthodox ideal works could be compo- 
sed dealing with artha and kama aspects of life.2? Sometimes with a view to emphasise the 
secular aspects of Indian culture it is suggested that the works on artha and kama have their 
separate traditions with radical views opposed to the pet ideals of the dharmasastras.28 But 
this notion of an alleged rivalry is misleading and betrays an utter ignorance of the very 
fundamentals of Indian ideals and of the contents of artha and kama works.28 The ideal 
advocated in the Arthasastra do not clash with the spirit of the dharmasastras.39 The Arthafastra?t 
has not an extremist view with a lop-sided emphasis on the mateiralistic aspirations of man. 
In its scheme of values the different aspects of human existence have their respective impor- 
tance. It recognizes the need for harmoniously blending the three aims. A man is not to 
be without pleasure; he should satisfy his aesthetic cravings in harmonious compromise with 
dharma and artha. An equal emphasis on the components of the irivarga in mutual correla- 
tion should be the ideal. Any one of the three followed to an undue extent disturbs the 
equilibrium of the three. Even the Kaámasütra?? connected with the satisfaction of sex-impulse 
recognises the supremacy of the dharma ideal and advocates that the balance between the 
three pursuits should not be disturbed. One should enjoy the three pursuits in correspon- 
dence with one another, without there being any conflict among them. Elsewhere the 
Kamasitra® clearly remarks that in the group of dharma, artha and kama each previous one is 
nobler than the succeeding one. . 

It was however only natural that works dealing exclusively with a particular aim, 
even while subscribing to the general orthodox view of a harmonious and balanced pursuit 
of the three ideals, should emphasise the importance of their respective subjects in order to 
justify their separate existence.?^ The Arlhasastra®**contains a lively discussion on the relative 
importance of the three pursuits quoting the opinion of several earlier schools of thought and 
individual thinkers. Kautilya himself says that of these three artha is of supreme importance, 
since dharma and kama depend on it for their fruition. But Kautilya’s was not the lonely 
voice emphasising the dependence of other pursuits on artha and the importance of the latter 
in the scheme of life. The followers of Parāśaras,™ whose opinion is quoted by the Arthsastra, 
seem to have agreed with Kautilya. 

The theory of trivarga was sought to be implemented in the scheme of the four asra- 
mas." The successive &sramas provide scope for the realisation of the different ideals.®® The 
first asrama is a period of preparation. In the second stage a householder (grhastha) satisfies 
his impulses without neglecting his religious and moral duties. Thus, a man enters into the 
third stage of a hermit with nothing to hold him from gradually advancing through the 
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fourth stage to the ultimate ideal of liberation.®® To discourage the anti-social tendency of 
early asceticism the Smrlis required the four stages to be followed in their न 2: 2९५० order,40 
When Janaka became an ascetic his queen uttered a spirited criticism of the escapist tendency 
towards asceticism and of people deserting their prescribed duties J and responsibilities, 
The ideal of premature asceticism was tried to be curbed being ete to the economic and 
materialistic life of the community. Hence it came to be that the institution of life-long or 
prolonged celibacy, lauded earlier by Manu, was barred for Raliyugat® 
Several authorities remark that all four asramas are open to the Brahmans, all except 
Sannyasa to the ksatriya, all but the last two to the vai$ya and only garhasthya to the $üdra.4 
Laghu-Visnu45 observes that the ascetic order is meant only for brahmanas and the other 
three aframas are meant for all dvijas. Economic and military pursuits are basically necessary 
for the preservation of society. It was, therefore, tried that unbridled asceticism might not 
jeopardise the very existence of society by overflooding the ranks of economic parasites. 
The prohibition of asceticism for women also had the same purpose in view. The legend of 
Dirghatamas indicates that a woman remaining a spinster incurs both sin and loss of caste.!? 
It was the duty ofa king, implementing the dharmafastra injunctions, to see to it that 
extravagant ascetic leanings did not disturb the economic and material set up of society. 
The Arihasastra!® prescribes punishment for a person who embraces asceticism without making 
provision for the maintenance of his wife and sons as also to him who converts a woman to 
asceticism. It further provides that ascetics and other such persons should not be allowed 
to enter a village and to disturb the villagers in their pursuits by influencing their ideals. 
Another ingenious device to check the ascetic trend was the concept of the three 
debts. The theory postulates that all men owe three debts or responsibilities. The debt 
due to gods is to be discharged by the performance of prescribed religious duties. A man 
repays his debts to sages by imparting education and thus promoting traditional culture. 
But the debt to ancestors can be repaid only by marrying and procreating sons to continue 
the दिया. It thus becomes the bounden duty of every human being to enter the life of a 
householder.? ‘The hoary antiquity of this concept is indicated by its formulation in as early 
a text as the Taittiriya Samhitā.53 ! 
Moreover, the life of a householder,even though being a continuous chain of miseries, 
was not held in such contempts as to justify man’s shunning it and running after asceticism. 
On the contrary the status of a householder had its own glory. The householder was regarded 
as the source of all other asramas. From its fold are born men who take to different asramas- 
This glorification of family life goes back to the period of Gautama® who extolsit as the only 
asrama. Manu’ says that according to all religious texts and scriptures the life of the house- 
holder is above those of the other three because itis he who supports them; as all rivers and 
rivulets find their rest in the ocean, so all aframas find their abode in that of the householder. 
The economic dependence of other asramas on the householder and the consequent exaltation 
‘of his position is a theme favourite with the dharmasastras. The householder daily provides 
members of the other Zframas with food and hence his importance and glory’. Manu else- 
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where indicates that not only were the brahmacarins and ascetics dependent upon the provisions 
supplied by the householder? but even a hermit could receive alms from him5®, The 
dharmasastras make even the gods depend upon the householder as he alone can perform 
sacrifices on which they subsist.5? 

Besides this traditional scheme of life there was also a hedonistic or materialistic 
point of view which disregarded all considerations of the other world, focussed its attention 
on the life here and advocated the relentless pursuit of economic motives. "This view of life 
championed by a group of philosophers variously named as the Lokayata, the Carvaka or 
the Barhaspatya.®° Beginning as vifanda or casuistry®! the system gradually proceeded to 
question the authority even of the Vedas®? and soon came to be affiliated with the theory of 
naturalism or svabha@vavada.® Starting with the proposition of perception being the only 
source of knowledge® it challanged the validity of inference and testimony.95 Matter thus 
becomes the only reality.9° The soul is identified with the living body,®? and the existence of 
God is demolished. The sanctions for ethical conduct break down as heaven is reduced to 
be a myth created by interested priests. Liberation in the sense of freedom from all pains 
is nothing but death®. "Thus the higher values of life postulated by the orthodox system 
have no basis for existence’. Out of the four ideals of life the Lokayata advocated the 
pursuit of artha and kama as the highest goal of life? The attainment of pleasure being 
dependent upon wealth a man is to give to economic pursuits their due importance. He 
should aim at deriving the maximum amount of pleasure in his life. Even if pleasure in 
this world is accepted to be tainted with pain it is no part of wisdom to sacrifice present 
pleasures for a fear of coming pains. The greatest surplus of pleasure should be the ideal 
for all. Likewise an immediate pleasure is better than the futile hope for more ofit in future. 3 

The system is generally represented to advocate an utterly crude and reprehensible 
hedonism. The passage purporting to represent the system reveal it as opposed to all estab- 
lished social, moral and religious sanctions. Its shocking hedonism’ and unbridled sex- 
indulgence?5 find prominent mention. But in forming an estimate of the system an allowance 
is to be made for the fact that not a single work by the followers of the system has reached us;7% 
the opposite systems naturally emphasise only its weak points. It is again possible that the 
exaggerated emphasis on crude hedonism characterised the system when it entered upon a 
phase of decline and degeneration. 

In some works the Carvakas are said to regard the King as God.?? It reveals their 
belief in an established society. Kamalasila in his Nyayamafijari"8 seems to divide the Carvakas 
into two groups : dhürta and susiksita suggesting thereby that some atleast of the adherents 
of the Carvaka philosophy were cultured people who probably did not indulge in gross forms 
of enjoyment. Some works have preserved fragments of the thoughts of people who without 
being much hindered by considerations of the life hereafter aimed at making their life a 
success from materialistic or economic standpoint. Sridhara?? takes the tenets and doctrines 
of the foolish asura people referred to in the Gita (XVI. 7-18) to apply to the Lokayatikas. 
These people, believing that existence ends finally at death, there being nothing beyond this 
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world and its pleasures, gave themselves up to earthly enjoyments È Bound with innumerable 
desires, anger, attachement etc. they busied themselves in collecting materials of earthly 
enjoyments even through wrong means. They always thought of their riches, they earned 
daily, which they accumulated and with which they fulfilled their desires in the present or 
wished to fulfil in the future; of the enemies they have destroyed, or whom they wish to 
destroy; of their powers, their success, their joys, their strength, and so forth. ु Likewise the 
doctrine preached by Jabali in the Ramayana? has nothing shocking aboutit. Jabali ex- 
presses pity that some people prefer virtue in the other world to earthly goods of this world. 
Criticising the sraddha rites he adds that though intelligent men wrote books praising the 
merit of gifts, sacrifices, initiation and asceticism, in reality there is nothing more than what 
is directly perceived by the senses. The Visnupurana® refers to a sect of people of very ancient 
origin who approximate closely the group of cultured Carvakas. These people are described 
as free to live wherever they liked, unworried by conventions, pure at heart and blameless 
in action. Virtue or vice they had none; they lived in an atmosphere of perfect freedom in 
which men could move without the fear of conventional dogmas of religion and social usage. 
The materialistic view seems to have has a grip over a considerable number of men.” 
It was its earlier importance which explains the zealous efforts of other schools of thought to 
criticise and demolish its view ever when it had declined as a philosophical system. The 
derivation of the term Lokayata suggests that the system originally meaning ‘the science of 
disputation, sophistry and casuistry’ must have been quite popular to be explained also as 
‘prevalent in the world or among the common peoole.’®. . The high degree of economic and 
material advancement made in ancient times testify to the profound influence of the system 
in those times. Life even with all its pains was regarded as worthliving for its joys which, it 
must be the endeavour of all to multiply and augment. The importance attached to the 
cultivation of accomplishments included in the traditional list of sixty-four arts and crafts 
reveals that there was a conscious effort to increase the joys of life and to make the best use of 
one’s economic and material resources. Krsna Mira?! records that according to the Carva- 
kas law and State-craft (dandaniti) is the only science, the science of varia falling within it. 
Kautilya® attributes a similar view to a Brhaspati who is of the opinion that agriculture, trade 
and commerce (varia) and law and State-craft (dandanili) are the only sciences. Most likely 
this Brhaspati was none else than the originator of the Carvaka or Lokayata system.®° Thus 
the Carvaka system seems to have emphasised the importance and encouraged the study of 
sciences that improve economic life.87 The period in which the system flourished may be 
roughly placed between the sixth century B.C. and the fifth century 4.D.88 The aesthetic 
and economic advancements in ancient times indicate that even though the system was not 
actively and openly subscribed to by people it went a long way to introduce vital change? in 
the very attitude towards these aspects of life. 
; But E later times the system became disreputed and its influence declined. The 
gross immorality of some of its adherents might have been animportant factor. The critica 
onslaughts by other schools of thoughts was responsible for weakening its strength as 2 phr 
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losophical system. The stereo-typed accounts of the system in several medieval works9? 
suggest that the system had ceased to be a living force. The scant regard paid to the philo- 
sophical system of the Carvakas by Sankara” and his followers shows that it was no longer a 
force to be reckoned with. 

Before the beginning of the early medieval period of Indian history we find both the 
Carvaka view and the dharma ideal to have declined in their influence. The equilibrium 
between the three ideals was disturbed. Buddhism affected the balanced ideal in the ortho- 
dox system by releasing ascetic tendency hitherto kept in check. Asceticism previously 
denied to women-folk was now granted to them® with the result that family life in general 
lost much of its earlier stability and sanctity. Formerly it had been so arranged that the 
economic groups did not have much scope for asceticism. Buddhism tried to demolish 
caste barriers and threw open the ascetic path for all alike.” 

The popularity of the absolutistic Vedanta, which had its best exponent in Sankara, 
gave an impetus to the fashion for asceticism. Even though the modern exponents of Vedanta 
try to maintain that this philosophy is not detrimental to practical life,” it is to be admitted 
that the theory of the unreality of the world (mithya)®* had not a happy stabilizing influence 
over society. Life, if known to have an illusory character, loses much of its zest, and, as of 
logic, economic activity or worldly life as such comes to be taken at a discount.?* Sankara, 
moreover was in favour of an ascetic ideal’! and was responsible for disturbing the traditional 
balanced ideal by his opinion that there was no need of passing through all the stages of life 
successively and that a man could enter the path of asceticism directly from the stage of a 
brahmacarin.®® A support for the view was found in à passage from the jabalopanisadi meaning 
that whether a man has fulfilled his vrata or not, whether he has performed samavartana (the 
ceremonial bath after studying Veda) or not, whether his (Vedic) fires have ceased or not, 
he should resort to the wandering ascetic’s life the very day on which he feels disgusted with 
mundane affairs some who suggested that this passage of the Jabalopanisad relates only to those 
having no right or eligibility for, performing Vedic rites were answered by Sankara!” with 
the remark that the passage contains the general prescription that the parivrajya stage of life 
can be embraced by all who seek release from samsara. Thus, family life came to lose much 
ofits earlier sanctity. We can very well imagine the profound impact of this Vedantic thought. 
The influence of the Vedantic system on Indian thought is known to have been considerable. 
Though Sankara has to be assigned the date between A .D. 788 and 822,103 the beginning of 
the Vedantic system can be traced to an earlier period.1% 
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ramam te; Naisadhiya, XVII, 32; Sakuntala, p. 242. 
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candrodaya, p. 56. 

Saddarsanasamuccaya, vv. 80-82, 85-86. Cf. Naisadhiya, XVII, 37-83. 
Sarvadarsanasangraha, p. 2; Prabodhacandrodaya, p. 56.. 

Sarvadarganasangraha, pp. 3-4; Prabodhacandrodaya, pp. 58-59. 
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dhacandrodaya, p. 58. 
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pp. 64, 467. 

On Gita, xvi, 9. 

II, 108, 3-17. 

III, 18, 5-32. 

See Prabodhacandrodaya, pp. 60-61 for the boastful enumeration of regions where Carvaka 
principles had its strongholds. See also ibid., p. 56—tena ca sisyopasisyadvarenasmin loke 
bahulikriam tantram. 

Gunaratna’s commentary on Saddarsanasamuccaya, p. 300—loka nirvicarah sámànyà lokasta- 
doad acaranti sma iti lokayatah. Cf. V. S. Abhankar, Sarvadarsanasaigraha, Upodghata, p. 
98—anayasenaiva loke prasrtam bhavati iti ato Lokayatamiti ucyate. ‘Theterm lokayata in 
lokayatayajnamantresu nisnatah in Divyavadana (p. 619) is to be explained as lokesu ayatah. 
See also S. N. Dasgupta, Op. cit., pp. 514-15. Manu has many references to nastikas 
and pasandas—II, 11; IIT, 150, 161, IV, 30, 61, 163; V 89; VIII, 22, 309; IX, 65, 66; 
XII, 33, 95, 96. 

Prabodhacandrodaya, p. 56. 

Artha I, 2. See ibid., pp. 6, 29, 63, 177, 192. 

Cf. Padma Purana, Srstikhanda, XII, 318-40; Sarvadarsanasangraha, p. 2—Brhaspatimatanu- 
sarina nastikafiromaninà Carvakena; ibid; pp. 13f verses introduced by the expression 
tadetatsarvam Brhaspatinapyuktam; ibid; p. 5; Prabodhacandrodaya, 11, 25; D. Sastri, Carvaka 
Sastt, pp. 11-13. Another tradition ascribes it to Vacaspati. Cf. Prabodhacandrodaya, 
p- 56 Gunaratna’s commentary on Saddarsanasamuccaya, p. 307. 

Cf. the description of the lokayata branch of learning in Rhys Davids, Dialogues of the 
Buddha, Y, 171. 

Materialism seems to go back to an early antiquity—Garbe, ThePhilosophy of Ancient 
India, p. 25; Rhys Davids, American Lectures, p. 24; Brhadaranyaka Upanisad, IL, 4, 12. 
Cf. Uccedavadis in Fataka, V, 239; Ajita Kegakambalin in Samaifaphalasutia, Dighani- 
kiya, IT, 22-24; Dialogues of the Buddha, 1, 736; B. M. Barua, Pre-Buddhist Indian Philosophy, 
pp. 287ff; A. L. Basham, History of the Ajivikas, p. 15. For Pali references to Lokayata 
see Rhys Davids, Dialogues of the Buddha, I, 166. See the nastika view in the Prasnavya- 
karana Sütra, 7, fols. 26-28. Lokayata teacher isreferred to in the Sitrakrtanga—A- Di 
Basham, loc, cit., p. 232, Lokayatas are mentconed in Candrakirti’s commentary ०7 me 
Madhyamika sutra (Bib Buddhiia, IV, p. 336). See also Mbh., XII, 38-39 for the view 
of Carvaka Raksasa. The original Lokayata work in the form probably of siiras ha 
at Mast two commentaries, the earlier of which is to be placed in c. 300 or 400 B. € 
See Katyayana and Pataiijali on Panini, VII, 3, 45; S. N. Dasgupta, History of Indian 
Philosophy, IIT, p. 532. 
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Cf. Kamalasila, Pafijika, pp. 525-27, 532; Vidyanandi, Tattvarthaslokavaritika, pp. 26- 
52; Jayanta, Nydyamaiijari, pp. 439-41, 467f, 470-73; Udayana, Nyayakusumafijali, III, 
5, 6. 
Cf. Sarvadarfanasangraha, Y, Sarvasiddhantasarasangraha, II, Prabodhacandrodaya, II and 
Saddarsanasamuccaya for identical passages and expressions. 
Bhasya on Brahmasütra, III, 3, 53. 
S. Radhakrishnan, Indian Philosophy, p. 609. 
Anguttaranikaya, IV, 274; Cullavagga, X, I, 3, 8; Bhikkhuni Patimokkha; R. K. Mookerji, 
Ancient Indian Education, pp. 464-66. 
No body was disqualified from becoming a member of the Buddhist church on the 
ground of caste—N. Dutt, Early Monastic Buddhism, 1, pp. 280-82; Mahavagga, I, 39-47, 
50, 61, 71. In Madhurasutta (J. R. A. S., 1894, pp. 349ff) the Buddha speaks of a Ksa- 
triya, vaigya or Südra who becomes an ascetic receiving the same respect as a brahmana 
ascetic. See also Vinaya, II, 239—As the rivers lose, each itsindivedual distinction, 
after falling into the ocean so the monks lose all their distinctions as regards social 
status after joining the monastic order. See also Fick, Social Organisation, pp. 60. 
For the Buddha’s attitude to caste see E. J. Thomas, The Life of Buddha, p. 128; 
Oldenberg, Buddha, pp. 153f. 

Cf. Radhakrishnan, Indian Philosophy, pp. 621-34. 

Ibid., pp. 561-90. 

Cf. F. Max Muller, Six Systems of Indian Philosophy, p. 253; J. Mckenzie, Hindu Ethics, 
pp. 208f. 
Bhasya on Brahmasulra, IIT, 4, 20. 
Bhasya on Brhadaranyaka Upanisad, TIT, 5, 1. 

4, 

Bhasya on Brahmasütra, III, 4, 20. 

Radhakrishnan, Hindu View of Life,pp. 61-70 describes Sankara’s view of the 
unreality of the phenomenal world as implied in dharma. 

J. O. R., XI, p. 285; R. C. Majumdar and A. D. Pusalkar (Ed.), The Age of Imperial 
Kanauj, p. 364, n. 156. 

As Sankara himself says he was a pupil of Govinda whom tradition describes as a 
disciple of Gaudapada. Gaudapadas Karika is the first to represent the Advaita 
thought systematically. Gaudapada is to be placed somewhere about A. D. 550— 
Jacobi, 7. A. 0. S., April 1913. Sankara himself refers to earlier Advaita teachers— 
Radhakrishnan, Indian Philosophy, II, p. 467, n. 1. 
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LOCATION OF DEVAGIRI DESCRIBED IN 
KALIDASA?S MEGHADUTA 


By 
MAHAMAHOPADHYAYA V. V. MIRASHI, NAGPUR 


It is universally admitted that Kalidasa had accurate geographical knowledge. He 
has described in his works several hills, rivers and towns, but nowhere has there been found 
any inaccuracy in his description. On the other hand, he has been acclaimed as a master 
artist who draws the pen picture of a locality with a few touches. In the Meghadita the 
poet has described several countries, mountains, rivers and towns, most of which have been 
accurately identified; but in a few cases the location is still uncertain. It is proposed to 
discuss one such case in the present article. 

In the Meghadita the exiled Yaksha describes the way of the Cloud-messenger from 
Ramagiri to Alaka and mentions several hills, rivers and towns lying on it. As I have shown 
elsewhere, Ramagiri, where the Yaksha was sojourning, can now be satisfactorily identified 
with Ramtek, about 28 miles north of Nagpur. On his northern way from Ramagiri to 
Vidisa, the Cloudmessenger was to meet, in order, the Mala country, the hill Amraküta, the 
river Narmada and then Vidi$a, the capital of the Dasarna country, I have shown elsewhere 
that the Mala country corresponds to the Siwani-Chhapara table-land of the Satpuda mour- 
tain. The hill Amrakùta, which the Cloud was to reach by turning a little to the west 
from Mala and then again proceeding to the north, is evidently the hill near the modern 
village Amarwada'(ancient Amravataka) in the Chhindwara District of Madhya Pradesh. 
After pouring some showers on the hill and getting lighter, the Cloud was to reach the Nar- 
mada, after flying some distance more speedily. The Cloud must have crossed the river 
somewhere in the Narsinghpur District, where its stream, shattered at the foot of the Vindhya, 
appeared like painted streaks on the body of an elephant. Thereafter the Cloud was to visit 
Vidisa, which is undoubtedly identical with modern Besnagar (ancient Vaidisanagara 
mentioned in some old inscriptions). near Bhilsà. : 

On its northward journey from Vidiśā to Alakà in the Himalayas the Cloud would 
not have visited Ujjayini, but the poet wanted to take him there because it was his ow? 
place of residence and he wanted an opportunity to describe it. So the Yaksha is made to 
Aoi ae = Though the way would be circuitous for going to the E 

site a, fail to take interest in the terraces of Ujjayini.” The Yaksha thereto? 
describes the small rivers Vananadi, Sindhu, Sipra, Gandhavati and Gambhira, flowing on 
the way to or in the vicinity of Ujjayini. After giving a graphic description of 10112) / 
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the river Sipra, the flourishing markets of the City and the temple of Mahakala, the Yaksha 
proceeds to describe, in the Cloud’s further journey, the hill Devagiri and the temple of 
Karttikeya on it in the following verses. 

त्वन्निष्यन्दोच्छ्वसितवसुधागन्धसम्पर्क रम्यः 


ख्रोतोरन्ध्र्वनितमधुरं दन्तिभिः पीयमानः। 
नीचैर्वास्यत्यूपजिगमिषोर्देवपूर्व गिरि ते 


शीतो वातः परिणमयिता काननोड्म्बराणाम्‌ Il 
तत्र स्कन्दं नियतवसति पुण्यमेघीकृतात्मा 
पुष्पासारैः स्नपयतु भवान्व्योमगङगाजलाद्रैः। 
रक्षाहेतोनंवशशिभृता वासवीनां चमूना- 
मत्यादित्यं हुतवहभुखे सम्भृतं तद्धि तेजः॥ 
ज्योतिर्लेखावलयि गलितं यस्य वह भवानी 
gm कुवलयदलप्रापा कर्ण करोति। 
घौतापाङगं हरशशिरुचा पावकेस्तं मधूर 
पश्चादद्रिग्रहणगुरुमिर्ग जितैनतंयेथाः Il 
आराध्यैनं शरवणभवं देवमूल्ल ङिघध्वा 
सिद्ध्न्दैजेलकणभयाद्रीणि मिमुंक्तमागंः | 
ब्यालम्बेप्रा: सुरभितनयालम्भजां मानयिष्य- 
न्खोतोमूर्त्या मुवि परिणतां रन्तिदेवस्यकीतिम्‌॥ V. 44-47 

Let us next see what information we gather from these verses about the location of 
Devagiri. 

[The cool breeze, which ripens wild figs, which is agreeable owing to its contact with 
the smell of the earth swollen by thy showers, and which is inhaled by the elephants with a 
sweet sound in their trunks, will blow beneath thee, desirous of approaching Devagiri (V. 44). 

Assuming the form of a flower, thou wilt sprinkle on Karttikeya, who has taken up 
his abode permanently there, showers of blossoms wet with the water of the celestial Ganga; 
for that lustre, surpassing the Sun, was placed by Siva, who has a new moon on the forehead, 
in the mouth of fire with a view to the protection of Indra’s armies (V. 45). 

Afterwards, with thy thunderings made greater by being reechoed by the mountain, 
thou wilt cause that peacock of Karttikeya to dance, the outer corners of whose eyes are 
brightened by the lustre of Siva’s moon, and whose fallen feather, covered with circles of 
streaks of lustre, Parvati palces on her ear, in stead of a lotus, through affection for her son— 

V. ह 
० e worshipping the god Karttikeya born in the forest of Kuga grass, thou, whose 
paths left by the couples of the Siddhas with lutes in their hands, through fear of water- 
drops, and who hast travelled some distance, wilt hang over, intending to honour it, the 
fame of Rantideva, which has assumed on the earth the form of a stream (viz. the river 


Charmanvati) and which was sprung from the sacrifice of kine(V. 47).] 
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The Oloud-messenger was to meet the river Gambhira first after leaving Ujjayini 
(V. 42). This river flows at a distance of about 20 miles from Ujjayini. After Crossing it 
the Cloud would meet a forest of Udumbara trees in the midst of which there was a famous 
temple of Karttikeya. Usually Kalidasa does not devote more than one verse to the des. 
cription of a place in the Meghadita, but we find that he has devoted as many as four Verses 
to the description of the temple of Karttikeya on the Devagiri hill, which indicates its impor- 
tance in the age ofthe poet. Thereafter, the Cloud would come across the river Charmanvati 
(modern Chambal) after crossing some distance (V. 47). It was then to go to Dasapura 
(Modern Mandasor) (V. 49). So the hill of Devagiri lay between Ujjayini and Mandasor, 
or, within narrower limits, between the Gambhira and the Charmanvati. 

Various conjectures have been made by scholars about the location of this Devagiri, 
Several editors of the Meghadiita have contented themselves by remarking that it was situated 
in Malwa. They have not attempted to fix its exact location. Dr. V. G. Paranjape says, 
in the Notes to his edition of the Meghadita,® that there is a Devagadh situated 60 miles to the 
south-west of Jhansi. But it cannot be the Devagiri described in the Meghadita. That 
Devagadh is on the bank of the Vetravati, modern Betwa, while the Devagiri described in 
the Meghadita lay between the Gambhira and the Charmanvati. Devagadh on the Betwa 
had indeed a temple of the Gupta age, now in a ruined condition, but it was dedicated to 
Vishnu, judging by the panels affixed to its basement. It was not sacred to Karttikeya. 
Karttikeya no doubt appears there in a panel, but he is there in a subordinate position, the 
panel being of Visnu lying on the serpent Sesha. Cunningham’ and Vats® have described 
the remains at Devagadh, but neither of them describes any temple of Karttikeya there. 
So this Devagadh cannot represent ancient Devagiri described in the Meghadiita. 
Prof. K. B. Pathak identifies Devagiri with ‘Devagarh situated south of the Chambal 
i aa He has not given the exact location of this place. I scrutinised 
Der ie SE DE e M P the Survey of India and found only one place of the name 
idc m . te n > ae 23. 33), about 5 miles south of the confluence of the Chambal 
a a See E = Is a tributary of the Sipra, the description in the Meghadila 
DE NU erit c E after crossing the Gambhira may be said to suit dub 
remains. It has € et ME rein. Dor igo known iiin hias 2 ers 
DE Chat she CER oe NE archaeologically. Besides, the description in the 
(ullaighit-ddkoa) from 0070 फा at the river Charmanvati after crossing some distance 
Chambal. So, नन ep. ae suits Devgadh, which lies only five miles east of u 
be definitely identified with ce pen the way from Ujjayini to Mandasor, it canno 

गा जया नी हि described by Kalidasa. 
for several years, attempted Ur 3 È ae Superintendent वदय ट्ट Galion Eo 
D nd en the n ga evagiri by touring in the region Ujjayini-Mandasor 
Nagda Branch of the Weste d Dungri near the Railway Station Unhel on the Ujjain- 

rn Railway.’ “Dey Dungri is”, says he, “13 or 14 miles, half by 
a metalled road and half by a cart track up जकच . jjain- 
ck, to the north-west of Unhel Station on the Ujja 
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Nagda branch of the B. B. C. I. Railway.” According to the description given by Mr. Garde, ‘ 


it is a small hill, about 1,000 ft. long, 400 ft. broad, and 100 ft. high. There is no other hill 
in its vicinity. There are at present two temples on the hill, one of Bhairava and the other of 
Devadharmaraja. The latter is shown as riding a horse, with a spear in hand. He repre- 
sents Karttikeya. Just as in Maharashtra Skanda-Karttikeya is worshipped as Khandoba, 
in Central India he is named Devadharmaraja. The present temple of Devadharmaraja 
on the hill of Dev Dungri is indeed not very old, but it probably marks an old site of a temple 
of Karttikeya and may have been erected after the ancient temple of the god fell in ruins. 

I tried to locate this Dev Dungri in the Degree Map 46 M, but could not trace it at 
a distance of 13 or 14 miles north-west of the Railway Station of Unhel. The Chambal flows 
only at a distance of 3 or 4 miles west of the Unhel Station. If Dev Dungri is situated 13 or 
14 miles north-west of the Unhel Station, it would be west of the Chambal, not east as des- 
cribed in the Meghadiita; for the Cloud was to meet the river after crossing some distance from 
Devagiri. There appeared thus some mistake in the account of the situation of Dev Dungri 
given by Mr. Garde. 

I therefore consulted my friend Mr. Krishna Dev, who was then Superintendent, 
Archaeological Survey, at Bhopal. He not only correctly located the place but sent me a 
detailed topographical map of the surrounding territory. It shows that Dev Dungri is 
situated near the village Antalia, about 10 miles north of the village Unhel (not 13 or 14 miles 
north-west from the Unhel station). It is on the way from Ujjayini to Mandasor. The Cloud 
must have crossed the Gambhira after flying about 20 miles north-west from Ujjayini. Dev 
Dungri is only about 5 miles to the north-west. After worshipping Karttikeya at Devagiri 
(modern Dev Dungri), the Cloud must have been required to fly about 30 miles north-west 
to reach the Chambal and further about 25 miles to go to Dasapura (modern Mandasor). 
So the situation of Dev Dungri answers to the description of Devagiri in the Meghadiia. 

The temple of Karttikeya at Devagiri seems to have been very famous in the time of 
Kalidasa. It was held as very sacred, for the poet refers in V. 47 to the popular belief that the 
couples of the Siddhas used to visit the place for propitiating the god with music. Chandra- 
gupta II—Vikramaàditya is now believed to have made Ujjayini his second capital after 
overthrowing the Kshatrapas of Malwa and Kathiawad. That Kalidasa also was staying 
at Ujjayini appears almost certain, since he makes the Cloud-messenger visit the place though 
it did not lie on his way from Vidisa to Alaka. He evidently knew the Vidisa-Ujjayini- 
Dasapura territory thoroughly; for he has given a graphic description of even the small hills 
and rivers therein. It can be easily conjectured that the Gupta Emperors must have greatly 
venerated and supported the temple of Karttikeya on the hill of Devagiri (modern Dev 
Dungri), which lay only ahout 25 miles north-west of Ujjayini. Chandragupta II, though 
himself a parama-bhagavata!? (a devout worshipper of Vishnu), named his son Kumaragupta 
after the god Karttikeya, probably because he believed that he was born to him by the grace 
of that god. Kumiragupta I also was a devotee of Karttikeya. He issued beautiful gold 
coins which have, on the reverse, the image of Karttikeya riding a peacock! He alsonamed 
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his son Skandagupta evidently because of his devotion to the same War-God Kalidasa 
composed his Kumarasambhava in honour of the same god. In all these matters we see the 
great influence of the sacred temple of Karttikeya on Devagiri, which was situated not far 
from the Gupta capital of Ujjayini. 


7. 
8. 


9 
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THE HUNAS IN THE GANGETJC BASIN 
By 
KAILAS CHANDRA OJHA, ALLAHABAD 


There has been much discussion about the Hina dominions in India. So far as 
the Gangetic Basin is concerned, the Hünas are generally regarded as mere raiders. They 
are thought to come only up to Eran under Toramana and afterwards excelled from this 
region for ever in the time of his son Mihirakula. Writing on them, Dr. R. C. Majumdar 
‘has taken a still more destructive view of their activities in India.! The learned Doctor has 
raised doubts about the very basic facts viz., whether the Hünas invaded India at all, or 
Mihirakula was the son of Toramana and so on. Inspite of some new discoveries Dr. Majum- 
dar clings to the old theory for expansion of the Hünas at most upto Eran and their expulsion 
from there in the time of Mihirakula. A balanced consideration of all up-to-date material 
goes a long way to modify these views. 

From the Gwalior inscription of Mihirakula it is quite clear that he was son of Tora- 
mina. In this regard, no doubt, the later half of his father’s name has peeled off and only 
‘Tora’ is preserved. But presence of a record of Toramana at the same place and identity 
of his coin-types with those of Mihirakula leaves little doubt that Toramana is the full name 
of Mihirakula’s father. Occurrence of the name of Dhanyavishnu in the Eran (Gwalior) 
inscription of Toramana as also in the Eran (Gwalior) epigraph of Budhagupta as the local 
subordinate ruler shows clearly that Toramana conquered Eran region from the Guptas and 
so he came before Mihirakula whose inscription also is found at the same place. 

The Sassano-Ephthelite type coins of Toramana, Mihirakula, Laukhana, Jariva 
and Khingila indicate clearly that they flourished in the same dynasty, and that of foreign 
rulers. Their coins are found also in the same area and on the same level. From their 
inscriptions and seals it is evident that they occupied not only the Indus valley but annexed 
almost the whole of Gangetic basin to their dominions. Now the invaders of India of this 
time, who are none other than these rulers, are unanimously named Hina not only in Indian 
literature but also in the Bhitari inscription of Skandagupta, Mandasor inscription of Yaso- 
dharman and Aphsad inscription of the later Guptas. There does not remain any uncer- 
tainty about Toramana, Mihirakula etc. being the Indian Huna, whatever may be their 
precise racial origin—Hiung-nu, Ephthalite or Chionite. 

From the Eran inscriptions of Toramana and Mihirakula it is quite certain that 
these invaders conquered upto Gwalior near the river Jamuna. Generally this has been 
accepted as the eastern-most boundary of the Hina penetration in the Gangetic basin. But 
discovery of a seal of Toramana and another of a ‘Hiinaraja’ in the excavations at Kaug 
ambi extends this boundary upto Allahabad. The Nalanda seal of Luvkhana, Jariva etc. 
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makes the Hünas advance upto Bihar. In the light of these discoveries the Statement of 
Yuan Chwang that the Gupta emperor of Magadha was a feudatory of the Hünaràja Mihira- 
kula and that of the AMMK that Toramana (?) conquered upto Gauda and died at Banaras 
do not appear to be quite unfounded. The Mandasor inscription of Ya$odharman gives the 
impression that the Hünas and their king Mihirakula were the greatest power of their time, 

It is generally held that from the time of Mihirakula the Hünas were expelled from 
northern India and their king Mihirakula, defeated by the Gupta king Baladitya, took refuge 
in Kashmir and Gandhara. The main basis for this opinion is an account of the Buddhist 
pilgrim Yuan Chwang describing defeat of the anti-Buddhist Hüna ruler at the hands of the 
Buddhist Baladitya. But this account of the Buddhist pilgrim, who has given some more 
inaccurate statements, seems to be wrong. Dr. Majumdar himself is hardly ready to rely 
upon the statements of this pilgrim. Then again, even the Chinese pilgrim does not say that 
‘after Mihirakula the Hüna kingdom in India came to an end. He, no doubt, refers to the 
refuge of Mihirakula in Kashmir, but he says clearly that after Mihirakula the Hüna domi- 
nions came to be restored under Mihirakula's brother. ‘There is no reference at all to appro- 
priation of Hüna territories by Baladitya. Also the Mandasor prasasti of Yasodharman has 
been cited in support of Mihirakula's expulsion from northern India. But in fact this boastful 
Eulogy mentions only ‘bowing down of Mihirakula's head to Yasodharman's feet’, that is, 
at most Mihirakula's defeat at the hands of Yasodharman and also perhaps former's accep- 
tance of latter’s supremacy. There is not even the slightest indication of Mihirakula’s ex- 
pulsion in this record. 

From reference to the Hünas in the Aphsad inscription probably after Mihirakula 
as also from the Nalanda seal mentioning some post-Mihirakula Hüna rulers like Jariva, 
Laukhana etc., whose Hüna type coins are found in large number, it is clear that Hüna rule 
lasted in the Gangetic valley much after Mihirakula. 

The Hina rule in the Gangetic basin seems to have come to a close in the Gangetic 
basin in the time of Harshavardhana. 

After Harshavardhana almost the whole of northern India came under a number of 
Rajput clans which exist even to-day. These people have Hindu names and perform Hindu 
religious rites. They also claim their descent from Hindu mythological personalities. But 
these very, claims raise doubt about their being indigenous Hindus. They are quite unknown 
in early Indian literature. Many of them like Gurjaras have been shown clearly to have 
come to India gata the Hiinas from Central Asia. In their several racial qualities and customs 
oo from old Hindus. All this has made several scholars to think se 
ue px B c y Hünas. Later on they got Hinduized. If this be true, and prim 

ung wrong with it, then the Hūņas must be accepted to have exerted a very 
great and enduring influence on the Indian society of the Gangetic Basin. 
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ARCHAEOLOGY AND SANSKRIT LITERATURE 
By | 
R. 5. PANCHAMUKHI, DHARWAR 


1. Introduction 
I feel it a proud privilege to have had an opportunity to say a few words on a subject 
which is so dear to the scholars assembled here, viz., Archaeology and Sanskrit Literature. 
During the last two decades, Indian archaeological researches have made great strides in 
recording discoveries, exploring and excavating important cultural sites, deciphering and 
publishing ancient inscriptions, coins etc. which contribute to the unravelling of the character 
and spirit of ancient Indian culture (Bharatiya Sanskriti). We have to note here that the 
proper and correct understanding and interpretation of this vast mass of material depends 
upon the knolwedge and study of Sanskrit language and literature. After Indian Indepen- 
dence in 1947, we have begun to realise the importance of the study of tlre Sanskrit language 
and literature which is fast waning in its homeland, and the Government of India are making 
best efforts to popularise it by endowing special grants for the preservation and propagation 
of traditional Sanskrit studies. Under the special circumstance, it would be quite opportune 
to emphasise the need of Sanskrit learning to understand the content and character of Indian 
culture. Without the knowledge of Sanskrit, any attempt to know the heritage of India’s 
past will be futile and incomplete. The popular encomium bestowed upon the Mahabharata 
यदिहास्ति तदन्यत्र यन्नेहास्ति न safaa--Whatis here is found elsewhere and what is not here 
exists no where” is literally true in the case of Sanskrit studies. 
II. (i) Knowledge of Sanskrit and (ii) Of Ancient script: essential qualifications of an archaeologist: 
Archaeology is the science to understand the achievements of man in the past ages. 
It envisages the study of cultural remains standing on thesurface of the earth or buried under- 
ground, so as to present a connected account of man’s activities through the ages to unravel 
the past events as they actually happened. A good archaeologist has to be equipped with 
the knowledge of not only all social sciences like geology, anthropology, sociology, geography 
and geochronology etc., but also of the ancient Indian history on the background of world 
history, and Sanskrit literature, folklore and traditions. He must be a thorough student of 
Vedic and Puranic literature, classical Sanskrit, Avesta and Prakrits of the Buddhist and Jain 
canons. Ifone is not familiar with the vast mass of anciliary source materials, the conclusions 
and surmises drawn by him on the cultural remains unearthed or discovered in his explora- 
tions and study are likely to go wide off the mark and lead him astray. Of this, the most 
important source material is comprised in the vast mass of Sanskrit literature from the Vedic 
to the classical and modern period. It is my object in this paper to show how the knolwledge 


uy 
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and study of Sanskrit literature and Archaeology are inter-related and mutually help each 
other to know the truth. "The study of Epigraphy supplements and elucidates many a problem 
in Sanskrit literature and similarly the Sanskrit literature helps the correct solution of the 
knotty problems in archaeology. For this, one should be familiar with the numerous varieties 
of ancient Indian scripts in which the ancient documents are couched. I need not detain 
you by explaining the several stages of evolution of the Indian scripts both North Indian ang 
South Indian from the parent stock of Brahhmi of the pre-Mauryan period. Suffice it to 
say that the knowledge of the different ancient Indian alphabets will facilitate the reading of 
old literary manuscript works as well as inscriptions which throw open the rich heritage of 
Indian culture and scholarship. 
III. Scope of Archaeology 

(i) Exploration and excavation, 

(ii) Art and architecture 

(iii) Numismatics 

(iv) Epigraphy. 

Indian Archaeology is generally understood in its narrow sense of exploration and 
excavation of ancient cultural sites. This is not so. The word archaeology in its widest 
application connotes the science of the study of antiquities whether they be unearthed from 
the excavated sites, or found scattered on the surface in the form of architectural, sculptural 
or artistic remains, inscriptions, coins and other belongings which narrate the story of man’s 
activities in the contemporary period. These remains have to be critically examined and 
interpreted so as to yield a connected account of his doings. This is indeed a highly delicate 
and responsible task. Here we require the help of ancient Sanskrit literature to support 
and corroborate our inferences or surmises deduced from the finds unearthed or discovered. 

Here, we should pause and take stock of the latest discoveries of the Archaeologists 
at Mohenjo Daro and Harappa which have taken the origin of Indian civilization to hoary 
antiquity. Not being satisfied with the traditional conviction that the Indian Culture was 
Vedic i.e. based on the Vedas which are not written words and so cannot be assigned to any 
specific age, these new investigators started their enquiry, independent of Vedic evidence 
and tried to interpret the peculiar finds unearthed at the Indus valley sites with the compa- 
tative method of equating the relics with the similar ones found in the Western and Eastern 


hemisphere, particularly on the Mediterranean belt, All attempts to get a satisfactory . 


solution of the problems have failed. Scholars are divided in their opinion about the charac 
ter of the civilization represented by the Indus finds :some affiliating it to Dravidian—not the 
Dravidians of South India—others to Aryans or Vedic. The investigators, I should observe, 
are thoroughly incompetent to conduct their enquiry in the highly technical line if they 
are not fully equipped with the knowledge of the Vedas and the inner spirit of the Vedic 
Culture which is the root of all off-shoots of traditions current in India from times imme” 


morial. The scholars trained in the so-called “critical”? methods of mechanical indexing of 


Vedic words and subjects cannot approach the fringe of the highly enigmatic representations 
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found on the seals and sealings discovered in the Harappan sites which are, to my mind, 
expressive of spiritual ideas about God, soul and inner workings of the mind etc. A seal 
bearing the figure of a horned yogi with attendants and some beasts by the side was a puzzle 
for some time. One Indian scholar tried to interpret it as a representation of Siva with the 
bull and lion, seated in a yoga pose. Similarly a dancing figure in the antiquities was identi- 
fied with the prototypes of Puranic Nafarzja. ‘The tall standing figures with arms let down 
are considered to represent the prototypes of Jain Tirthankaras or Vedic ascetics. ‘This has 
gained currency among the scholars. It is my firm opinion that Mohenjo Daro and Harappa 
seals and writings can be interpreted with great plausibility, with the help of the legends and 
stories given in the Vedas and the Tantra literature where the development of script is treated 


-on a spiritual basis. This is sure to solve the riddle which has remained an enigma to scho- 


lars. Here, I should reiterate my plea that an Archaeologist, if he is not fully equipped, 
should not hazard his researches in a field where the knowledge and scholarship of the Vedas, 
Upanishads, auxiliary sciences viz., Nirkuta and Chhandas etc., (Vedangas) is essential. It is 
possible to explain the plaques bearing the figures of animals and human beings, as repre- 
sentations of some Vedic legends on the authority of the Vedic hymns themselves. 

We shall turn our attention to proto-historic antiquities found on the surface or 
recovered in the exploration and excavation of ancient sites. 


(ii) Art and Architecture 


Let us.take for example the sculptures, temples and other works of art. India is a 
land of temples with a rich storage of sculptures of various descriptions. ‘They are generally 
divided into three classes—Buddhist, Jaina and Hindu and the last constitutes mainly Saiva 
and Vaisnava. Though it is possible to appreciate and evaluate their artistic excellence 
from the external study of the specimens, their significance and purpose can be made out 
only by a correlated study of the description of the objects as given in the literary texts. Thus, 
the ancient Sanskrit manuals of Manasára of the 6th and 7th cent A. D. the Agni-Markandeya 
and Visnudharmottara-puranas, the encyclopaedic works like Manaséllasa of Chalukya 
Bhilékamalla Somesvara, Siva-tatvaratnakara of Keladi Sivappa Nayaka, to quote only a few, 
are an indispensable guides to understand their significance. The Western Indian cave 
temples and later structural buildings of different styles and patterns can be grouped together 
under three heads Vesara, Nagora and Dravida from the distinguishing features of each style, 
as defined in the above-mentioned texts. A cursory perusal of the large number of Sanskrit 
works on art will convince a reader that these manuals must have helped the artisans of 
Mathura, Cave Architects and sculpturs, Chalukya and Hoysala artists, in executing their 
assignment with perfection and. excellence of delineation and expressiveness. The different 
forms of Nataraja having arms from two to eighteen, of Visnu in his ten and more avataras 
with respective attendants, Brahma, the celestial beings Gandharvas and Kinnaras and other 
figures found in temples in innumerable varieties of modulation and embellishments can be 
assigned a proper place in the art galleries of the ancient temples and their function under- 
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stood, when we are informed of the distinctive featueres of each specimen. The Study ci 
technical literature on these subjects which is written in Sanskrit language is quite essential, 
It may further be observed that architectural monuments are the best exhibits to illustrate 
the description given in the treatises. 


(iii) Numismatics 


Let us take up the next topic in Archaeology, namely, Coins. Due to the efforts of 
coin collectors and from the excavated sites, big hoards of coins have been brought to light, 
They are made of various metals, lead, gold, silver, copper and alloy in different sizes with a 
variety of shapes, globular, rectangular, square, circular, or round and so on. Some of them 
bear legends on the obverse and emblems and marks on the reverse. The age of these frag- 
ments ranges from the pre-Christian date to the modren period. How to identify them and 
know their value ? We can at the best classify them under different groups according to 
size and name of the king, assign them to particular periods also, by proper analysis and 
examination. Their approximate value also can be determined in vague terms from the 
gradations in weight. But their name and currency value can be made out only by their 
mention in literature and Epigraphs. The weight, the metal and gradations as well as the 
general execution will help in their identification with the specimens occurring in literature. 


The Vedic texts, the Nirukta, Smrili literature, the epics, the Mahabharata and the Ramayana 


to wit, among the ancient Sanskrit works, contain very interesting allusions to different types 
of coins, mints and trade guilds with their patent symbols and trade marks. Recently the 
discovery of punch-marked coins has set scholars to speculate on their age and currency 
value. A passage in the Buddhist work Visuddhmagga by Buddhaghosha (5th Cent. A.D.) 
explains this type of coins in silver and alloy or copper bearing various symbols as represen- 
ting the mints where they were minted or the trade marks of a Firm which issued them. A 
few punch-marked coins were found at Dharwar some years ago which are noticed in the 
Mysore Arch. Report for 1938. They show the symbols—hill, sun, bull, circle with pellet 
in the centre, arrow-head and taurine symbols. Among the animals, bulls, elephants, jackal, 
frog are seen. These will have to be interpreted accordingly as indicating the trade marks 
or the place of minting. The Arthasastra of Kautilya and the Astadhyai of Panini support 
this interpretatilon. The Sūtra रूपादाहतप्रशंसयोयपू 1 (५.2. 120) shows that a symbol (रूप) was 


panie (आहत) on a metalic piece in the mode of manufacturing the currency in Panini's 
| time. The verse in the Sabhaparvan of the Mahabharata : 


ताम्नीहैः परिवृताः निधयो ये चतुःशताः। 
पञ्चद्रौणिक एकक: सुवर्णस्याहतस्थ dl 


So ae which means रूप्य or punch-marked coin; Panini’s Sūtra शतसहस्रान्ताच्च 
{ (/, ८. 199) is explained in काशिका as शतान्तात सहस्रान्तात्‌ च प्रातिपदिकात्‌ ठन्‌ प्रत्ययो मवति 


^ 


d 4 चेच्छतसहुस्रशन्दौ निष्कात्परौ भवतः। निष्कशतमस्तीति नैष्कशतिक:। नैष्कसहलिकः। 
which shows that निष्क was a coin. The Rigvedic reference to Nishka in निष्कग्रीवौ gesti 
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एना च वाजयु: (V. 19.3) points to its being a coin though some scholars have taken it to 
mean ‘gold’ only Brhaduktha is said to have worn a chain of Nishka round his neck. शत 
दासीसहस्राणि......निष्ककण्थ्यः स्वलंकृताः | 

Sabha-parvan of the Mahabharata (54-12) supports the view that the Nishka coins 
were formed into a garland and worn round the neck. We get numerous references to 
Nishka in inscriptions which should be interpreted with the aid of literary evidence 
Nishka means, according to Amarakosa, 


साष्टे शते सुवणानां हेम्त्युरोमूषणे पले । 
दीनारेऽपि च निष्कोष्त्री..... ॥ 
(III, 3, 13-14), 
a coin also, 

Similarly, we have got many references to different types of coins in the Samhitas, 
Brahmanas, the Sütras of Panini, Katyayana's Srauta Sūtra, the Mahabharata and the Smritis 
of Manu, Yajiiavalkya etc. They all relate to punch-marked coins which have baffled the 
attempts of scholars to understand their value in currency. Such coins are, to quote a few, 
Nishka, Suvarna, Satamana, Sana and Prati. They are manufactured from gold, silver or 
copper in different denominations. I have referred to JVishka and Suvarna above; शतमान 
(Satamana) is mentioned in the शतपथब्राह्मण (Satapatha Brahmana) : 


तस्मै त्रीणि शतमानानि हिरण्यानि दक्षिणा (5/5/5/14) 
रजतं हिरण्मयं दक्षिणा नानारूपतया शतमानं wahr 
aaqa पुरुष; | 

(13/4/2/10) 


as a coin of silver and gold. The Vanaparvan (134, 14) states, set शाणाः शतमानं भवति that 
eight Sanas go to make one Satamana. Here another coin शाण (Sapa) is introduced. 
Karshapana is mentioned in Katyayana’s Vartika on the Sutra कंसाडिठन्‌ (V, 1,25) viz., 
कार्षांपणाद्रिठन्‌ वक्तव्य: । प्रतिरादेशश्व वा 1 The examples given by Bhattoji Dikshita, कार्षापणः, कार्षापाणको 
प्रतिकः, प्रतिकी explain the terms as the names of coins. Similarly compare the Sutra शतमान- 
विशत्तिकसहस्रवसनादणू । (V, 1,27), where the example शतमानेन क्रीतं शातमानम points to the term 
waama (Satamana) as a coin. In the Narada Rajaniti of Sabha Parvan (5, 68) the following 
verse occurs : 

करिचद्‌ बीजं च भक्तं च कर्षकायावसीदते। 

प्रतिकं च शतं वृद्ध्या ददन्नृणमतुग्रहम्‌ ॥ 
“Do you give to the distressed agriculturists compassionate loans at the interest one pratika 
to hundred ? Here Pratika is the same as Prati of Katyayana which is a small coin. It is 
interesting to note that a verse in the third book of Mahabharata mentions the punch-marked 
coins with the symbols of padma (lotus) and trisula (trident) punched on them. 


ततो द्वारावतीं गच्छेन्नियतो नियतासनः। 
पिण्डारके नरः स्नात्वा लभेद्रहुसुवणंकम्‌ l 
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नास्मिस्तीर्थे महाभाग. पद्मलक्षणलक्षिताः। 
x. अद्यापि मुद्रा दृश्यन्ते तदद्मुतमरिन्दम Il 
त्रिशूलाङकानि पद्मानि दृश्यन्ते कुरुनन्दन ॥ ` 
Here the reference is to the Suvarna coin bearing the punch marks of Padma (lotus) and trifüla 
(trident). This short discussion is enough to show how the study of Sanskrit literature helps 
to clarify the problems of Numismatics which is an important subject in Archaeology. Simi- 
larly the help of Epigraphs has to be sought to understand the significance of the references 
in literature. In the above mentioned verse प्रतिकं च शतं. बृद्ध्या ctc., प्रतिक could not be 
understood and a scholar suggested the emendation of the text प्रतिकं into प्रत्येकं. He did 
not know that Pratika was a coin. The Nasik Cave Inscription (Ep. Ind. Vol. VIII, No. 1 2) 
records the gift of 1000 kahapanas (karshapanas) at Padika (Pratika) rate of interest and simi- 
larly the Kanheri Cave Inscription No. 15 (Burgess Arch. Survey W. I. Vol. V, pp. 79-80) 
registers an endowment of 200 Karsappanas at pratika rate of interest. Thus, no emendation 
of the text is necessary. 
(IV) Epigraphy : E 
| I now turn to Epigraphy which is the most important branch of Archaeology. Most 
-of the early inscriptions were written in ornate Sanskrit (and Prakrit) for which the knowledge 
of Sanskrit is essential. In later inscriptions, both Sanskrit and regional languages are 
employed, but Sanskrit continues to be a powerful vehicle of expression for all religious and 
secular purposes. It may be observed that Sanskrit was the spoken language of the learned 
people in India from the-earliest times while the common masses used one or the other form 
or Prakrit in their homes, though Sanskrit was intelligible to them, The inscriptions of 
Asoka belonging to the 3rd Cent. B.C. appear to be Prakrit versions of the Sanskrit originals 
and all the fourteen Rock Edicts and the Pillar and Minor Edicts of the Mauryan Emperor 
| Fi conclusion that Sanskrit was the spoken and intelligible language from 
ndian history. I will show by quoting relevant texts how Epigraphy 


. and Sanskrit literature are mutually helpful in Widening our knowledge of Indian Culture. 


en = divine speech (गौर्वाणवाणी) was not confined to the limits of the Bharatavarsa, 
ad spread far and widerinto the eastern and western countries beyond, is gathered from 


‘ the study of stone and copper plate records found in Burma, Malaya-Peninsula, Borneo; 


ee (South Annam), in the eastern part of the Indo-Chinese Peninsula. The 
ein a stone record of Champa ei: i i i E 
known to the people there ;— LY NE. P so Si idea of the polish of the Sanskrit languag 
यत्किचिद्रजत सुवर्णमपि वा सस्थावर जंगमम्‌ | 
` कोष्ठागारकतो घनं प्रियहिते सवै बिसष्टं मया ।। 
. . तदेवं मयाझ्ुज्ञातं मविष्येरपि राज 
See T राजभिरनुमन्तव्यम्‌ | 
A record.from Kamboja (Cambodia) has the following verse in Gaudi style— : 
नमौअङ्गाङ्गनिमङ्गसञ्जिनेषपि विराजिणे । 
अङ्गनापघनालिङ्गलीनार्षाङ्गाय ` शम्मवे॥ 
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पातु वः पुण्डरीकाक्षवक्षोनिक्षिप्तकौस्तुमम्‌ । 
लक्ष्मीस्तनमुखाक्लिष्टे कषवक्षामचान्दनम्‌ Il 


In the west, the region of the Kharoshthi inscriptions—Afghanistan, Baluchistan and 
Seistan, -Sanskrit and. Prakrit inscriptions have. been found. The foreign invaders from 
Khotan viz., Kaniska etc. and Sakas had adopted Sanskrit as their official language. The 
extent of Sanskrit influence had reached Ceylon and Central Asia, Chinese Turkistan, 
as the Kharoshthi inscriptions found there are written in mixed Sanskrit and Prakrit. Sir 
Aurel Stein has discovered Sanskrit and Prakrit Manuscripts in Brahmi script of the Gupta 
period, in Central Asia and Eastern Iran in which some passages are found identical with the 
texts in Vajra chhedika, Sukhavalivyitha, Prajnaparamita, Buddhacharita, Lalitavisttara and Divyava- 
dana—all Buddhist works. One’ of the passages reads as follows 

अथ खलू भगवान्‌ शाक्यमुनिस्तथागतोःहँत्सम्यक्संबुद्ध: समत्वमेव बहुजनहिताय प्रतिपन्न एवाचिन्त्य- 
ANTA; etc : 
It will not be out of place to mention that Hindu Gods and temples wrought in different 
styles of sculptural and architectural art, assignable to the 4th-5th Cent A.D.. are found in 
America, particularly in the states of Tabasco and Chiapasin Mexico etc. Itmay be observed 
here that, but for the archaeological explorations and excavations, this spread of Sanskrit 
and Prakrit in the far off countries is the East and West would not have been brought to the 
notice of scholars ; 

It may further be noted that most of the ancient sculptures like the sports of Krishna, 
the marriage of Siva-Parvati, the play of chess by Siva with Parvati, the avatdras of Visnu 
and their exploits etc. found in North and South Indian art centres like Mathura, Ayodhya, 
Elephanta, Ellora caves, Badami-Aiholi Pattadkal etc. can be better understood with the 
aid of Saiva & Visnava Puranas particularly Bhagavata. This renders the study of Sanskrit 
as a compulsory requisite of good Archaeologist and Artist. 

Indian Epigraphs provide rich materials for the embellishment of Sanskrit literature 
by their highly polished and elegant style exhibiting large varieties of figures of speech per- 
taining to word as well as sense (शब्दालक्कोर & अर्थात्लङ्कार) Their compositions deserve to be 
ranked with those of Kalidasa, Bhairavi and Dandin. In prose and Champü style, the per- 
formance of Epigraphical poets excels the wellknown prose Writers like Bana. The Junagad 
Rock Inscription of Rudradaman, Allahabad Pillar Inscription of Samudragupta, Mandsore 
Inscription of Kumaragupta, Talgund Pillar Inscription of Kakustha Varman and Aihole 
Inscription of Pulikesin II, may be cited here as providing the best pieces of Sanskrit and 
Prakrits in prose and poetry: . The following few verses and prose passages from each of the 
records mentioned above are worth a perusal, for the dignity of expression, elegance of style 
and the loftiness of ideas 


Junagadh Rock Inscription of Rudradaman (Ep. Ind. Vol. VIII, p 42ff.) 
. . गुरमिरम्यस्तनाम्तो रुद्वदाम्वो. . वर्ष . द्विसप्ततितमे ७० (--)२ 
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5 माग्गशीषंबहुलप्रति [ पदि ]. . .सृष्ट्वृष्टिना पजंन्येन एकार्णवभूतायामिव पृथिव्यां कृतायां fassa 
सुवर्णसिकता। è 
6 पलात्तिनीप्रमुतीनां नदीनां अतिमात्रो्धत्तव्वेंगेः सेतुम. . .यंमाणानुरूपप्रतीकारमपि गिरिशिखरतर- 
तटाट्टालकोपनल्पद्वारशरणोच्छ्यविध्वंसिना युगनिधनसदुशपरमघोरवेगेन वायुना प्रमथितसलिलाविक्षिप्त- 
जज्जेरीकृतावदीण्णशिक्षिप्तादमवृक्षगुल्मलताप्रतान॑ आनदीतलादित्युद्धाटितमासीत्‌ ॥ 
9. Allahabad Pillar Inscription of Samudragupta (Fleet : Corp. Inscr. Ind. IIT, p. ठी.) 
प्रदानमुजविक्रमप्रशमशास्त्रवाकयोदये- 
रुपर्युपरि सञ्चयोच्छितमनेकमार्गं यशः। 
पुनाति भुवनत्रयं पशुपतेजंटात्तर्गुहा- 
निरोधपरिमोक्षशी घ्रमिव पाण्डु गाङगं पयः। 
एतच्च काव्यमेषामेव भट्टारकपादानां दासस्य समीपपरिसपंणानूग्रहोन्मीलितमतेः खाद्यटपाकिकस्य महा- 
दण्डनायकध्रूवमू तिपुत्रस्य सांधिविग्रहिककुमरामात्यमहादण्डनायकहरिष्षेणस्य सर्वंभूतहितसुखायास्तु ॥ 
3. The Mandsor Stone Inscriptions of Kumargupta (473 A. D.) 
The description of Dasapura (Das’or) is given here :— 
मत्तेमगण्डतटविच्यृतदानविन्दु- 
सिक्तोपलाचलसहस्रविमूषणायाः। 
पुष्पावनञ्रतरुमण्डवतंसकाया 
aa: परं तिलकभूतमिदं क्रमेण ॥ 
विलोलवीचीचलितारविन्द- 
पतद्रजः पिञ्जरितेश्च हंस: 1 
स्वकेसरोदारभरावभुग्ने: 
क्वचित्सरांस्यंबुंर्हैरच भान्ति।४॥ 
चलत्पताकान्यबलासनाथा- 
न्यत्य्थशुक्लान्यधिकोन्नतानि | 
तडिल्लताचित्रसिताभकूट- 
तुल्योपमानानि गृहाणि यत्र॥ - 
प्रासादमालामिरळङकृतानि 
घरां विदार्येव सम्‌ त्थितानि। 
विमानमालासदुश्षानि यत्र 
गुहाणि पूर्णे्दुकरामलानि ॥२॥ 


These verses are in imitation of the verses in Kalidasa’s Meghadüta. The poet is 
Vatsabhatti. 


4. Tod Pillar Inscription of Kakustha Varman : (6th Cent. A. D.) (Ep Ind. Vol. VIII PP- 
ज्यायोमिस्सह विग्रहोऽथिषु दया सम्यक्‌ प्रजापालनम्‌। 
दीनाम्युद्धरणं प्रधानवसुमिर्मुख्यद्विजाभ्यहणम्‌ ॥ 


` 
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यस्थतत्कुलभूषणस्य नृपतेः प्रज्ञोत्तरं भूषणम्‌। 
त भूपाः खल्‌ मेनिरे सुरसखं काकुस्थमत्रागतम्‌ ॥ 
वर्म्माक्रान्ता इव मृगगणा वृक्षराजि प्रविश्य। 
च्छाया सेवामूडितमनसो निवृति प्राप्नुवन्ति॥ 
तद्वज्ज्यायो बिह्ृतगतयो वान्धवास्सानूबंधाः। 
प्रापुः शर्म्माव्यथितमनसो यस्य भमि प्रविश्य ॥ 
नानाविधद्रविणसारसम्‌च्चयेष्‌ । मत्तद्विपेन्द्रमदवासितगोपुरेषु॥ | 
संगीतवल्गुनिनदेषु गृहेष्‌ यस्य । लक्षम्यङगना घृतिमती सुचिरं च रेमे॥ 

5. 4iholeDigvijaya prasasti of Pulikesin II : (A.D 634) (Ep. Ind. Vol. VI.) 

The description of the Varada river and the army of Pulike£in. 

वरदातुङ्गतरङ्गविलसद्धंसावलीमेखलां 
वनवासौमवमुद्गतस्सुरपुरप्रस्पद्धिनीं सम्पदा॥ 
महता यस्य वलार्णवेन परितः सञ्छादितोर्वीतलम्‌ | 
स्थलदुर्ग जलदुर्गतामिव गतं तत्ततक्षणे पश्यताम्‌ ॥ 
प्रशस्तिर्वासतेश्चास्याः जिनस्य त्रिजगद्गुरो : | 
कर्ता कारयिता चापि रविकीतिक्कती स्वयम्‌ | 
येनायोजि नवेश्मस्थिरमत्यंविधौ विवेकिना जिनवेश्म। 
स विजयतां canta: कविताश्रितकालिदासभारविक्रीतिः॥ 


Ravikirti expresses his indebtedness to Kalidasa and Bharavi for his poetical powers. 
6. Mandsore Inscription of Yasodharman : (A.D. 532) 


गामेवोन्मातुमूथ्वं विगगयितुमिव ज्योतिषां चक्रवालम्‌ 
निर्देष्टुं मार्गमुच्चेदिव इव सुक्ृतोपाजितायाः स्वकीतेः। 
सेनाऽऽकल्पान्तकालावधिरवनिभूजा श्रीयशोवर्मणाऽयम्‌ 
स्तम्भः स्तभ्भामिरामास्यिरमुजपरिघेणोच्छिति नायितोऽत्र॥ 
Mark the high pitch of the poetic imagination here 


The prose style of the inscriptions may be illustrated by the following typical examples 
(Penukonda C.p. ins. of Madhava Ep. Ind. Vol. XIV, p. 3341.) 


जितम्भगवता गतघनगगनाभेन पद्मनाभेन। श्रीमज्जाह नवेयकुलामलव्योमभासनमास्करस्य स्वमजजव- 
जयजनितसुजनजनपदस्य दारुणारिगणविदारणरणोपलब्यत्रणभूषणस्य काण्वायनसगोत्रस्य Satan 
महाधिराजस्य पुत्रस्य पितुरन्वागतगुणस्य नानाशास्त्रार्थसद्भावाधिगमप्रणीतमतिविशेषस्य नीतिशास्त्रस्य ववतु- 
प्रयोक्तृकुशलस्य सम्यक्‌ प्रजापालनमात्राधिगतराज्ययोजनस्य श्रीमन्माधवमहाधिराजस्य. . . 
(v) (a) Inscriptional and literary poets : 

(b) Sanskrit literature in Inscriptions : 

Hundreds of gems of poets can be recovered from oblivion from the great mass of 
inscriptions lying all over India, belonging to different periods and Royal families. Most 
of them were patronised by the king or his viceroys with munificient gifts of money and 


५५ 
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४३४ R. S. Panchamukhi 
honours. ‘The inscriptions further furnish invaluable synchronisms n to determine 
the dates of classical poets like Kalidasa, Bharavi, Magha, Dandin etc. The Aihole Prasasti 
dated in A.D. 634 compares its author Ravikirti with LIRE Gute Bharavi. : The बेन 
inscription of A.D. 457 contains verses in imitation of Kalidasa’s Meghadüta., This takes 
back the date of Kalidasa to earlier than 5th Cent A.D. A clue to the date of Magha is 
obtained from the inscription of Varmalata dated A.D. 625, whose minister Suprabhadeva 
was the grandfather of Magha. Bhàravi's Kiratarjuniya had been commented upon by 
Durvinita the Western Ganga king of the 5th-6th Cen. A.D. as evidenced by the Ganga ins- 
criptions. Thus, the Sanskrit literature is enriched immensely by the epigraphical compo- 
sitions which are in no way inferior to the best works of the classical authors. It may further 
be added that some whole Kavyas, Puranas, and Vamsa-charitas are incised on slabs which 
are still preserved and brought to light by the efforts of the Epigraphists. Such are 0) 
The Suryasataka of Mayüra (10th Cent A.D.) engraved on a pillar in the Kachchhapésvara 
temple at Kafichi (2) The Dramas Parijatamafijari, Harakeli-nataka, POURS 
nataka, and the poems like Kürma-sataka, Kodanda kayya, and the Rajavamsa-charita 
(Rajaprasasti) —a Mahakavya consisting of 24 cantos engraved on 25 slabs are found on the 
stone slabs at Dhar, Mandu, Ajmer, Udaipur and Tajnore. The Halayudha stotra in the 
Amarésvara temple at Mandhata is also worth a mention, For these works, no manuscripts 
are available and the inscriptions are the only reliable sources from which the texts have been 
constituted and published. A careful examination of the Epigraphical materials is sure to 
yield very fruitful results more astounding than the ones mentioned above. 
(vi) Conclusion : | 
Thus, I have given in brief in the foregoing narrative how archaeology is benefited 
by the Sanskrit studies and what gains it has in its turn conferred upon the stock of Sanskrit 
literature. The various technical terminology and usages of words and expressions contained 
in the inscriptions which are now ebsolete are an inestimable gift to Sanskrit lexicology 
which is otherwise lost to the student of linguistics and philology. As I have observed in the 
beginning of the paper यदिहास्ति तदन्यत्र यन्नेहास्ति न कुत्रचित्‌ the study of Sanskrit is a panacia 
for all deficiencies to bring perfection in our equipment and we would be lifted to the 
higher regions of cultural layers where we can understand and enjoy the true spirit of our 
BHARATIYA-DARSANA (Indian Culture). 
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कच्छृपघात (कछवाहा) वंश 
लेखक 7२ 


(स्व०) महामहोपाध्याय पण्डित विइवेशवरनाथ रेड 

यह वंश सर्वसाधारण में कछवाहा' या 'कछावा' नाम से प्रसिद्ध है, और संस्कृत के लेखों में यह 'कच्छपघात' 
या 'कच्छपारि' के नाम से सूचित किया गया है। कच्छपघात' का अर्थ कछुओं का मारना या मारने वाला, और 
'कच्छपारि' का अर्थ कछुओं का शत्रु होता है। इसका शब्दार्थं एक राजपूत जाति के लिए क्या महत्त्व प्रदर्शित करता 
है यह कहना कठिन है। सम्भव है इसका सम्बन्ध विष्णु के कच्छप अवतार से, अथवा इस नाम के मूलपुरुष से रहा हो, 
और उक्त नाम का संस्कृत रूप बनाने वालों ने 'सुलतान' का सुरत्राण' की तरह कछवाहा' का 'कच्छपघात' कर दिया 
हो। जिस प्रकार देवों की रक्षा के सूचक सुरत्राण' से 'सुलतान' का कोई सम्बन्ध नहीं है, उसी प्रकार 'कच्छपघात' 
से कछवाहा' या 'कछावा' का कोई सम्बन्ध नहीं है। | 

कछवाहा राजपूत अपने को सूर्यवंशी और श्री रामचन्द्र के पुत्र कुश के वंशज मानते हैं, तथा 'कछवाहा' का 
शुद्ध रूप 'कुशवाहा' बतळाते हैं। परन्तु शिलालेखों और प्राचीन पुस्तकों में इस शब्द का प्रयोग न मिलने से प्रतीत 
होता है कि जिस प्रकार 'कच्छपघात' पण्डितों की एक प्राचीन मनगढन्त है, उसी प्रकार यह 'कुशवाह' उनके मन की 
एक नवीन उपज है। 

जनरल कनिङहाम कछवाहों और नागवंशियों का एक होना अनुमान करते हैं। सम्भव है उनके इस मन्तव्य 
का आधार कछवाहों का नरवर के साथ का प्राचीन सम्वःध हो, जहां पर पहले नागवंशी राजाओं का राज्य था। परन्तु 
नागवंशियों के बाद नरवर पर पहले विष्णुवर्घन आदि वरीकों का, यौद्धेयों का और चौहानों का राज्य रहा था, और 
बाद में कछवाहों का अधिकार हुआ था। अतः इनका नागवंश से सम्बन्ध मानना निराधार ही है। 

कछवाहा वंश का विक्रम-संवत्‌ (या ईसवी सन्‌) १००० के पहले का कोई लेख अब तक नहीं मिला è, और 
न उस काल के पूर्व के अन्य नरेशों के लेखों या ताम्रपत्रों में ही इस वंश का प्रसङ्गोपात्त नाम देखने में आता है। इस 
वंश के राजा पहले कन्नौज नरेशों के सामन्त थे, और इनका राज्य ग्वालियर, नरवर और उनके आसपास के प्रदेशों पर 
रहा था। इनका प्राचीन इतिहास अधिक नहीं मिलता। राजमाण आदि भाटों की पुस्तकों और जयपुर की ख्यातों 
में जो वंशावळी दी है, उसमें अधिकतर नाम बनावटी ही हैं। हां, कछवाहों के आम्बेर पर अधिकार होने के आसपास 
के नाम ठीक हो सकते EI परन्तु उद्धरण तक के राजाओं का उनमें दिया समय अविश्वसनीय ही है। 


ग्वालियर के कछवाहे 
ग्वालियर से मिले लक्ष्मण और वजदामा लेखों में इनकी वंशावली लक्ष्मण से मिलती है, जिसके पुत्र वञ्जदामा 
ने, गाविएुर (कन्नौज) के राजा के प्रताप को दुर कर, अपने बाहुबल से गोपाद्रि (ग्वालियर का किला) विजय किया 
था। सम्भव है उस समय कन्नौज का राजा प्रतिहार विजयपाल हो, जिसके समय कन्नौज का राज्य कमज़ोर हो गया 
था, और उसके सामन्त स्वतन्त्र होने लगे थे। इस विजयपाल के पुत्र राज्यपाल को महोबा के चन्देल और कछवाही 
ने मिलकर मारा था। इससे उस समय की कन्नौज-राज्य की शक्ति का अनुमान किया जा सकता है। 


TART के समय का वि० do १०३४ (९७७६०) का एक शिलालेख' ग्वालियर से मिला है। इसमे 
इसकी उपाधि 'महाराजाधिराज' लिखी है। 
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AGATA और कीतिराज 


TAT का पुत्र मङ्गलराज था। बयाना से मिले एक खण्डित लेख' में इसका नाम मिलता è I 

इस मङ्गलराज का उत्तराधिकारी कोतिराज AT | इसने मालवे के राजा को हराया और सिंह पानीय गांव में 
शिव का मन्दिर बनवाया था। उस समय मालवे का राजा भोज होगा । यद्यपि यह (भोज) ग्वालियर के कछवाहों से 
अधिक प्रवल था, तथापि उसके गुजरात के ओर दक्षिण के चौलुक्यादि राजाओं से लड़ते रहने के कारण, मौका 
देखकर, ग्वालियर के कछवाहों ने उसके कुछ प्रदेश को हथियाने का प्रयत्न किया होगा। 

इसी कीतिराज के समय के आसपास सुलतान महमूद गजनवी ने ग्वालियर पर चढ़ाई की थी। इस विषय में 
'तबक्रात-ए-अकवरी” में लिखा है कि हिजरी सन्‌ ४१३ (१०२१ Fo, वि० Wo १०७८) में महमूद ने ग्वालियर 
के किले पर घेरा डाला। लेकिन चार दिन वाद वहां के राजा ने दूत भेजकर ३५ हाथी देने का वादा किया, जिसको 
स्वीकार कर सुलतान कालिञ्जर की तरफ़ रवाना हो गया। 


Wes ओर देवपाल 


कीतिराज का पुत्र और उत्तराधिकारी मूळदेव था। इसे मुवनपाल और त्रैलोक्यमल्ल भी कहते थे। इसकी 
रानी का नाम देवब्रता UTI 
मूलदेव का पुत्र देवपाल था। शायद इसके बड़े भाई का नाम अपराजित हो। 


पद्मपाल 


यह पद्मपाल देवपाल का पुत्र था और पिता के बाद गद्दी पर बैठा। यह वीर पुरुष था, और इसने दुर तक दक्षिण 
में जाकर युद्ध किया था। इसी ने ग्वालियर में विष्णु का एक मन्दिर बनवाना प्रारम्भ किया था । परन्तु इसका देहान्त 
युवावस्था में ही हो जाने से वह इसके सामने पुणे न हो सका। 

महोपाल (पृथ्वीपाल) 

यह महीपाल, पद्मपाल" का चचेरा भाई और उत्तराधिकारी था । fao Wo ११५० (१०९३ ई०) 
का इसके समय का एक लेख' ग्वालियर से मिला है। इसमें इसे सूर्यपाल का पुत्र और पद्मपाल का भाई लिखा है। 
इसको भुवनैकमल्ल और पृथ्वीपाल भी कहते थे । इसने वि० wo ११५० में पद्मपाल के प्रारम्भ किये मन्दिर को 
पूरा करवा कर उसी (पद्मपाल) के नाम पर उसका नाम पद्मनाथ का मन्दिर रखा था। इसका नाम भर्तृपुत्र भी था | 

इस समय लोग उस मन्दिर को जैन-मन्दिर मानते हैं, और श्री राजेन्द्रलाल मित्र ने भी, उसके लेख को 
प्रकाश में लाते समय, ऐसा ही माना था। परन्तु उस मन्दिर में जो मूतियाँ खुदी हुई हैं, वे जेन न होकर हिन्दू 
मूर्तियाँ हैं, और उसके भीतर शिलालेख में स्पष्ट रूप से उसका विष्णु-मन्दिर (“भवनं हरे और 'हरिसदनं') 
होना लिखा है । आजकल वहाँ के लोग उसे. 'सास-वहू' का मन्दिर कहते हैं। 

यहाँ तक का इस शाखा का इतिहास उसी मन्दिर के लेख से दिया गया है । जयपुर के कछवाहों के राजमाण 
की पुस्तक में जो वंशावली दी है, उसमें लक्ष्मण से महीपाल तक के नाम इसी क्रम से दिये हुए हैं, और महीपाल के 
पहले सूर्यपाल का नाम भी है। अतः ये नाम इस लेख से ही नकल किये प्रतीत होते हैं, क्योंकि इन हट नामो के बाद 
के मुक्तपाल तक के २१ नाम जो उसी पुस्तक में लिखे हैं, बनावटी हैं। उस पुस्तक की वंशावली में संख्या १३१ पर 
ूर्यपाल के पुत्र महीपाल का नाम है, और १६१ पर पजून सामन्त का नाम है। इसके राज्याभिषेक का संवत्‌ १ m 
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४३८ महामहोपाध्याय do विश्वेश्वरनाथ रेउ 


लिखा है। परन्तु जब ऊपर उद्धत लेख से वि० do ११५० (१० S $e) में महीपाल का विद्यमान होना सिद्ध 
होता है, तब उसके बाद का ३०वां राजा पजून filo Wo ११२७ में कैसे गही पर बैठ सकता है। महामहोपाध्याय 
पण्डित गौरीशंकर जी ओझा भी इन नामों को कृत्रिम मानते थे। 


त्रिभुवनपाल 


महीपाल (पृथ्वीपाल) के पीछे उसका पुत्र त्रिमुवनपाल ग्वालियर का राजा हुआ। इसके समय का वि० 
Wo ११६१ का एक खण्डित लेख* ग्वालियर से मिला है। यद्यपि इसके टूट जाने से त्रिभुवनपाल का नाम पढ़ा 
नहीं जाता, तथापि यह ज्ञात हो जाता है कि यह लेख महीपाल के उत्तराधिकारी के समय का है। जनरल कनिङग्हाम 
महीपाल के पीछे क्रमश: भुवनपाल और मधुसुदन का राजा होना लिखते हैं। परन्तु देवास राज्य के इगणोदा गांव से मिले, 
fro Ho ११९० (११३३ ई०) के, पृथ्वीपाल (महीपाल) के पौत्र विजयपाल देव के लेख में पृथ्वीपाल (मही- 
पाल) के उत्तराधिकारी का नाम तिहुणपाल देव (त्रिमुवनपाल देव) मिलता है। इसी प्रकार डूंगरपुर राज्य के ठाकर्डा 
गांव से मिले वि० सं १२१२ (११५५ ई०) के पृथ्वीपाल (महीपाल) के प्रपौत्र महाराजा सूरपाल के लेख में 
भी पृथ्वीपाल के पुत्र का नाम त्रिमुवनपाल ही मिलता है। तिहुणपाल और त्रिमुवनपाल दोनों एक ही नाम हैं। अतः 
महीपाल (पृथ्वीपाल) के उत्तराधिकारी का नाम भुवनपाल न होकर त्रिभुवनपाल ही था। 

यद्यपि उपर्युक्त वि० do ११६१ के लेख में मधुसूदन का नाम भी है, तथापि वह राजा न होकर, राजा 
मुवनपाल के कोषाध्यक्ष माथुर कायस्थ मनोरथ का पौत्र और मानिकचन्द्र का पुत्र था*। 


विजयपाल 


यह त्रिमुवनपाल का पुत्र और उत्तराधिकारी था। उपर्युक्त वि० do ११९० (११३३ ई०) का इगणोदा 
गांव से मिला लेख इसी के समय का है। 
aute 

यह सुरपाल विजयपाल का पुत्र और उत्तराधिकारी था। ऊपर कहा fao do १२१२ (११५५ $e) का 
ठाकर्डा गांव से मिला लेख इसी के समय का है। इसमें इसकी और इसके पिता की उपाधि महाराजाधिराज” लिखी 
है। तथा महाराज-पुत्र अनङ्गपाल द्वारा सिद्धेश्वर के मन्दिर को एक हल की'' भूमि दान में देने का उल्लेख है। 

यह अनङ्गपाल शायद सुरपाल का पुत्र हो। 
सूरपाल और अनङ्गपाल के पीछे भी ग्वालियर पर कछवाहों का राज्य रहा था। हिजरी सन्‌ ५९२ (वि० सं० 
1343— 085 $e) में, जिस समय शिहाबुद्दीन गोरी ने ग्वालियर पर चढ़ाई की, उस समय वहां पर सोलङ्घपाल 
राजा था | यह सम्भवतः अनङ्गपाल का पुत्र होगा। ताजुलम आसिर' में इस चढ़ाई का हाल इस प्रकार दिया है--हिंजरी 
सन्‌ ५९२ (fro do १२५३-११९६ £o) में शाही सेना ने, (बयाना के पास के) तहनगढ़ के किले पर अधिकार 
कर ग्वालियर के किले को जा घेरा। वहां का राजा सोलद्भुपाछ, जिसे अपनी असंख्य सेना और हाथियों का गवे था, 
शाही फौज की शक्ति को देखकर डर गया, तथा उसने खिराज (कर) देना स्वीकार कर, और १० हाथी देकर, सति 
कर ली। इससे वह ग्वालियर का राजा वना रहा ।'* परन्तु 'तबक्रात-ए-नासिरी' और 'फ़रिव्ता' से ज्ञात होता है 
fa SAT, बाहउद्दीन तुगरल को ग्वालियर फ़तेह करने के लिए नियुक्त कर, ग्रज़नी को लौट गया। बाहउद्दीन 
एक वर्ष तक लड़ता रहा। परन्तु किला फ़तेह न हुआ। अन्त में सामान के समाप्त हो जाने पर राजा ने किला 


ni" ऐबक को सौंप दिया। पहले शिहाबुद्दीन ने, फ़तेह हो जाने पर, इस किले को बाहउद्दीन ques को देने का 
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वादा किया था। परन्तु बाद में, उस (तुग्र) के और कुतुबुद्दीन के बीच मन मुटाव हो जाने से, उसने यह 
किला उसे नहीं सौंपा। इस पर वह कुतुबुद्दीन से लड़ने को रवाना हुआ। परन्तु मार्ग में ही उसकी मृत्यु हो गई d 

इससे प्रकट होता है कि fao do १२५४ (११९७ ई०) में, Hogue के समय, ग्वालियर के किले पर 
मुसलमानों का अधिकार हो गया था। 

जनरल कनिङग्हाम ख्यातों के आधार पर faro Ho ११८६ से १२८९ (११२९ से १२३२ई०) तक ग्वालियर 
पर ७ तंवर राजाओं का राज्य रहना मानते हैं। परन्तु इसके लिए ख्यातों के अतिरिक्त और कोई प्रमाण नहीं है। 
वि० do १२१२ (११५५ Fo) तक वहां पर कछवाहों का राज्य रहना तो शिलालेखों से सिद्ध è, और नामों की 
परम्परागत शैली को देखने से सोछङ्कपाल का भी कछवाहा होना ही सम्भव प्रतीत होता है। ऐसी स्थिति में उक्त 
जनरल के लेख पर विश्‍वास नहीं किया जा सकता। 

जयपुर की ख्यात में लिखा है कि ग्वालियर के राजा ईशा (ईश्वरी) सिंह ने ग्वालियर का राज्य अपने नवासे 
तंवर Tur को दे दिया था। उसके qa सोढदेव ने filo Wo १०२३ (९६६ ई०) में बड़गूजरों से द्यौसा छीन 
कर, वहां पर अपना नया राज्य स्थापित किया। यह भी माटो की ही कल्पना है, क्योंकि [qo सं) १०२३ के निकट 
ग्वालियर पर तँवरों के राज्य होने का कोई प्रमाण नहीं है। इसके विरुद्ध वहां के लेखों से इसी समय ग्वालियर के किले 
का कछवाहों के हाथ आना सिद्ध होता है। ख्यातं में जो ग्वालियर के कछवाहों का जयपुर आना लिखा है, उसमें यदि 
कुछ सत्यता हो, तो यह सम्भव हो सकता है कि वहां की छोटी शाखा x किसी पुरुष ने आम्बेर आकर उक्त राज्य 
की स्थापना की हो। मुख्य शाखा, क्रतुबुद्दीन ऐबक के समय तक, ग्वालियर पर अधिकृत रही थी। क्रतुबुह्दीन के पुत्र 
आरामशाह के समय परमारों ने मुसलमानों से ग्वालियर छीन लिया था। इससे हिजरी सन्‌६२९ (वि० do १२८८ 
= १२३१ ई०) में शम्सुद्दीन ने फिर उस पर चढ़ाई की, और एक साल के वाद देवपाल किले को छोड़कर भाग गया । 
इससे ग्वालियर पर फिर मुसलमानों का अधिकार हो गया। परन्तु बाद में वि० Ho १४५५ (१३९८ ई०) में, 
तैमूर की चढ़ाई के समय, इस पर तंवरों का अधिकार हो गया। अतः जयपुर की ख्यात का लेख माननीय नहीं dd 


ग्वालियर के कछवाहों की वंशावली 


क्रम do नाम परस्पर का सम्बन्ध | ज्ञात समय 

१ लक्ष्मण ट 

२ वज्रदामा १ का पुत्र fao do १०३४ 

3 मङ्गलराज — = 

Y कीतिराज — = 

4 मूलदेव (मुवनपाल, त्रैलोक्यमल्ल ) Y का पुत्र — 

i: देवपाल (अपराजित) ५ का पुत्र — 

७ पद्मपाल ६ का पुत्र — 

८ महीपाल (पुथ्वीपाल, मुवनेकमल्ल ) सूर्यपाल का पुत्र वि० सं० ११५० 

७ का चचेरा भाई 

९ त्रिभुवनपाल ८ का पुत्र वि० so ११६१ 
१० | विजयपाल ९ का पुत्र वि० सं० ११९० 
११ सूरपाल १० का पुत्र वि० सं० १२१२ 
१२ अनङ्गपाल ११ का पुत्र हिजरी सन्‌ ५९२ 


BENE AS (वि० सं० १२५३) ` 
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YYo महामहोपाध्याय do विश्वेश्वरनाथ रेउ 


दुबकुण्ड के कछवाहे 


ग्वालियर से ७६ मील वायव्य कोण में दुबकुण्ड नामक स्थान है। वहां के जैन मन्दिर से कछवाहा वंश के 
राजा विक्रमसिह के समय का वि० सं० ११४५ (१०८८ Fo) का एक शिलालेख मिला" है। इसमें वहां के ५ 
कछवाहा नरेशों के नाम मिलते हैं। इन राजाओं का स्वतन्त्र राजा होना प्रकट नहीं होता। ये ग्वालियर के 
राजाओं से निकली एक छोटी शाखा के प्रतीत होते हैं। यह भी नहीं कह सकते कि इनकी यह शाखा ग्वालियर के 
किस राजा से निकली थी। हां, यह अनुमान कर सकते हैं कि सम्भवतः यह शाखा मङ्गलराज के समय या उसके 
पीछे अलग हुई हो। 


युवराज 
उपयुक्त शिलालेख के अनुसार दुबकुण्ड का पहला राजा युवराज था। 
अर्जून 
यह युवराज का पुत्र और उत्तराधिकारी था। यह धनुविद्या में निपुण था, और इसने विद्यावरदेव की सेवा 


में रहकर राज्यपाल को युद्ध में मारा था। यह विद्याधरदेव महोबा के चन्देल राजा गण्ड का पुत्र था, और इसने 
कन्नौज के राजा राज्यपाल को मारा था। यह अर्जुन राज्यपाल का सहायक या सामन्त होगा। 


अभिमन्यु 


अजुँन के बाद उसका पुत्र अभिमन्यु उसका उत्तराधिकारी हुआ। यह घुड़-सवारी और झस्त्र-विद्या में पारङ्गत 
था, और इसके इन गुणों की प्रशंसा (मालवे के प्रसिद्ध) बुद्धिमान्‌ राजा भोज ने की थी। 


विजयपाल 


यह अभिमन्यु का पुत्र था, और उसके बाद गद्दी पर बैठा | 
डा० कोलहानं का अनुमान है कि बयाना से जो अधिराज विजय (विजयाधिराज) का वि० Ho ११०० का लेख 
मिला है, वह इसी विजयपाल का हो, क्योंकि इसका उक्त संवत्‌ में विद्यमान होना सम्भव है। बयाना से मिळे fao Fo 
१०१२ (९५५ ६०) के (प्रतिहार) महीपाल के समय के लेख में मङ्गलराज का नाम मिलता है। इसका उल्लेख 
उसके इतिहास में कर चुके हैं। We 3o पण्डित गौरीशंकर जी ओझा उसे कछवाहा मानकर वहां पर भी कछवाहों का 
राज्य रहना मानते FI वैसे बयाना gags से केवल ८० मील उत्तर में है। अतः डा० कीलहान का अनुमान ठीक 
हो सकता हे । परन्तु करौली-नरेशों के पु्वेज विजयपाल का भी यही समय था । अतः बिना पुरा प्रमाण मिळे इस विषय 
में निश्चित रूप से कुछ नहीं कह सकते। यदि बयाने के विजय का कछवाहा होना सिद्ध हो जाय, तो दूबकुण्ड की 
शाखा का मङ्गलराज से या उसके बाद से अलग होना भी सिद्ध हो जायगा। 


विक्रमसिह 


यह विजयपाल का पुत्र और उत्तराधिकारी था। इसके समय दुबकुण्ड (चडोम) में वि० स० ११०५ 
: G ६०) में साधु (सेट) दाहड, आदि महाजनों ने मिलकर जैन मन्दिर बनवाया था, और उसके पुजनादि कै 
बन्ध के लिए महाराजाधिराज विक्रमसिह ने कुछ भूमि और एक बाड़ी भेंट की थी। 
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उपर्युक्त दुवकुण्ड का लेख लाटवागट गण के साधु विजयकीति की रचना EQ इसके गुरु शान्तिसेन का राजा 
भोज की सभा में अम्बरसेन आदि अनेक विद्वानों को जीतना लिखा है 


दूबकुण्ड के कछवाहों को वंशावली 


क्रम do | परस्पर का सम्बन्ध ज्ञात समयादि 

१ युवराज 

२ अजुन १ का पूत्र चन्देल विद्याधरदेव और कन्नौज 
नरेश राज्यपाळ का समकालीन। 

3 अभिमन्य २का पृत्र मालवे के परमार-नरेश भोज का 
समकालीन | 

¥ विजयपाल ३ का पुत्र fro Ho ११०० (?) 

4 विक्रमसिह | ४ का पुत्र वि० सं० ११४५ 

नरवर के कछवाहे 


शिळालेखों में नरवर'” का नाम नलपुर और संस्कृत साहित्य में पद्मावती मिळता है। कुछ लोग इसे 
राजा नल का बसाया मानकर उसी के नाम पर इसका नामकरण होना मानते हैं। परन्तु प्राचीन समय में इसका नाम 
पद्मावती मिलने से इस नाम का सम्बन्ध राजा नल से न होकर THT (FAST) से रहा होगा। महाकवि भवभूति ने 
अपने 'मालती-माधव' नाटक में इसकी सुन्दरता का अच्छा वर्णन किया है। 

कछवाहों की ख्यातों में लिखा है कि राजा नल ने नरवर का किला बनवाया था। उसक पुत्र ढोला और पौत्र 
लक्ष्मण था। लक्ष्मण के पुत्र वज्त्रदामा ने ग्वालियर का किला बनवाया। परन्तु वजञ्भदामा ने ग्वालियर के किले को 
जीता था, उसे बनवाया नहीं ATI अतः बज्रदामा के पहले कछवाहों की राजधानी नरवर रही होगी, और ग्वालियर 
विजय के बाद ये दोनों नगर एक ही राजा के अधिकार में आ गये होंगे। नरवर-नरेश वीरसिह का वि० सं० ११७७ 
(११२० £o) का एक ताम्रपत्र“ मिला है। यह नलपुर (नरवर) के दुर्ग से दिया गया ani इसमें लिखा है 
कि कछवाहा वंश में गगनसिह हुआ। उसका उत्तराधिकारी शरदर्सिह था और शरदसिंह की रानी लखमा (लक्ष्मी) 
देवी से वीरसिह ने जन्म लिया। उक्त शासन-पत्र में इन राजाओं की उपाधि 'परममट्टारक, महाराजाधिराज" 
और 'परमेइवर' लिखी है। इससे इनका स्वतन्त्र राजा होना प्रकट होता है। इनके समय ग्वालियर में भी कछवाहों 
का दूसरा स्वत.त्र राज्य था। इससे प्रतीत होता है कि सम्मवतः ग्वालियर की किसी छोटी शाखा वालों को 
नरवर जागीर में मिला हो, और बाद में वे स्वतन्त्र हो गये हों। 

वीरसिंह के बाद का नरवर के राजाओं का श्वद्धुला-बद्ध इतिहास नहीं मिलता। परन्तु नरवर के पिछले लेखों 
में चाहड़ से गणपति तक के ५ राजाओं के नाम मिलते हैं, जिनका वणन इस प्रकार = 


चाहड 

fao do १३५५ (१२९८ Ho) के गणपति के समय के लेख में इस चाहड का जन्म नरवर में होना 

लिखा है। इससे इसके पिता का भी नरवर में राज्य रहना प्रकट होता है। 
५६ 
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४४२ महामहोपाध्याय do विश्वेश्वरनाथ रेउ 


'तबक़ात-ए-तासिरी' से ज्ञात होता है कि सुलतान शम्सुहीन के समय हिजरी सन्‌ ६३२ (वि० सं० १२९१... 
१२३४ £o) में प्रसिद्ध और वीर सेनापति मलिक नासिरुद्दीन ताबसी की अधिनायकता में एक बड़ी सेना कालिञ्जर 
पर भेजी गई, और वहां से लौटते समय सिन्दी (सिन्ध) नदी के (जो नरवर के पास है) निकट इजारी” के राणा 
जाहरदेव (चाहडदेव) ने उस पर हमला किया । उक्त ग्रन्थ का कर्ता आगे लिखता है कि मैंने नासिरुद्दीन को यह 
कहते सुना कि-- हिन्दुस्तान में किसी दुदमन ने मेरी पीठ कभी नहीं देखी थी। परन्तु इस हिन्दू राना ने मझ 
पर इस तरह हमला किया कि जैसे भेड़िया भेड़ों के झुण्ड पर टूट पड़ता है। लाचार उसके आगे मुझे पीठ दिखानी पड़ी, 
और मौके की जगह पहुंचने के बाद मैंने, उसका सामना कर, उसको छौटाया।' ` 

आगे उसी पुस्तक में नासिरुद्दीन के वर्णन में फिर लिखा है कि “अपने राज्य के छठे वर्ष, अर्थात्‌ हिजरी सन्‌ ६४९ 
(वि० Fo १३०८ = १२५१ $e) में सुलतान ने ग्वालियर, चंदेरी, बजबाल (? ) और माळवे की तरफ कूच किया, 
और करीब-करीब मालवे तक चला गया। उस मुल्क के और आस-पास के रानाओं (राजाओं ) में सबसे बड़ा जाहर- 
देव (चाहडदेव) था, जिसके पास ५००० सवार और २,००,००० पैदल थे। उसको हराकर, नरवर के किले को, जिसे 
उस राजा ने बनवाया था, Gia किया और लूटा” d. 

इससे सुचित होता है कि यह चाहडदेव एक पराक्रमी नरेश था। इसी से सुलतान नरवर को केवल लूटकर ही 
चला गया। वह न तो वहां पर अपना अधिकार ही कर सका, न चाहडदेव को ही अपने अधीन कर सका, क्योंकि 
इस लड़ाई के तीन वर्ष पीछे तक के, अर्थात्‌ वि० सं० १३११ (१२५४ ई०) तक के, उसके Rar मिलते हैं, जिनसे 
उसका स्वतंत्र नरेश होना सिद्ध होता है। 

इसके ये सिक्के तांबे के, भद्दे, गोल मिले Eq इनकी एक ओर 'श्रीमच्चाहडदेव' तथा fro do १२९४, 
१३०३, १२०५, १३०६ या १३११ लिखा रहता है और दूसरी तरफ़ सवार की भद्दी सी तसवीर बनी होती है i 


नृवर्मा ओर आसल्ल 


चाहडदेव के पीछे उसका पुत्र नुवर्मा Tel पर बैठा, और उसके बाद उसका पुत्र आसल्लदेव राजा हुआ। 

राइ (ग्वालियर राज्य) से मिले, एक सती के चवूतरे के वि० do १३२७ (१२७० $o) के लेख" से 
आसल्लदेव का उस समय विद्यमान होना सिद्ध होता है। 

इसके जो तांबे के भद्दे सिक्के मिळते हैं, वे चाहडदेव के सिक्कों की शैली के ही हैं। इन पर 'श्रीमदासलदेव' 
लिखा होता है, और एक पर (वि० सं०) १३३० पढ़ा जाता है। जनरल कनिगडहाम इसके एक दूसरे सिक्के पर (विं० 
We) १३१२ लिखा होना" मानते हैं। परन्तु उनके दिये उस सिक्के के चित्र में एक भी अंक स्पष्ट नहीं है, केवल 
उनके ऊपर के भाग ही aaa” हैं। फिर जब fao सं० १३११ में चाहडदेव का विद्यमान होना उसके सिक्के से पाया 
जाता है, और उसके पीछे पहले नृवर्मा, और बाद में आसल्लदेव गद्दी पर बैठा था-इससे भी fao Ho १३१२ (१२५६ 

०) में आसल्लदेव का राजा होना सन्देह से खाली नहीं हो सकता। 


गोपाल 


यह्‌ मासल्लदेव का पुत्र और उत्तराधिकारी था। (महोबा-कालिञ्जर के राजा) चन्देल वीरवर्मा ने इस १९ 
चढ़ाई की थी, ऐसा उसके दाही (बीजावर राज्य) से मिले वि० do १३३७ (१२८० Fo) ताम्र पत्र से प्रकट 
होता है। इससे यह भी ज्ञात होता है कि गोपाल इसके पुर्व ही गद्दी पर बैठ चुका था। 
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कच्छपघात (कछवाहा) वंश ४४३ 
गणपति 


यह गणपति गोपाल का पुत्र था, और उसके वाद राज्य का स्वामी हुआ। इसने कीतिगिरि को विजय किया ” 
था। यह स्थान देवगढ़ ललितपुर की पहाड़ियों के पश्चिमी किनारे पर बेतवा नदी के पास था। 

इसका तांबे का एक बहुत ही भद्दा सिक्का मिला है। इस पर श्री गणपतिदेव' लिखा है, और संवत्‌ के अंक 
स्पष्ट नहीं हैं। 

इसके समय के दो लेख मिले हैं। एक वि० Ho १३५० (१२९३ ई०) का” है और दूसरा वि० सं० १३५५ 
(१२९८ ई०) का“ 1 | 

जिस प्रकार के सिक्के चाहडदेव, आसल्लदेव और गणपतिदेव के मिले हैं, उसी प्रकार के मलयवमंदेव के सिक्के 
नरवर, झांसी और ग्वालियर, इत्यादि से मिलते EI इनके एक ओर श्रीमन्मलयवमंदेव' और वि० Ho १२८०, ८२, 
८३ या ९० लिखा रहता है, और दूसरी तरफ़ सवार का महा सा चित्र होता है। इनमें के पिछले तीन संवतों के सिक्कों 
में शताव्दी के पहले के दो अंक छोड़ दिये गये हैं। नरवर के उपर्युक्त तीन राजाओं के और मलयवमंदेव के सिवकों को 
देखने से पाया जाता है कि ये सब सिक्के एक ही वंश के होने चाहिए । अतः उक्त मलयवमंदेव, जिसका नाम इन राजाओं - 
के लेखों में नहीं मिला है, चाहडदेव के पूर्व वहां का शासक रहा होगा। i 

इस प्रकार नरवर के पिछले ६ राजाओं के नामों का पता चलता है । परन्तु इनके समय के लेखों में इनके वंश 
का उल्लेख नहीं मिलता। इससे यह निश्चित रूप से नहीं कह सकते कि ये कछवाहा वीरसिह के वंशज थे, या किसी 
अन्य वंश के थे। परन्तु कछवाहा वीरसिहदेव fao do ११७७ (११२० Ro) में विद्यमान था, और सम्भव है 
इसके कुछ समय बाद तक भी जीवित रहा हो। इसी प्रकार मलयवमंदेव fao do १२८० (१२२३ ई०) में विद्य- 
मान था, और वह इससे पूवं किसी समय गद्दी पर बैठा होगा। अतः वीरसिह और मलयवर्म के बीच करीब ९० या 
१०० वर्ष का अन्तर रहता है। यदि इस समय में भी नरवर पर कछवाहा नरेशों का राज्य बना रहा हो, तो ये पिछले 
६ राजा भी उसी कछवाहा वंश के होने चाहिए। परन्तु जब तक किसी लेख आदि से इसकी पुष्टि न हो जाय, तब तक 
इनको नरवर के पिछले राजा कहना ही उचित प्रतीत होता है। , | 

सम्भव है गणपति के समय, या उसके बाद, नरवर का किला मुसलमानों के अधिकार में चला गया हो। जनरल 
कनिङग्हाम के लेखानुसार १३२० ई० (वि० सं० १३७७) में नरवर पर मुहम्मद तुगलक का अधिकार था। 
ग्वालियर पर तंवर (तोमर) नरेशों का राज्य होते के बाद नरवर भी उनके अधिकार में चला गया था। बाद में 
मुगलो के राज्य के समय नरवर जयपुर के कछवाहों के पास आया, और मराठों के समय वह ग्वालियर वालों के 


पास गया। 


नरवर के कछवाहे 
क्रम do नाम ' परस्पर का सम्बन्ध ज्ञात समय : 
१ गगर्नासह — RET | 
शरदसिह १ का पुत्र | = 
: ` | वीरसिह २ का पुत्र वि० do ११७७ 
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नरवर के पिछले राजा 
क्रम सं० नाम परस्पर का सम्बन्ध ज्ञात समय 
i > > ————— — 
१ मलयवमंदेव == filo Fo १२८०, ८२, ८३, ९० 
(१२८२, १२८३, १२९०) 
२ | चाहडदेव ला वि० सं० १२९४, १३०३, १३०५, 
: १३०६, १३११ 
३ नुवर्मा २कापुत्र 
Y आसल्लदेव ३ का पुत्र वि० सं० १३२७, १३३० 
प्‌ गोपाल ४का पुत्र चंदेल-नरेश वीरवर्मा का समकालीन 
& गणपति ५ का पुत्र वि० सं० १३४७, १३५५ 
——————————M—— 
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को हलवाह' कहते ÉD इसके नाप का उल्लेख नहीं ग इसमें एक बीघे 
मि का रहता 
अन्दाज किया जा सकता rill ल्लेख नहीं मिलता । परन्तु इसमें एक बीघे से अधिक भूमि 
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¥ नेणसी में 
१ की E में भाट राजपान की पुस्तक के अनुसार जयपुर के कछवाहों की वंशावली लिखने के बार 
टक, इपरी वंशावली भी लिखी है। इसमें मण (लक्ष्मण) के पत्र और वजरदीप (वखदामा) के 
उत मङ्गल (मङ्गलराज) के पीछे क्रमश: ये नाम दिये È 
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कच्छपघात (कछवाहा) वंश - ४४५ 


सुमित्र, मुधिन्रह्म, कहानी (कहान), देवानीक, इस, सोढ, दूलराय, कांकिल, हणु (हणुमान), जानड और 
मुंजन (पज्जून) । | | 

इस वंशावली से पाया जाता हैकि जयपुर के कछवाहे (पज्जून के वंशज) ग्वालियर के राजा मंगलराज 
के दूसरे पुत्र सुमित्र के वंश में हैं। बड़े पुत्र कोतिराज के वंशज ग्वालियर में ही रहे। मंगलराय fao सं० १०५० 
के निकट विद्यमान रहा होगा, क्योंकि उसके पिता वज्नदामा का वि० do १०३४ का लेख मिला है, और पज्जून 
के लिए यह प्रसिद्धि है कि वह चौहान पृथ्वीराज का सामन्त था, अर्थात्‌ वि० do १२५० (११९३ ई०) के पूर्व 
विद्यमान था। अतः मंगलराज से पज्जून तक १२ राजाओं का राज्य-समय २०० वर्ष के करीब आता है, जो 
ठीक ही है। परन्तु राजपाण की पुस्तक में, मंगलराज और देवानीक के बीच जो २६ नाम दिये हैं, वे सब 
बनावटी प्रतीत होते हैं। 
Ep. Ind., Vol. II, p. 237 ff. 
Ind. Ant., Vol. XIV, p. 10 
नरवर-नलपुर (नव-पद्म) पद्मपुर। 
J. A. O. S., Vol. VI, 9. 542. 
A. S. I. R., Vol. II, p. 315; I. A., Vol. XXII, page 81 and I. A,. Vol. XLVII, p. 241. 
चाहडदेव को 'इजारी' या 'अचारी' का राणा (राजा) लिखा è । अतः किसी-किसी यूरोपीय ने तो अचारी' को 
'आचार्य' मान कर राजा चाहडदेव का घमंगुरु होना अनुमान किया है। जनरल कनिङग्हाम “आचारी को 
'आसावरी' का अपश्रंश मान कर नरवर के चाहब्देव और रणथम्भोर के चौहान बाहडदेव का एक होना 
मानते È क्योंकि फारसी की वर्णमाला की अपूर्णता के कारण वहां पर ये दोनों नाम पढे जा सकते हैं। परन्तु 
à दोनों मत ठीक प्रतीत नहीं होते। उक्त पुस्तक में मिलने वाले इस इजारी या 'अचारी' का शुद्ध रूप क्या 
था, यह कहना कठिन है। ? 
फारसी तवारीख-लेखक बहुधा 'राजा' के लिए 'राना' शब्द का ही प्रयोग करते हैं। 
Elliot’s History of India, Vol. II, pp. 368-369. 
Elliot’s History of India, Vol. II, p. 351. 


जनरल कातङ्ग्हास ने फारसी तवारीखों में नरवर के कछवाहा चाहडदेव और रणयम्भोर के चौहान बाहडदेव 
इन दोनों के नाम (भूल से) जाहरदेव लिखे देख कर इन दोनों का एक होना अनुमान कर लिया, और नरवर के 
चाहडदेव के सिक्कों को भी बाहडदेव के सिक्के मान लिये। परन्तु यह ठीक नहीं है, क्योंकि बाहडदेव के सिक्के 
इनसे भिन्न चौहान सोमेदवर और पृथ्वीराज को शैली के हैं। इनके एक ओर अइव और दुसरी तरफ़ नन्दी बना 
होता है, तथा एक ओर बाहडदेव का नाम और दुसरी तरफ़ सुलतान झम्सुद्दीन का नाम लिखा रहता è, क्योंकि 
बाहडदेव शस्सुद्दीन के अधीन था। नरवर का चाहडदेव शम्सुद्दीन के अधीन नहीं था। उसने तो सुलतान के 
सेनापति को हराया था। 

G. A. 5. R., Vol. II, p. 315; Ind. Ant., Vol. XLVII, p. 241; Gun, Coins of Mid 
India, p. 90. 

Coins of Mid-India, page 93. 

Wo Wo पण्डित गौरीशङ्कर जी ओझा भी उन ART का १३१२ होना नहीं मानते हैं। 
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४४६ महामहोपाध्याय do विषवेश्वरनाथ रेउ 


२८ A. S. I. R., Vol. XXI, pp. 74 ff; A. S. I. R., Vol. XXI, pp. 74 ff and E, L, Vg 
V, App; pp. 34 f. इसमें गोपाल का नाम यज्वपाल दिया है। E 

२९ L A, Vol XX, p. 8l. = 

३० A. S. I., An. Rep. 1903-04, Vol. II pp. 286 f. 

३१ A. S. I. R., Vol. II, p. 315; I. A. Vol. XXII, pp. 81-82, and Vol. XLVII, p. 241, 

. यह नरवर से मिला है, और इसमें इसका नाम यज्वपाल लिखा है। 
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प्राचीन भारतीय नगर तथा नगर-सन्निवेश 
लेखक 
Slo उदयनारायण राय, प्रयाग विश्वविद्यालय 


प्राचीन भारतीय संस्कृति की त्रिवेणी आरण्य, ग्रामीण तथा नागरिक जीवनघाराओं से सम्पन्न होती है | निवृत्ति- 
मार्ग के प्रचार के कारण भारतीय सभ्यता की सुविकसित अवस्था में मी अरण्य-जीवन का महत्त्व वना रहा है और इस 
दृष्टि से नगर-जीवन की निन्दा प्राचीन साहित्य में अनेकत्र उपलब्ध होती है, और फिर कृषिप्रधान भारतवर्ष में ग्राम- 
जीवन का महत्त्व तो सर्वदा ही विशिष्ट रहा है। तथापि यह निविवाद है कि प्रगतिशील लौकिक जीवन के मुख्य 
समाश्रय प्रत्येक युग में नगर ही रहे हैं। कला एवं विज्ञान के अधिक विकास के लिए आथिक समृद्धि तथा राजकीय 
ऐश्वर्य का जितना समुच्चय अपेक्षित है, उतना वाणिज्य एवं व्यवसाय पर आश्रित नगर-जीवन में ही सम्भव है। 
इस प्रकार प्रवृत्ति एवं निवृत्ति के समन्वय द्वारा निमित भारतीय संस्कृति के प्रासाद में नागरिक जीवन का अत्यन्त 
विशिष्ट स्थान है और इस कारण इसके विविध अंगों का अनुशीलन जिज्ञासुओं के लिये रोचक एवं महत्त्वपूर्ण है। 


प्रादुर्भाव 


प्रादुर्भाव के कारणों की दृष्टि से प्राचीन भारतीय नगर दो प्रकार के थे। प्रथम कोटि के नगर स्वाभाविक 
विकास के फल थे तथा द्वितीय कोटि के नगरों का उद्गम सोद्देश्ण तथा संकल्पपूर्वक था | प्रथम वे के नगर प्रारम्भिक 
दशा में वस्तुतः ग्राम थे। जिन अनेक कारणों से उनमें नगर-तरव का क्रमिके आगमन सम्भव हुआ, उनमें वाणिज्य का 
स्थान सर्वश्रेष्ठ था। नदियों एवं समुद्रों के तट तथा सुप्रसिद्ध मार्गों पर बसी हुई साधारण बस्तियों का नगर-ख्पान्तर 
व्यापारिक सम्बन्ध के कारण नितान्त स्वाभाविक सिद्ध हुआ। व्यापारिक केन्द्रों के अतिरिक्त प्रधान धामिक तथा 
शिक्षण केन्द्रों में भी कालान्तर में नगर-तत्त्व के क्रमिक आगमन की क्रिया का प्रारम्भ हुआ। द्वितीय वर्ग के नगरों की 
उत्पत्ति का कारण प्रायः राजकीय आवश्यकताएं थीं। सुरक्षा के साधन, शासन की सुदृढता एवं व्यवस्था, सैनिक 
प्रबन्ध तथा प्रसिद्ध राजभवनों एवं राजप्रासादों की सुस्थिति के प्रन ने नाना भारतीय नगरों के शीघ्र आविर्भाव में 
सहायता पहुँचाई। | 


ग्राम-नगर-भेद 


ग्राम एवं नगर में भेद माना जाता था! भारतीय नगर एक ऐसा विशाल जनसमूह था जिसकी जीविका के 
प्रधान साधन उद्योग तथा व्यापार थे। वह व्यावसायिक उत्पादन के विनिमय द्वारा ग्राम से खाद्यान्न प्राप्त करता था। 
पाणिनि ने ग्राम एवं नगर को विभिन्न जनसन्निवेश माना है (प्रचां ग्रामनगराणाम्‌) p 'मृच्छकटिक' में ग्राम एवं नगर 
का पृथक्‌ उल्लेख करते हुए दोनों की विभिन्नता को स्वीकार किया गया है È शिल्पशास्त्र पुर तथा ग्राम की अलग 
परिभाषा देते हुए दोनों की विभिन्नता को प्रमाणित करते हैं। 'मानसार' में नगर को वस्तुओं के क्रय-विक्रय करने वालों 
से परिपूर्ण (जनैः परिवृतं क्रमविक्रयकादिभिः), विभिन्न जातियों का निवास स्थान (अनेकजातिसंयुक्तम्‌) तथा 
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४४८ उदयनारायण राय 


कारीगरों का केन्द्र (suben समन्वितम्‌) बताया गया है।' 'मयमत में इसे क्रय-विक्रय करन वाले वणिकों का 
निवासस्थान (क्रमवित्रयकैर्युक्तम्‌) कहा गया है। इत ग्रन्थों के अनुसार नगर की चारों दिशाओं में चार द्वार होते 
हैं (दिक्षु चतुर्द्रारयुक्तम्‌) तथा उसमें सुन्दर शालाये बनी रहती हैं (शालाढ्यम्‌ Date पर नगर की अपेक्षा ग्राम का 
सन्निवेश बहुत ही साधारण ढंग पर होता था । 'समराङ्गणसूत्राधार के लि ग्राम में व्यापारी तथा व्यावसायिक 
कम हुआ करते हैं। इसमें प्रायः साधारण वित्त वाले लोग ही रहते हैं। ग्राम में निमित घरों की बनावट बहुत ही 
साधारण होती è 1° 

नगर में रहनेवाले स्वभावचतुर माने जाते थे। उनके वार्तालाप का ढंग तथा व्यवहार ग्रामवासियों से अधिक 
शिष्ट तथा अवसर के अनुकूल होता था। 'शाकुन्तलम्‌' में नागरिकवृत्ति' का उल्लेख किया गया है। राजा नाटक 
के पञ्चमांक में विदूषक से कहता है कि हे सखे ! तुम हंसपदिका को, जो मुझसे रुष्ट है नागरिकवृत्ति के द्वारा प्रसन्न 
करो (सखे.! गच्छ, नागरिकवृत्या सान्त्वयैनाम्‌ ) | यहाँ पर नागरिकवृत्ति का अर्थ नगर में रहने वालों के विदग्ध- 
व्यवहार तथा बातचीत के निपुण ढंग से है। चीनी यात्री यूवान्‌ च्वांग लिखता है कि कान्यकुव्ज के नागरिक शिष्ट 
तथा वार्तालाप में दक्ष थे। 

'मालविकारिनिमित्रम्‌' में ग्राम-नगर-भेद के विषय में एक बड़ा ही महत्त्वपूर्ण उल्लेख मिलता है। इस ग्रन्थ के 
प्रथम अंक में अभिनय के दोनों आचारय हरदत्त, और गणदास आपस में एक-दूसरे को हराने की ठान कर राज-दरवार 
में आते हैं। वे सम्राट्‌ से कहते हैं कि हम दोनों के कला-ज्ञान कीपरीक्षा आप स्वयमेव करने का कष्ट करें। आप ही 
बता. सकेंगे किं हम दोनों में कौन बढ़ कर है। इसी बीच महारानी धारिणी, परिव्राजिका कौशिकी के साथ राजदरबार 
में आ पहुँचती हैं। सम्राट्‌ परिव्राजिका का अभिवादन करते हुए उन्हें बेठाते हैं और उनसे निवेदन करते हैं कि इन 
दोनों आचायों में कौन अधिक योग्य है, इसका निपटारा आप ही कर दें। इस पर परिन्राजिका कहती è — ठिठोली 
मत कीजिए महाराज। भला नगर के रहते हुए भी रत्न की परख कहीं गांव में की जाती है ?”* इस सन्दर्भ से स्पष्ट 
है कि कला एवं संस्कृति की दृष्टि से ग्राम की अपेक्षा नगर का महत्त्व निश्चयात्मक रूप से अधिक हुआ करता AT! 

नगर राग एवं छिप्सा का केन्द्र माना जाता था। निवृत्ति के प्रेमियों का कहना था कि प्रवृत्तिमूलक नगर-जीवन 
में परमार्थ की प्राप्ति नहीं हो सकती | इसके लिए उपयुक्त स्थान अरण्य समझा जाता था, जिसमें लोकोत्तरपरायणता 
में विश्वास करने वाले रहते थे। पारमार्थिक बौधायन ने कहा है कि पुर में रहने वाले मनुष्य का नेत्र, वदन एवं शरीर 
कुण्ठित हो जाता है तथा फलस्वरूप वह सिद्धि-प्राप्ति के लिए अयोग्य हो जाता है ।'” शान्तिमय वातावरण में रहने वाला 
अरण्यवासी जब नगर में पहुँचता था, उस समय उसे वहाँ की चहल-पहल पर घृणा होने लगती थी। “शाकुन्तलम्‌ में 
शाद्ध रव जब हस्तिनापुर में पहुँचता है, उस समय वह जनरव से घबड़ा कर अपने साथी से कहता है कि मित्र aad I 
Lr कि यह महाभाग्यवान्‌ राजा दुष्यन्त किसी तरह की मर्यादा को नहीं छोड़ता तथा इसके नगर में रहने वाला 
m भी जन पथभ्रष्ट नहीं है, तथापि बहुत दिनों से निर्जन स्थान में रहने की आदत पड़ जाने के कारण यह जनाकीर्ण 
नगर मुझे बैसा ही लगता है जैसे मनुष्य को अग्नि की ज्वाला से आवेष्ठित घर की दृष्टि असह्य हो जाती है। शारद्वतं 
भी शाज्गरव की बात का समर्थन करता हुआ हस्तिनापुर के निवासियों की सांसारिकता पर घृणा प्रकट करता है तथा 

Soh anes: Sea को, जागता हुआ सोते को तथा स्वतन्त्र-परतन्त्र को घृणित दृष्टि से देखता 
= Mad स्वप्नवासवदत्तम्‌ में मी नागरिक जीवन को प्रवृत्तिप्रधान तथा अरण्यजीवन को निवृत्तिप्रधान बता कर 
ह मचाने की कोई आवश्यकता नहीं है। आप लोग राजा की बदनामी को बचा छें। आश्रमवासियों 
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के प्रति कठोर वचन का व्यवहार कभी भी नहीं करना चाहिए। ये मनस्वी नगर के परिभवों से बचने के लिये ही तो 
आकर बन में बसते dl 


नगर-मापन 

प्राचीन भारतीय नगरों की सवसे बड़ी विशेषता इनके निर्माण की शैली थी। 'महापरिनिब्बान-सुत्त'' में इसके 
लिये 'नगर-मापन' शब्द का प्रयोग मिळता है | इसका उल्लेख 'महा-उम्मग-जातक '* 'महामारत'' तथा “मिलिन्दपञ्होः'® 
में है zm में t. x 1 7 
में भी हुआ है। कतिपय अन्य साक्ष्यों में नगर-मापन' के स्थान पर नगर-निवेशन', 'नगर-स्थापन', 'नगर-विन्यास', 
'नगर-विनिवेश', 'पुर-निवेशन', 'पुर-स्थापन' तथा 'नगर-करण' आदि शब्दों का उल्लेख मिलता है; उदाहरणार्थं 
रामायण, खारबेल का हाथीगुम्फ -लेख, ' युग पुराण,” समराङ्गणसूत्रधार,' युक्तिकल्पतरु, मयमत, 
अपराजितपूच्छा* इत्यादि। 


शिल्पिसंघ 


प्राचीन ग्रन्थों में नगर-मापन-सम्वन्धी शिल्पियों के नाम आते हैं। इनमें सबसे प्रधान शिल्पी विश्वकर्मा हुआ 
करता था। “महाभारत” के अनुसार द्वारका का निर्माण विश्वकर्मा के पर्यवेक्षण में सम्पन्न हुआ था । “हरिवंश” में भी 
द्वारका-निर्माण के सम्बन्ध में विश्वकर्मा का उल्लेख हुआ है । पालिसा हित्य ` में उसे 'वत्थुविज्जाजरिय' (वास्तुविद्याचायं) | 
कहा गया है। विश्वकर्मा को कार्य में सहायता प्रदान करने के लिए कई सहायक शिल्पकार हुआ करते थे । 'शुक्रनीतिसार' 
में इनका वर्गीकरण तीन भागों में किया गया है:--(१) आराम-कृत्रिम-वनकारिण:-इस वर्ग के शिल्पकार तटाक 
तथा उद्यान के निर्माण में दक्ष थे, (२) दुर्गकारिणः-ये नगर की किलेबन्दी में निपुण हुआ करते थे तथा (३) ami- 
कारा:--ये राजमागों के निर्माण में कुशळ थे।* “रघुवंश' में नगर-मापन-सम्बन्धी प्रधान एवं गौण शिल्पकारों के 
समुदाय के लिए 'शिल्पिसद्ध' शब्द का प्रयोग हुआ है। इस ग्रन्थ के अनुसार नाना शिल्पियो के समूह (शिल्पिसङ्घ) 
ने अयोध्या का पुननिर्माण [कथा था ।* 


पुरचिल्ल 

जिस भूमि में नगर का निर्माण करना होता था, उसको शिल्पी अच्छी तरह नाप लेते थे। अपराजितपृच्छा' 
में विश्वकर्मा को सुत्रधार कहा गया है। इसका कारण यह है कि वह सूत के द्वारा पुरभूमि की नापजोख करता था 
(मानोन्मानप्रमाणं च ज्ञायते सूत्रकमंणा) ” । निर्चित योजना के अनुसार वह कीलों को विभिन्न भागों में यथास्थान 
गाड़ देता था (आनीय कीलकं सूत्रं रोपयेच्तुदिशम्‌) ।' इनमें मोटे घागों को बाँब कर वह एक-दूसरे से मिला देता 
था। इन सूतों के सहारे वह चिह्न लगाता था। इस प्रकार पुरे धरातल में, जहाँ नगर-मापन करना होता था, यह स्पष्ट 
कर दिया जाता था कि किस भाग में परिखा तथा किनमें प्राकार, राजप्रासाद एवं राजमार्गो इत्यादि का निर्माण होगा। 
पाणिनि ने 'पारिखेयी*' भूमि' (अर्थात्‌ वह भाग जहाँ खाई का निर्माण करना था), भ्राकारीय देश (अर्थात्‌ वह माग 
जहाँ नगर की दीवाल बनानी थी), तथा 'प्रासादीया भूमि (अर्थात्‌ वह पुर-माग जहाँ राजमहल का निर्माण करना 
था) का उल्लेख किया है। ये शब्द नगर-मापन के पूर्व किये गये पुर-चिह्लों की ओर संकेत करते al 


सन्निवेश की विभिन्नता 


प्राचीन भारतीय ग्रन्थों में नगरों का विभाजन उनके सन्निवेझ की दृष्टि से निम्न भागों में किया गया है— 


(१) राजधानी, (२) पत्तन (३) द्रोणमुख, (Y) पुटभेदनः (4) निगम. (६) स्थानीय, (७) ade तया (८) खेट । 
NC 
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राय 
४५० . उदयनारायण 


राजधानी 


इस वर्ग का नगर सबसे बड़ा जनसन्निवेश था। इसका प्रधान कारण यहाँ पर राजप्रासाद का वर्तमान होना 
था। प्राचीन ग्रन्थों में राजधानी शब्द का प्रयोग बहुधा राजा की प्रधान नगरी के अर्थ में हुआ है, उदाहरणार्थ 'रभुवंश' 
मे इक्ष्वाकु राजाओं की नगरी अयोध्या को राजधानी कहा गया है।*'समराङ्गणसूत्रधार में राजधानी से तात्पर्य उस 
नगर से बताया गया है, जहाँ पर राजा रहता है।* 'मयमतम्‌ के अनुसार राजधानी वह नगर है, जहाँ राजप्रासाद 
वर्तमान होता EIU 'शब्दकल्पद्रुम' में राजधानी को राजाओं की नगरी (राज्ञां घानी नगरी) कहा गया है °° 
'शत्रनीति' के अनुसार इस प्रकार के नगर के चतुदिक्‌ परिखा, प्राकार एवं नगर-द्वारों का होना अनिवार्य है 
तथा इसके भीतरी भाग में चौड़ राजमार्गों, सुन्दर उपवनों, भवनों एवं सरोवरों का निर्माण वाञ्छनीय है। 'मानसार' के 
अनुसार मी राजधानी की चारों दिशाओं में चार नगर-द्वारों का वतमान होना (चतुदिक्षु चतुर्द्ग रम्‌ ) तथा इसके भीतर 
यथास्थान धार्मिक भवनों की स्थिति (पूर्ण नानादेवालयैरपि) आवश्यक है। ˆ 'मयमतम्‌ में राजधानी के सम्बन्ध में 
इससे मिलते-जुलते लक्षण गिनाये गये हैं; उदाहरणार्थं (१) इस प्रकार का नगर परिखा के द्वारा परिवेष्टित होता है 
(परितः परिखा वाह्ये), (२) इसकी रक्षा के लिए नगरूद्वारों के सामने सैनिकों के शिविर बने रहते हैं (शिबिर- 
युतानेकमुखरक्षा), (३) नगर के मीतर तथा बाहर शत्रु के आक्रमण को रोकने के लिए राजा की सेना नियुक्‍त रहती 
है (gni), (४) इसमें स्थान-स्थान पर ऊँचे द्वारों का निर्माण किया जाता है (उन्नतगोपुरयुक्ता), (५) 
इसके आन्तरिक भाग में विभिन्न प्रकार की शालाएं बनी रहती हैं (नानाविधशालिकोपेता ), (६) इसमें सब प्रकार के 
घामिक भवन (सर्वसुराल्यसहिता), गणिकाएं (नानागणिकान्विता), उद्यान (बहुद्याना) तथा सब प्रकार के लोग 
(सवंजनयुक्ता) वर्तमान होते हैँ। इस स्थान पर उल्लेखनीय हो जाता है कि उपर्युक्त ग्रन्थों में राजधानी के जो लक्षण 
गिनाये गये हैं, उनमें से अनेक प्राचीन भारत की राजधानियों में विद्यमान थे। पाटलिपुत्र, कान्यकुन्ज, हस्तिनापुर 
द्वारका, मथुरा इत्यादि इस कोटि के सभी नगर प्राकार, परिखा, गोपुर, शिबिर तथा विशाल . महलों से युक्त 
थे तथा उनके भीतर उद्यान, मन्दिर, सरोवर राजमार्ग इत्यादि विद्यमान थे, जिनके कारण इनकी शोभा 
अन्वीक्षणीय थी। 


पत्तन 


प्राचीन ग्रन्थों में पत्तन शब्द समुद्री ब दरगाह के अर्थ में प्रयुक्त हुआ है। जैन साहित्य में इसे जलपट्टन कहा 
गया है (अर्थात्‌ वह नगर जहाँ विदेशी माल उतारा जाता था तथा देशी माल का निर्यात होता था?) । 'अमरकोष' 
में मी पत्तन शब्द आता है। क्षीरस्वामी की 'अमरकोष-टीका” के अनुसार पत्तन वह केन्द्र है, जहाँ पर चारों दिशाओं से 
सामान आता हो (पतन्त्यस्मिन्पत्तनम्‌) | पत्तन शब्द की इस व्याख्या से समुद्री बन्दरगाह का बोध होता है। 
शिल्पशास्त्रं में भी समुद्री बंदरगाह को ही पत्तन कहा गया है। 'मानसार' के अनुसार उस नगर को पत्तन कहते है 
जो कि समुद्र-तट पर स्थित होता है (अब्धितीरप्रदेशे), जिसमें विशेषतः बनिये रहते हैं (बणिग्जातिभिराकीरणम्‌)' 
जहाँ वस्तुएं संदा खरीदी तथा बेची जाती è (क्रयवित्रयपूरितम्‌) तथा जो बाहरी देशों से (दवीपान्तरैः) विक्रय के 
निमित्त लाई गई सामग्री से परिपूर्ण होता 2" | 
पततत की यही परिमाषा काळान्तर के शिल्पशास्त्रो में दी गई है। उदाहरणार्थ 'मयमतम्‌' में इसे सागर के 
किनारे बसा हुआ (सागरवेलाभ्याशे), क्रय-विक्रय के वातावरण से परिपूर्ण (क्रयवित्रयकैर्युक्तम्‌) तथा विदेशों की 
वस्तुओं से युक्त (दवीपान्तरागतवस्तुमिर्युक्त) कहा गया है।” 'शिल्परत्न' में भी पत्तन को समुद्रतट पर वर्तमान (साग- 
रानूपसंश्रितम्‌) तथा व्यापारियों एवं जहाज चलाने वालों से परिपूर्ण (सांयात्रिकवणिग्जुष्ट्म्‌ ) कहा गया है। इस 
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प्रकार के नगरों में कावेरीपत्तन तथा मसुलीपत्तन आदि उन नगरों का दृष्टान्त प्रस्तुत किया जा सकता है जो कि समुद्र 
तट पर स्थित थे तथा जिनके नाम के अन्त में पत्तन शब्द मिलता है। इन नगरौं में सचमुच ही विदेशों के जहाज आकर 
लगते थे तथा इनसे सामान बाहरी देशों को प्रचुर मात्रा में भेजा जाता था । प्राचीन ग्रन्थों में इन नगरों का व्यापारिक 
वातावरण वैसा ही मिलता है जैसा कि पत्तन की परिभाषा के सम्बन्ध में शिल्पशास्त्रों में कहा गया है। 


द्रोणमुख अथवा द्रोणीमुख 


इस सन्निवेश से तात्पर्यं उस नगर से प्रतीत होता है, जो कि घाटी (द्रोणी) के मुख अर्थात्‌ नदी के मुहाने 
पर स्थित होता था। जैन साहित्य में द्रोणमुख शब्द का उल्लेख मिलता है। इससे विदित होता है कि यहाँ पर जलमागं 
नथा स्थलमार्ग दोनों से ही माल उतरते: थेँ” | इसका कारण जलमार्ग तथा स्थलमागं से द्रोणमुख का सम्बन्ध माना जा 
सकता है। मानसार' में इस सन्तिवेश के लिए द्रोणान्तर शब्द का प्रयोग किया गया है (द्रोणान्तरमुदाहृतम्‌) | इस 
ग्रन्थ के अनुसार यह नगर समुद्र-तट के पास नदी के मुहाने पर स्थित होता है (समुद्वतटिनीयुक्तम्‌), इसमें वणिक्‌ तथा 
नाना जातियों के लोग रहते E (वणिग्भिः सह नानाभिजंनैर्युक्तं जनास्पदम्‌) तथा वस्तुओं का क्रय-विक्रय खूब होता है 
(क्रयविक्रयसंयुक्तम्‌) । ˆ 

कालान्तर के शिल्पक्षास्त्रो में द्रोणान्तर के स्थान पर द्रोणमुख अथवा द्रोणीमुख शब्द आते हैं। उनमें भी इसका 
समान वर्णन उपलब्ध होता है। 'मयमतम्‌' के अनुसार द्रोणमुख नदी तथा समुद्र के सन्धिस्थल अर्थात्‌ नदी के मुहाने 
पर स्थित होता है (नद्याव्धिदक्षिणाभागम्‌ ) तथा उसमें वणिक्‌ इत्यादि विशेष रूप से रहते हैं ( वणिगादिसंयुक्तम्‌) । 
द्रोणमुख से इस प्रकार के जनसन्निवेश का भाव बहुत बाद तक माना जाता रहा। मध्यकालीन ग्रन्थ शिल्परत्न' में 
इसकी स्थिति नदी तथा समुद्र के सङ्गम पर मानी गई है (अब्धेश्च नद्याइच सङ्गमागतपोतकम्‌) तथा विदेशों से आये 
हुए वणिकों से इसे परिपूर्ण बताया गया है (द्वीपान्तर्वणिग्जुष्टम्‌) ।” इस वर्ग के नगरों में उस ताम्रलिप्ति का उदाहरण 
दिया जा सकता है, जो समुद्र तथा नदी के सङ्गम पर बसा हुआ था तथा जो आयात एवं निर्यात का प्रतिष्ठित केन्द्र 
था। ) 

पुटभेदन 

बड़े व्यापारिक केन्द्रों को पुटभेदन कहा जाता था। उदाहरणार्थ 'मिलिन्दपञ्हो (मिलिन्दप्रश्‍न) में शाकल 
को पुटभेदन कहा ITI" इसी प्रकार 'महापरिनिब्बानसुत्त' में पाटलिपुत्र को पुटभेदन कहा गया है।” “अमरकोष 
में भी बड़े नगर के लिये पुटभेदन शब्द का प्रयोग हुआ है।" 'शिशुपालवध' में इन्द्रप्रस्थ को पुटभेदन कहा गया है । | 
बड़े नगरों में थोक माल की गाठे आती थीं जो कि मुहरबन्द हुआ करती थीं। पुरातत्व-विमाग के द्वारा की गई 
खुदाइयों में इस प्रकार की मुहरें प्राप्त हुई È मुहर को तोड़कर गाँठ खोल दी जाती थीं और उसके उपरान्त उसमें 
भरा हुआ माल फूटकरियों के हाथ में बेंच दिया जाता था“। मुहरों के इस प्रकार तोड़ी जाने के कारण ही विशिष्ट 
व्यापारिक केन्द्र पुटभेदन कहलाने लगे I क्षीरस्वामी ने भी 'अमरकोष-टीका' में पुटभेदन शब्द की व्याख्या लगमग 
इसी प्रकार की है। उनके अनुसार पुटभेदन में भरे हुए बतंनों के बन्द ढक्कन खोले जाते थे।” “समराङ्गणसूतरधार, 
में कहा गया है कि इस प्रकार के नगर में वणिक्‌ बहुसंख्या में रहते Wl 


निगम 
प्राचीन ग्रन्थों में निगम का प्रयोग व्यापारियों की समितियों के अर्थ में हुआ है, पर कहीं कहीं यह शब्द नगर 
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के रूप में मी प्रयुक्त मिलता है । 'अमरकोष/ में निगम को एक प्रकार का नगर माना गया है। जैन साहित्य से विदित 
होता è कि यह व्यापारियों का नगर था और यहाँ पर प्रधानतः लेन-देन तथा व्याज बट्टे का काम होता था ।* qum 
(बैशाली) से मिली हुई एक मुहर पर 'कुलिक-निगम' शब्द उत्कीर्ण मिलता है। डाक्टर भण्डारकर" तथा 
मजुमदार महोदयों का कथन है कि यहाँ पर निगम शाब्द का अर्थ नगर है। 'कुलिक-निगम' से तात्पर्य उस नगर से 
लगता है जिसमें प्रधान रूप से कुलिक (कारीगर) रहते थे! 

शिल्पशास्त्रों में निगम शब्द कारीगरों तथा व्यावसायिकों का नगर माना गया है। 'मानसार” में निगम को 
कम्मंकारों (कारीगरों) से परिपूर्ण बताया गया है।” 'मयमतम्‌' में निगम को कर्म्मकारों (कारीगरों) की बस्ती कहा 
गया I 'शिल्परत्न' के अनुसार निगम में कर्मकार तथा कर्मोपजीवी रहते हैं (कर्म्मका रैर्नानाकर्मोपजीविभिः) "| 
प्राचीन ग्रन्थों के अध्ययन से इतना तो स्पष्ट है कि व्यावसायिकों की कभी-कभी अलग बस्तियाँ भी हुआ करती थीं। 
उदाहरणार्थं एक जातक में वाराणसी के पास ही स्थित एक ऐसी विशाल वस्ती का नाम लिया गया है, जहाँ पर एक 
हजार बढ़ई रहते थे  । इसी प्रकार एक दूसरे जातक में कारीगरों के एक बहुत बड़े पुरवे का उल्लेख मिलता है, जिसमें 
उनकी संख्या एक हजार के लगभग M | इस प्रकार की बस्तियों का आविर्भाव व्यवसाय के केन्द्रीकरण के कारण 


हुआ होगा। झिल्पशास्त्रों का निगम से तात्पर्यं कारीगरों की उन बस्तियों से है, जिन्होंने नगर का रूप धारण कर 
लिया था। 


स्थानीय 


इस शब्द का उल्लेख सर्वप्रथम 'अर्थशास्त्र' में मिलता है। इस ग्रन्थ के अनुसार स्थानीय ८०० ग्रामों के मध्य 
में स्थित जनसन्निवेश था।* क्षीरस्वामी की 'अमरकोष-टीका' में भी स्थानीय को ८०० ग्रामों के मध्य में स्थित नगर 
माना गया है। कौटिल्य के Coo ग्रामों वाले भाग से किसी बड़े राजनीतिक भाग का बोध होता है, क्योंकि उन्होंने 
जिन प्रामों का उल्लेख किया है उनकी सीमा 'अ्थंशास्त्र' में एक कोस से लेकर दो कोस तक बताई गई है” तथा उनमें 
परिवारों की संख्या एक सौ से लेकर पाँच सौ तक बताई गई EIU सम्भव है कि यहाँ पर उनका संकेत जनपद अर्थात्‌ 
जिले की ओर हो, जिनमें कई-सौ ग्राम सम्मिलित रहते होंगे। इससे यह तात्पर्य निकाला जा सकता है कि 'अर्थशास्त्र' 
में स्थानीय शब्द का उल्लेख जनपद के प्रधान अधिष्ठान के रूप में हुआ है। 
रक्षकों E से मी स्पष्ट होता है कि यह एक महत्त्वपूर्ण जनसनिवेश था । 'मानसार' के अनुसार वहाँ पर 
क्ष एक सेना रहती थी (बहुरक्षसमायुक्तम्‌) , जिसके कारण वहाँ के निवासी बहुत अधिक सुरक्षा एवं सुख 
= CL थे “0110 ) 1९ मयमत में कहा गया है कि यहाँ पर बहुत से रक्षक (सबहुरक्षम्‌) तथा राजकीय 
के स्थान पर vi SO ) । ऐसा प्रतीत होता है कि कालान्तर में स्थानीय शब्द का प्रयोग नगर 
लतत होते थे जहाँ अर्थ में होने लगा। 'शिल्परत्न' में कहा गया है कि राष्ट्र के सीमाप्रान्तों पर स्थानीय 
रहता था (नाना. SR Ee रहती थी (राजबलान्वितम्‌) तथा सीमा का रक्षा-सम्वन्धी प्रमुख अधिकारी 
) । ` इससे विदित होता è कि यहाँ पर इस शब्द का अर्थ रक्षकों का स्थान है न कि 


नगर। लगता È कि कृ आधनिक थाना (जहाँ पुलिस की चौकी रहर्त गी E uei 
करता E . शब्द स्थानीय .रक्षकों का स्थान 
हुआ T था) शब्द का अपभ्रंश है l SI है) र ES pi (जहाँ NI ग] 


खवट अथवा कचंट 
यह स्थानीय से छोटा जनसन्निवेश था, क्योंकि 'अर्थशास्त्र' में स्थानीय को यदि ८०० ग्रामों वाले भाग का 
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प्रधान अधिष्ठान कहा गया है तो खर्वेट को केवल २०० ग्रामों वाले माग का प्रधान अधिष्ठान बताया गया @ । सम्भव 
è कि यह जनपद (जिले) के किसी आधुनिक तहसील जैसे माग का प्रधान नगर रहा हो। 'अर्थशास्त्र' में इस सन्निवेश 
के लिए पाठान्तर के साथ खार्वटिक तथा कावंटिक दोनों शब्दों का प्रयोग किया गया है” । “विष्णुपुराण में खावेटिक 
के लिये Gade शब्द आता है ।” वात्स्यायन ने खर्वट को 'सज्जनाश्रय' अर्थात्‌ सम्य नागरिकों के निवास के अनुकूल कहा 
है।“ 'समराङ्गणसुत्रधार' में इसे कवंट कहा गया है। इसके अनुसार Hae में नगर-तत्त्व अधिक होता è 1° 
शिल्पशास्त्रों में इसे प्रायः खर्वट ही कहा गया है। वे इसके सन्निवेश पर प्रकाश डालते हैं। 'मानसार' के अनुसार 
ade बहुधा पर्वत के सञ्चिकट स्थित होता है (परितः पर्वेतैर्युक्तम्‌) तथा इसमें प्रायः समी जाति के लोग रहते 
हैं (नानाजातिगृहैर्वृतम्‌) ^ 'मयमतम्‌' में खवंट की ठीक यही परिभाषा दी गई है। इसमें भी खर्वेटको पर्वेत के समीप 
स्थित (पर्वंतयुक्तं खवंटम्‌) तथा सब प्रकार के लोगों से परिपूर्ण (सर्वजनसहितम्‌) कहा गया है। इसमें प्रायः 
सभी वर्गों के निवास का कारण यही बताया जा सकता है कि पर्वतः के समीप स्थित होने के कारण खर्वट को सुरक्षा 
का एक प्राकृतिक साधन मिल जाता था। 


खेट अथवा खेटक 


पाणिनि ने खेट को गहित नगर कहा है d^ इसी प्रकार 'अमरकोष' में इसे कुत्सित' नगर कहा गया है। इससे 
विदित होता है कि खेट बहुत साधारण प्रकार का सन्निवेश था तथा इसमें सम्य लोग नहीं रहते थे। मानसार के अनु- 
सार इसमें बहुधा शूद्र ही रहते थे (शूद्रालयसमन्वितं खेटमुक्तम्‌ पुरातनै:) । इसी प्रकार 'मयमतम्‌' में मी इसमें शूद्रो 
की वहुसंख्या बताई गई है (शूद्रे रधिष्ठितं तु aere) ^ । 'शिल्परत्न' से भी विदित होता है कि खेट agar ग्रामो के बीच 
वर्तमान होता था (ग्रामयो: खेटकम्‌ मध्ये) ।' इससे यह निष्कर्ष निकाला जा सकता है कि ग्रामों के मध्य में स्थित 
होने के कारण We में ग्राम-तत्त्व का भी सम्मिश्रण रहता होगा। लगता है कि आधुनिक खेड़ा शब्द Ge शब्द 
से निकला है।* इस स्थान पर उल्लेखनीय è कि उत्तर प्रदेश के पश्चिमी जिलों में खेडा नामक कई गांव मिलते 
हैं। इससे भी यही प्रतिपादित होता है कि प्राचीन खेट (जिसका अपभ्रंश खेड़ा है) कोई महत्त्वपूर्ण सन्निवेश 
नहीं था। : 
सन्दर्भे-सुत्र 

१ अष्टाध्यायी, ७, ३, १४। 

२ 'अहं न ग्रामान्तरं न नगरान्तरं वा गतः मृच्छकटिक, अङ्कः १। 

३ मानसार, अध्याय ९। 

Y मयमत, अध्याय १०। 

५ वही, अध्याय 201 

६ समराङ्गणसुत्रधार, पृष्ठ ८६। 

७ अभिज्ञानशाङ्गुन्तलम्‌, अङ्कः ५। 

€ वाटतं, १, ३४१। 

९ “अलमुपालम्भेन ! पत्तने सति ग्रामे रत्नपरीक्षा”, मालविकाग्निमित्रम्‌, अङ्क ti | 
१० “पुररेणुकुण्ठितशरीरस्तत्परिपुर्णनेत्रवदनशच नगरे वसन्‌ सिद्धिमवाप्स्यतीति न तदस्ति’, बौधायन, धमंसूत्र, २, 

३, ५३। i 
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११ “महाभागः कामं नरपतिरभिन्नस्थितिरसौ 
न कङ्चिद्‌ वर्णानामपथमपक्ृष्टोषपि भजते। 
तथापीदं शश्वत्परिचितविविक्तेन मनसा 
जनाकीणं मन्ये हुतवहपरीतं गृहूमिव ॥” अभिज्ञानशाकुन्तलम्‌, ५।११। 
१२ “अव्यक्तमिव स्नातः शुचिरशुचिमिव प्रबुद्ध इव सुप्तम्‌ । 
बद्धमिव स्वैरगतिर्ञनमिव सुखर्ताङ्गिनमवेमि॥” वही, ५। १२ । 
१३ “परिहरतु भवान्‌ नृपापवाद न परंषमाश्रमवासिषु प्रयोज्यम्‌। 
नगरपरिभवान्‌ विमोक्तुमेते वनमभिगम्य मनस्विनो वसन्ति ॥” स्वप्नवासवदत्तम्‌, अंक १, 
१४ “सुनोधवस्सकारा मगधमहामत्ता पाटलिग्रामे नगरं मापेन्ति”, दिग्घनिकाय, २। १६। २६। 
“मिथिला च विदेहानम्‌ चम्पा अंगेसु मापिता । 
वाराणसी च कासीनम्‌ एते गोविन्द-मापितेति॥” वही, १९। ३६। 
१५ "नगरं वेदेहेन सुमापितम्‌”, जातक, ६, ४४८। 
१६ “नगरं मापयामासुः”, महाभारत, आदिपर्व, अध्याय १९९। 
१७ “नगरं मापेतुकामो”, मिलिन्दपञहो, पृष्ठ ३२। 
१८ ' निवेशय पञ्चभिवंषेभरतो राघवानुजः”, रामायण, उत्तरकाण्ड, सर्ग १०१। पक्ति ३१। 
१९ “वातविहित-गोपुर-प्राकार-निवेसनं पटिसंखारयति”, सरकार, सेलेक्ट इन्सक्रिप्शन्स, पृष्ठ २०७। 
२० 'स्थापयेन्नगरं रस्यं पुष्यारामजनाकुलम्‌”, युंग-पुराण, पृष्ठ ३१। 
२१ “पुरस्य विनिवेशस्तु”, समरा द्गणसूत्रधार, पृष्ठ २३७। 
२२ “नगरं कारयेन्नुपः”, यु क्तिकल्पतरु, पृष्ठ २२। 
२३ 'नगरादीनां विन्यासम्‌”, मयमत, पृष्ठ ३८। 
२४ अपराजितपृच्छा, पृष्ठ १८९। 
२५  दारकामावृता रम्यां geat विवकर्मणा”, महाभारत, समापर्ब, अध्याय ५७। पडक्ति ६। 


ह O 
२६ विश्वकर्मा च तां कृत्वा पुरी शक्रपुरीमिव”, हरिवंश, विष्णुपर्व, अध्याय ५८। weft 2221 
२७ जातक, 2 | २९७ [ess 


२८ शुक्रनीतिसार, अध्याय २, पझक्ति ३९०। 
sts 
२९ तां शिल्पिसद्धाः प्रभुणा नियुक्तास्तथागतां सम्भूतसाधनत्वात्‌। 
पुरी नवीचक्रुरपां विसर्गात्‌ मेधाः निदाघर्लपितामिवोर्वीस ।” 
रघुवंश, १६। ३८। 


३० अपराजितपृच्छा, पुष्ठ ११९। 

३१ वही, पृष्ठ १२३। 

३२ अष्टाध्यायी, ५ 21 १७। 

२३ पाणिनिकालोन भारतवर्ष, पुष्ठ १४३। 

३४ वही, पृष्ठ १४३। 

३५ अयोध्यामनुराजवानीम्‌”, रघुवंश, १३। ६१। 


IL, 
३६ यत्रास्ते नगरे राजा राजधानीं तु तां fag: ” समराङ्गणसुत्रधार, पृष्ठ ८६। पङ्क्ति ३। 
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३७ “था नुपवेश्मसमेता सा कथिता राजधानीति”, मयमतम्‌, अध्याय १०। पङ्क्ति ४९ I 
३८ शब्दकल्पद्रुम, भाग ४। पृष्ठ ११७। 
३९ शुक्रनीति, अध्याय १। 
Yo मानसार, अध्याय १०। पृष्ठ ५३। 
४१ मयमतम्‌, अध्याय १०। 
४२ सार्थवाह, पुष्ठ १६३। 
४३ अमरकोष, (हरदत्त शर्मा-सम्पादित), पृष्ठ VY 
४४ मानसार, अध्याय १०। 
४५ मयमतम्‌, अध्याय १०। 
४६ शिल्परत्न, अध्याय ५। 
४७ सार्थवाह, पुष्ठ १६३। 
४८ मानसार, अध्याय १०। 
४९ मयमतम्‌, अध्याय १०। 
५० शिल्परत्न, अध्याय ५। 
५१ “नानापुटभेदनं सागल नाम नगरम्‌”, मिलिन्दपञ्हो, पुष्ठ २। 
ur “पाटलिमुत्तं पुटभेइनम्‌”, दीघनिकाय (द्वितीय भाग), पुष्ठ ७२। 
५३ अमरकोष, द्वितीय काण्ड, पृष्ठ ११६ (हरदत्त शर्मा द्वारा सम्पादित) । 
५४ शिशुपालवध, १३, २६। 
५५ सार्थवाह, पुष्ठ १६। 
५६ भारत की मौलिक एकता, पृष्ठ १२१। 
५७ “पुटा भाण्डवासनानि भिदयन्तेऽस्मिन्‌ पुटभे दनम्‌”, अमरकोष (हरदत्त शर्मा द्वारा सम्पादित), पृष्ठ ७४। 
५८ “बहुस्फीतवणिग्युक्तं तदुक्तं पुटभेदनम्‌”, समर।ङ्गणसुत्रधार, पुष्ठ ८७। पङ्क्ति १०। 
५९ अमरकोष (हरदत्त शर्मा द्वारा सम्पादित), पुष्ठ ७४। 
६० सार्थवाह, WS १६३। 
६१ कारमाइकेल SAT, पुष्ठ १७०। 
६२ कारपोरेट लाइफ, पृष्ठ ४४-४५। 
६३ “बहुकसंकारेयृ क्त निगमं तडुदाहृतम्‌”, सानसार, अध्याय १०। पङ्क्ति ८४। 
६४ ‘agrari यन्निगमं तत्समुद्दिष्टम्‌”, मयमतम्‌, अध्याय १०। 
६५ शिल्पर.न, अध्याय ५। J 
६६ “महावड्ढकिगासो”, जातक ४। १५९। 
६७ “कम्मारगामो”, वही, 3! २८१। 
यही 'कम्सारगाम' जब नगर का रूप धारण कर लेता होगा, उस समय उसे लोग 'कम्मारतगर अर्थात्‌ 
'कर्मकारनगर' (निगम) कहने लगे होंगे। 
६८ “अष्टशतग्राम्या मध्ये स्थानीयम्‌”, अर्थशास्त्र, (शामाशास्त्री), पृष्ठ ४६। 
६९ “तिष्ठन्त्यस्मिन्नित्यष्टशतग्रामीमध्ये स्थानीयम्‌”, अमरकोष, (शर्मा द्वारा सम्पादित), पुष्ठ ७४। 
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wo “क्रोशद्वि्रोशसीमानम्‌', अर्थशास्त्र, पृष्ठ ४५। 

७१ “कुलञ्ञतावरं पञ्चश्ञतकुलपरं ग्रामम्‌”, अर्थशास्त्र, (शामशास्त्री), पुष्ठ ४५। 

७२ मानसार, मध्याय १०। 

७३ मयमतम्‌, अध्याय to! 

७४ झिल्परत्न, अध्याय Ul 

७५ “द्विशतग्राम्या खार्वटिकम्‌”, अर्थशास्त्र, (शास्त्री), पृष्ठ ४६। ~ 
इस स्थान पर उल्लेखनीय है कि क्षीरस्वामी ने खर्वट को ४०० ग्रामो का प्रधान केन्द्र माना है-- 
“लर्वटरचतुःशतग्रामाणां सङग्रहस्थानम्‌', अमरकोष, (शर्मा द्वारा सम्पादित), पृष्ठ ३५४। 

3६ अर्थशास्त्र (शास्त्री), पुष्ठ ४६। 

७७ `विष्णुपुराण, अंक १। अध्याय ६। पिकत ३६। 

७८ कामसूत्र, पृष्ठ ४२। सुत्र २। 

७९ “कवंटं नगरोपमम्‌”, समराङ्गणसुत्रधार, पुष्ठ ८६। 

८० मानसार, अध्याय १०। 

८१ मयमतम्‌, अध्याय १०। 

८२ “चेल-खेट-कटुक-काण्ड गर्हायाम्‌”, अष्टाध्यायी, ६ RI १२६। 

८३ अमरकोष (शर्मा-संपादित), पृष्ठ २४७। 

८४ मानसार, अध्याय १०। 

८५ मयमतम्‌, Ho १०। 
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THE INDO-ARYAN OR INDO-CASPIAN HEAD FORM 
By 
S. S. SARKAR, CALCUTTA UNIVERSITY 


Introduction 

The Indo-Aryans or the Indo-Caspians are known to possess a long head (dolichoce- 
phalic) with high vault and a cranial capacity of about 1300-1400 c.c. According to Kappers 
(1934) the Indo-Aryan or the Indo-Caspian peak of the cephalic index curve, as seen in 
some of the true representatives of this race, like the Balti of the Hindu Kush mountains is 
72 for the head and 71 for the skull. Kappers has used the terms Indo-Aryan and Indo- 
Caspian almost synonymously in his famous study and this has been discussed in detail in a 
recent publication by the present writer (1964). In view of the ambiguity of the term Aryan 
it is probably desirable to use the term Caspian, which conveys a geographical sense. ‘This 
view has its basis in the prehistoric crania excavated from Tepe Hissar in Damghan on the 
southern coast of the Caspian Sea. The crania found from periods I and II of Tepe Hissar 
not only show the highest frequency of the 71 cranial index but also appear to be of the same 
racial type as the inhabitants of Panjab (Kappers, 1934), This is also apparent in the majority 
of crania found from various sites of the Indus Valley (Sarkar, 1964). 

In the present paper an attempt has been made to show the distribution of the 72 


index-peak among the Brahmins of Northern India, and the cranial remains from the Ganga 
Valley. 


The Data 


The data used in the present paper are of two kinds : 

I. Anthropometric—The cephalic indices of the Brahmins of Northern India have 
been taken into account. There are many samples of which the mean values are available 
but they could not be utilized because of the method of study employed here. Only those 
data for which original measurements are available have been used so that a complete picture 
of the distribution of the head form can be graphically made (Figs. 1, 2 & 3). As such the 
following data could be used : z 
(a) 100 Bengali Brahmins 
(b) 67 Bihari Brahmins 

(Risley, 1900) 
(c) 100 Brahmins of N. W. Provinces & Oudh 
(व) 160 Kanaujia Brahmins 
(Chatterjee, 1932) 
५८ 
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(e) 190 Maithili Brahmins 
(f) 178 U.P Brahmins (Mahalanobis, Majumdar & Rao, 1941) 
(g) 220 Bengali Brahmins (Majumdar & Rao, 1960). 

II. Cranial—The largest cranial remains are those from the Indus valley sites. 
There are 34 crania from Harappa, 10 from Mohenjodaro and one each from Chanhudaro, 
Nal, and Sialkot. ‘There are very few skeletal remains from the Ganga valley. The only 
skull which has gained some popularity is one from Bayana discovered in 1910. Two skulls 
were found from Pataliputra excavations but no report on them has so far been published. 
The Allahabad University’s excavations at Kausambi during 1957-59 also yielded a few 
crania but nothing is known of the cranial remains although a report on the excavations has 
been published (Sharma, 1960). ‘The skulls are lying with the Anthropological Survey of 
India, Indian Museum, Calcutta. 


Discussion 


It will be apparent from Fig. 1 that both N. W. Provinces and Oudh Brahmins 
(Risley, 1900) and those of U. P. (Mahalanobis et al 1941) show the highest cephalic index- 
peak at 72. Risley's sample shows an additional smaller peak at 74. Forty-six crania from 
the various Indus valley sites also show the highest peak at 71, which corresponds to 72 on the 
living head. The 71 index-peak is also present in the crania from Tepe Hissar (Kappers, 
1939). The Sialkot skull (Keith, 19 19) also shows an index of 71.11. It may be pointed 
out in this connection that Sewell and Guha (1928) have determined the Sialkot skull as a 
female while according to Sir Arthur Keith, who first described the skulll, a male. It appears 
to the present author that the latter identification is probably correctsince when the above 
skull is compared with the Bayana, the former not only shows larger dimensions in absolute 
measurements but also in cranial capacity according to the formulae used by Sewell and Guha. 

Among Bihari Brahmins (Fig. 2) it will be seen that Maithili Brahmins alone show 
a peak at 72. It is prominent, but appears to be subsidiary to the main peak at 76. In case 
of Kanaujia Brahmins the main peak is at 73, which may be a variant of the 72 indexpeak. 
The small sample of Bihari Brahmins (Risley, 1900) shows the highest peak at 75 similar to 
the subsidary one at the same index among Bengali Brahmin sample of the same author 
(Fig. 3). The latter shows the main peak at 77, which may have some affinity with the 76 
index-peaks of Maithili and Kanaujia Brahmins. It is very distinct in the former while in 
the latter it forms a flat peak between 75 and 76 index. At any rate the 72 index-peak 
retains its distinctive nature quite clearly among Maithili Brahmins. It can thus be traced 
from Tepe Hissar to the regions on the north of the Ganga. 

The Bengali Brahmin sample (Fig. 3) of Majumdar and Rao (1960) is peculiar 
because of its five Prominent peaks—the highest being at 78. The crania from Contai, 
Midnapur (West Bengal) show the highest peak at 77 (Bhattacharjee, 1957) which should 
be 78 in the case of the living. . The 73 index-peak in Majumdar and Rao’s sample may be 
similar to the same index-peak among Kanaujia Brahmins but it may be a variant of the 
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४६२ S. S. Sarkar 
true Indo-Aryan or Indo-Caspian index-peak of 72. Its prominent and independent nature 
in both the samples from Bengal and Bihar is rather striking. Among Maithili Brahmins 
the 73 index appears as a trough which is only one unit below Kanaujia peak, The two 
index-peaks may be related to one another. Kappers has also drawn attention to the vari- 
ations in the index in course of evolution. It is difficult in the present state of our knowledge 
to explain the variations in the cephalic index-peaks but that such changes occur due to 
ecological and other cultural factors will be apparent from the cephalic index-peaks of the 
Hill Malé, the Plains-Malé and the Malpaharias of the Rajmahal Hills Ex 1935-36). 
The latter two groups are off-shoots of the Hills Malé, having branched off the parent stock 
duting historic times (Sarkar 1933, 1 938). The Hill Male, like the Vedda, the Kadar and 
the Paniyan (Kappers, 1939) show the highest peak at 73, which is typical for the Australian 
aborigines (Kappers, 1939) as well. But the Plains Malé show it at 72 index while the Mal- 
paharias at 74. These shifts in the highest frequency of cephalic indices appear to be due to 
ecological and other cultural factors. A recent study of the Kadar (Sarkar et al, 1959) also 
indicates such a change in the cephalic index curve published by Kappers (1939) on the 
basis of late Dr. B. S. Guha’s measurements. 
The changes already referred to regarding the variations of the Indo-Caspian cephalic 
index-peak of 72 may be due to either evolutionary changes or to the presence of the auto- 
chthonous Australoid element in the population of northern India. The Australoid peoples 
are characterized by a bimodal curve having one peak at 71 index and the other at 73. 
Bihar and Bengal show more heterogeneity of the index curves than that of U. P. This is 
probably due to proximity of the Australoids in the hill areas of the former two states and to 
the presence of a separate mesobrachycephalic element in Bengal. More studies in this 
direction are needed to assess the relationship between the various index curves. 

ı The cranial evidences are rather meagre. The Bayana skull, which was found from 
the river Gambhir in U.P. shows an index of 71.11, which is'typical for the Indo-Aryan or 
Indo-Caspian. ‘The two crania from Pataliputra excavations were studied by Mr. Gautam 
Sankar Ray of the Department of Anthropology, Calcutta University and I am indebted to 
him for his kindly allowing me to use some of his unpublished data. ‘The cranial measure- 
ments are compared with those of Sialkot and Bayana in the table below. 


TABLE 1 
È Comparative Granial Measurements (in mm.) 
Pataliputra 

Measurements Kumrahar Bulandibagh Sialkot Bayana 
Age Adult Young adult Adult Adult 

- x female female (?) male male 
ranial length 174 189 180 178 
Cranial breadth 128 139 128 127 
Auricular height 111 114 119 108 
Basion-bregma height 126 138 140 130 
Cranial index 73.56 73.54 71.11 71.35 
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Among the four crania compared above the Bulandibagh specimen shows the largest 
absolute length and breadth while the Sialkot the largest height. But both the skulls agree 
more closely in respect of the latter character than the other two crania. The Kumrahar 
skull shows close affinity in metric characters with the Bayana and some of the shorter dimen- 
sions of the former are in conformity with its female sex. Its higher cranial index may also 
be attributed to the same sexual variation. Thus taking into account both the sexual and 
racial variations it appears that the four crania mentioned above belong to the same race— 
namely that of the Indo-Caspian type. In head-indices the Pataliputra crania should nearly 
correspond to 74 index while the other two to 72. 

Summing up we find from the figures that the Indo-Caspian 72 cephalic index-peak 
persists in its original from in the Indus Valley skulls, among the Brahmins of U. P. and in 
Panjab as seen among the Chuhras (Kappers, 1939). In Bihar it can be traced among 
Maithili Brahmins while in Bengal this index-peak is absent. Variations of the 72 index- 
peak into a 73 one are possible among the Hill Malé and those who have branched out of 
them during historic times. The Australoid autochthones of India dominate in having a 
73 index-peak in their cephalic index curve and the presence of the same peak in Bengal and 
Bihar might partly be due to it. More studies are necessary to assess correctly the inter- 
relation of the cephalic index curves. ; 
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THE HISTORICAL ASPECT OF THE HARSACARITA 
By 
SURYA KANTA, ALIGARH 


The Harsacarita is one of the few valuable historical Kavyas in Sanskrit literature. 
As its name suggests, it gives an account of the deeds of King Harsavardhana of Sthanvigvara 
(Modern Thanesar). But it is, by no means, a pure history. It is a prose Kavya, composed 
by a great poet, who flourished in the court of King Harsa. The idea of hero-worship, which 
may have deterred Bana from giving facts as they were, and the poetic exaggerations, which 
are so characteristic of this Romance have reduced its historical value to a great extent. 
Nonetheless, the importance of this work as one of the sources, supplying information about 
Harsa’s times, is appreciable. Specially, from the point of view of social history, this work 
is of unusual interest. It offers quite good material for drawing a picture of the Indian society 
in the 7th. century A.D. 

The Harsacarita, though a prose romance, is yet historically pretty authentic. 
Fortunately, we possess ample historical matter, which sheds light on Harsa's times; the 
principal source of our information in this report being the contemporary record left by the 
Buddhist Chinese traveller, Hiuen Tsang. This pious pilgrim came to India in 629 A.D., 
visited almost the whole of India, and returned to his native land in 644 A.D. Hiuen Tsang 
gives a pretty detailed acccount of Harsa's reign. He describes in detail the social, political 
and religious conditions of the country in the seventh century A.D. His work! confirms the 
authenticity of the Harsacarita. Besides, Hiuen Tsang’s record, there are some inscriptions 
of Harsa and his contemporaries, which afford information about Harsa's reign. Three 
important inscriptions of Harsa are the Sonpat Copper seal inscription,? the Banskhera Copper 
Plate inscription? and the Madhuban Copper plate inscription.4 It may be tedious to exa- 
mine the whole of the historical matter supplied by the above mentioned sources and the 
Harsacarita5; we might touch here only a few important points..... which will establish 
the authenticity of the Harsacarita. 

Hiuen Tsang says that during his travels in India (629-645 A.D.), he found King 
Harsavardhana (Ho-li-sha-fa-tan-na) as the supreme ruler of Northern India. Harsa had 
Succeeded his elder brother Rajyavardhana (Ho-lo-she-fa-tan-na). Their father was 
Prabhakaravardhana (Po-lo-kie-lo-fa-tan-na). This is in agreement with Bana’s Harsa- 
Carita. Bana’s statement that King Prabhakaravardhana was a great devotee of the sun is 
confirmed by the Madhuban copper plate inscription of Harga, which describes King 
Prabhakarvardhana as. ‘Paramadityabhaktah.’ 


५९ 
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Bhandi of the Harsacarita is mentioned as Po-ni by Hiuen Tsang, and Bana’s men- 
tion of the Gauda King, who treacherously murdered Rajyavardhana,* is also corroborated 
by the record of the Chinese pilgrim. Bana, however, does not SNO the name of Rajyavar- 
dhana’s murderer, but refers to him as the Gauda King. According to P. V, Kane, Bina 
perhaps purposely omitted the express mention of the murderer of the reigning emperor's 
elder brother. Sarnkara, the commentator on Harsacarita, gives the name of this Gauda 
King as Saganka.? His statement is confirmed by Hiuen Tsang, who mentions the name of 
the murderer of Rajyavardhana as She-Shang-Kila (Saganka), the,wile King of Karnasuvarna 
(Bengal). Harsa and Sirnhanada also refer to the wile nature of the Gauda king in the 
Harsacarita.* 

Another evidence for the authenticity of the Harsacarita is that it mentions Kumara 
(Bhaskaravarman), King of Pragjyotisa (Assam), who sent a messenger, named Harhsavega 
with gifts for Harga as a token of friendship! Hiuen Tsang also refers to the friendship bet- 
ween Kumara-raja and Harsa.? Bana’s reference to the Hünas also confirms the authenti- 
city of the Harsacarita. Prabhakaravardhana is described as ‘a lion to the deer in the form 
of Hunas.? Again, Rajyavardhana is sent to fight against the Hünas by his father. 

Hiuen Tsang, however; does not agree with Bana on one important point. Accor- 
ding to Huen Tsang, Harsa ruled at Kanauj* and the throne was accepted by him with great 
diffidence.? Harsacarita, on the contrary says that after Rajya’s death Harsa started ruling 
‘over Sthanvisvara without any compunction.” According to Huen Tsang Bhandi pressed 
Harga to assume his way over Kanauj, but Harsa expressed unwillingness; and it was only 
after receiving instructions from Bodhisattva Avalokitegvara that Harsa started to rule 
Kanauj with the title Rajyaputra and with the style Siladitya.? 

We, however, learn from the romance that Bhandi was not present at Sthanvisvara 
at the time of Harsa’s accession to the throne. He had accompanied Rajyavardhana to 
Malava! and met Harsa only, when the latter was on his way to punish the Gauda King.” 
These are matters of detail ; but to remove this discrepancy, it is suggested that the unwilling- 
ness of Harsa to accept the throne was with regard to the throne of Kanauj, which was offered 
to him by the statesmen of Kanauj after the death of Grahavarman.? Later, Harsa started 
‘ruling over Kanauj with the help of his sister,4 

i The above evidence typifies Harsacarita’s authenticity; and R. K. Mukexji main- 
jams that, on the whole, Bana, as a historian, is sometimes more reliable than the Chinese 
pilgrim. But as Bana was primarily interested in writing a Kavya he omitted several facts, 
B तता value for historians. For example, he has not cared 

© of the personalities, of whom he speaks. He does not mention 

the name of Queen Yafomatrs brother, who presented his son Bhandi to serve Rajya and 

"Harga. As seen above, he does not mention th la Li urdered 
A e, ention the name of the Gauda king, who m 

या, Again, Bana has omitted the name of the king of Malava, whom he has 

mind o mor लातको Kang md M 

£ ng ot Malava, were given as companions to Rajya and Harga by King 
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Prabhakarvardhana.® The killer of Grahavarman was also a Malava king, who was later 
defeated by Rajyavardhana.® This king may be identified as Devagupta, who is said to have 
been defeated by Rajyavardhana in the Madhuban copper plate inscription.4 Rajya had 
fought only two battles, according to the Harsacarita : one against the Hünas and the other 
against the Malava king, who had murdered Grahavarman. The name of this Malava 
king, therefore, was most probably Devagupta. The Harsacarita, as it ends in the middle, 
does not give the extent of Harsa's empire, but there is a passage in the third ucchwasa, which 
may allude to certain conquests of Harsa. 

From the point of view of social history, the importance of the Harsacarita is obvious. 
A pretty good picture of the contemporary society is offered by this work. Bana, being an 
acute observer, gives telling information about the life of people in the 7th. century A.D. 
Their occupations, their castes and religions, their habits and customs, their dresses and 
ornaments, etc., are vividly described. It may not be feasible here, to give a detailed survey 
of the social conditions as reflected in this romance; we may therefore, deal with the main 
points! only. i 

The people in the main were Aryan, though Dravidians had also got mixed with 
them. Bana refers to the long nose of Dadhica! and Skandagupta and in contrast to that 
describes the snub nose of the Sabara youth Nirghata, who directs Harsa to the hermitage of 
Divakaramitra?. People were divided into four varnas and the king was the protector of the 
Varna Vyavasthà!. As usual the Brahmins were regarded as superior to the other three 
varnas. The Brahmins of the Vatsyayana gotra kept themselves aloof from other Brahmins, 
Ksatriyas and Vai$yass. The majority of Brahmins engaged themselves in learning and 
teaching and followed the Srauta religions. They performmed sacrifices and lived a religious 
life. In the Harsacarita, we have a description of the highly learned Brahmins of the Vatsya- 
yana gotra, in which Bana himself was born?. There was no caste hatred and inter-caste 
(Anuloma) marriages were common. Bana refers to his two Paragava (son of a Brahmin 
by a Südra wife) brothers. Ksatriya kings had no objection to marry a girl of Vaisya origin. 
The sister of Harsa, who was a Vaigya, according to Hiuen Tsang, was married to Graha- 
varman of the Ksatriya Maukhari family. Generally, the Vai$yas were connected with 
trade and the Südras, with low services. An account of Bana’s companions gives a good 
idea of the various professions practised by different people. Among Bana’s friends werea 
Poet, an author, two flute players, two musicians, a painter, a gambler, a Saiva,a juggler etc. 

This account of Bana’s companions shows how people, belonging to different classes 
and following different occupations used to mix with one another. During his stay at 
Harsa's court Bana had become conversant with the courtly life. He gives a graphic 
description of the camp;! of the royal stables,? and of the march of the army? etc. Bana 
also describes city-life,* villagelife? as well as life in a hermitage.® i 

From the Harsacarita, we gather that both Buddhism and Brahmanism were flouri- 
shing side by side. Jainism was also found here and there. King Harsa used to give equal 
Support to all the religions.? There was tolerance for different religions among the people 0 
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and men following different religions lived together peacefully. In the hermitage of Diva- 
karamitra people belonging to different sects were Present: There were ‘Arhatas? (Jainas) 
Maskaris (Saranyasins), Svetapatas (Svetambara Jainas), Whiteclothed Bhiksus, Bhaga- 
vatas, Varnis (Brahmacaris), Kesaluficakas (those who a out their hair), Kapilas 
(Sankhyas), Lokayatikas (atheists), Jainas; Kanadas (followers of Kanad’s Vaifesika 
philosophy) Aupanisads (Vedantins), Aisvara-karanikas (Naiyayikas), Karandhamas 
(the philosophers of Dhatuvada or elements), Dharmasastris, Pauranikas, Saptatantavas, 
Saivas, Sabdikas (grammarians), Paficharatrikas (followers of the Paficaratra sect of 
Vaisnavas) and others,+ 

Women enjoyed a respectable status although they were regarded inferior to men, 
The birth of a girl was not as welcome as that of a son.? Girls caused some anxiety to their 
parents, when they came of age,® 

Their education was, however, not neglected. Rajyasri was taught music, dancing 
and other arts. Women regarded themselves inferior to men. The remark of Ya£ovati, 
that mothers are only to nurse their daughters, while fathers have the authority to give them 
in marriage, is evidence of the superiority of men in the family. But women were respected 
by their husbands and sons‘ and they had a voice in family matters. King Prabhakarvar- 
dhana consults Yasovati before taking decision about Rajyaéri’s marriage. 

Bana has also given appreciable information about the ceremonials prevailing in his 
time. The festivals connected with child-birth are graphically described. The care taken 
of the pregnant woman and of the baby and the great festivals, celebrated at child-birth are 
described. 

The Upanayana and the Samavartana ceremonies are referred to by the poet in his 
own case.! Marriage ceremony is vividly described in the fourth ucchvasa, which gives a 
clear view of this ceremony as performed in the 7th. century A.D. The Brahma form of 
marriage was commonly followed. Often the bridegroom himself used to ask for the hand 
of the bride.? Child marriages were not common. Usually, the girls were married, when 
they came of age. Polygamy appears to have been common.? Widows were not allowed 
to re-marry. The custom of immolation prevailed; and widows used to burn themselves 
with the dead body of their husbands. Queen Yagovati immolates herself even before the 
actual death of her husband from fear of becoming a widow. Not only women, men also 
pirat themselves under grievous circumstances. After Prabhākaravardhana’s death many 
5 TE P and ministers plunged themselves into fire.5 Sati system was, however, not 


i Some widows lived a religious life or turned nuns! That the Buddhists protested 
against the Sati system is evident from D 


System was not unknown, 


journey and also about the funeral customs,é 
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Education in various arts and Kalas flourished. Thehigh education given to the 
Brahmins at Pritiküta is described. When Bana returns from the royal court, he asks his 
friends and relatives about their studiest. The great achievements of Bana’s cousin brothers 
as described by the poet, also give an idea of the high Brahmanical education at that time. 
Gurukulas are mentioned.? King Harsa was a great patron of literature and was himself a 
poet. Besides Bana, Mayüra and Divakara (also called Matanga Divakara) adorned the 
court of Harsa. Music and dancing were popular entertainments. On certain festivals, 
all sorts of people, high and low, used to dance. 

Form the Harsacarita, we learn about the dresses and ornaments used at that time. 
Generally, both men and women, used to wear two pieces of cloth. One was the upper 
garment (Uttariya) and the other the lower, which was tied with a knot on the waist.t 
Harsa wore two garments, when Bana first met him. Again, when Harsa started on his 
expedition for conquest, he wore two garments, marked with pairs of swans. ‘Turbans were 
also in use.4 Fine clothes were common and the white colour was preferred. Women 
liked to wear clothes of diverse colours. The art of weaving had considerably progressed. 
Bana describes many types of cloth collected at the time of Rajyasri’s marriage. From 
Bana’s description of a large variety of ornaments, it appears that people were unusually 
fond of ornaments.? Ornaments like tilaka,? which was worn upon the forehead, the earrings, 
ekavali! and hara (necklace), kataka (bracelet), mekhala* (girdle), anguliyaka® (ring), 
niipuras® (anklets) etc., are described in detail. Flowers were also used by men and women 
for decorating themselves. Usually men wore garlands of flowers on their head. Among 
other means of decoration were sandal paste,’ alaktaka,* kunkuma? etc. 
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52. When Bana goes to meet Harsa he finds Buddhists and Jainas etc. also among the visitors : 
एकान्तोपविष्टेच जनै रहितेः पाशुपतंः पाराशरिभिर्वोणभिइच HC II, p. 60 
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53. Vaidya, History of Mediaeval Hindu India, Vol. I, p. III. dem 
54. The birth of Rajya and Harsa was highly celebrated, while no festivalis described Ra 


Rajyaégri’s birth. Cf. Prabhakaravardhana’s statement : एतदर्थं जन्मकाल एव कन्यकाभ्यः 


प्रयच्छन्ति सलिलमश्रभिः साधवः। HC. IV, p. 141. 
.55. Cf. उद्देगमहावतें पातयति पयोधरोन्नमनकाले सरिदिव तटमनुवषं विवर्धमाना सुता पितरम्‌॥ 
HG. IV., p. 140, 
56. आर्यपुत्र, संवर्धनमात्रो पयोगिन्यो धात्री निर्विशेषा भवन्ति खलू मातरः कन्यकानाम्‌। दाने तु प्रमाणमासां 
पितरः। 
57. कृतोपनयनादिक्रिपाकलापस्य समावृत्तस्य चतुदंशवर्थदेशीयस्य | HC. I, p. 41. 
58. तत्रापि तिलकभूतस्यावन्तिवमंणः सूनुरप्रजो ग्रहवर्मा नाम ग्रहपतिरिव गां गतः पितुरन्यूनो गुणरेनां 


प्राथयते | 
HC. IV.p. 140 


59. Queen Yagovati refers to her cowives : HC. V, p. 167 
सपत्नीनां शिरःसु निहितम्‌. , . . 
Cf also सतपत्नीनामपि पादयोः पतन्तीम्‌ i HC. V, p. 165 
60. मर्तुमविधवेव वाञ्छामि | HC. V, p. 167 


61. Vide H.C. V. p. 160; p. 171. 

62. Rajya&ri was ready to burn herself in the Vindhya forest but after having been saved by 
Harsa she expressed her wish to put on the red garments. 

63. HC. VIII, pp. 254-55. 


64. 0६ अन्यत्र वेत्रिवेत्रवित्रासितजनदत्तान्तरालाः. . . राजमहिष्यः। HC. IV,p.133. 
65. अरुणांशुकावगुण्ठितमुखीम्‌ HC. IV, p. 146. 


66. Vide HC. I, pp. 56-57; VII pp. 202-203. 

67. HC. V, pp. 169-72; VI, p. 175. 

68. HG. III. p. 84. 

69. बाणस्य चत्वारः पितामहमुखपद्मा इव वेदाभ्यासपवित्रितमूर्तय: उपाया इव सामप्रयोगललितमुखाः गणपतिः 
अधिपतिः, तारापतिः, श्यामल इति पितृव्यपुत्रा भ्रातरः प्रसन्नवृत्तयः, गृहीतवाकयाः ङृतगुरुपदन्यासाः व्याय- 
वादिनः सुङ्ृतसंग्रहाभ्यासगुरवः लब्धसाघुशब्दाः लोक इव व्याकरणेऽपि सकलपुराणराजषिचरिताभित्ञाः 
महाभारतभावितात्मानः विदितसकलेतिहासाः महाविद्वांसः महाकवयः, . . . परस्परस्य मुखानि व्यलोकयत्‌ 

| HO. III, pp. 86-87. 

70. निरवद्यविद्याविद्योतितानि च गुरुकुलानि सेवमानः HO. I, p. 4% 

71. Vide Supra p. 61. 


72. Vide HC. IV, p. 131 for a description of the various instruments of music. 
73. HC. IV, pp. 130-34, 


74. पुरस्तादीबदवोनाभिनिहितेककोणकमनीयेन पृष्टतः कक्ष्याधिकक्षिप्तपल्लवेनोभयतः संवलनप्रकटितोरत्रि" 
भागेन हारीतहरिता निबिडनिपीडितेनाधरवाससा विभज्यमानतनुतरमध्यभागम्‌ । प 
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अमृतफेनपिण्डपाण्डुना मेखलामणिमयूखचितेन नितम्बबिम्बव्यासङ्गिनाः विमलपयोधौतेन नेत्रसुत्रनिवेशशो- 
भिनाधरवाससा वासुकिनिर्मोकेणेव मन्दरं द्योतमानं अघनेन सतारागणेनोपरिकृतेन द्वितीयाम्बरेण युवनाभोग- 
मिव भासमानम्‌। HC. II pp. 72:73 


. परिधाय राजहंसमिथुनलक्ष्मणी सदृशे दुकूले HC. VII p. 202 
* (a) मौलिना पाण्डुरमुष्णीषमुद्ृहता HC. VII p. 202 


(b) उत्तरीयकृतशिरोवेष्टनेन HC. p. 62 


. (a) सुक्ष्मविमलेन रज्ञाप्रतानेनेवांशुकेन आच्छादितशरीरा HC. I p, 21 


(b) धौतथवलनेत्रनिमितेन निर्मोकलघुतरेण प्रपदीनेन कञ्चुकेन तिरोहिततनुलता। HC. p. I 21 


+ (a) कुसुस्भरागपाटलं. . . . चण्डालकम्‌ HC. I p. 32 


(b) नीलांशुकजालिकयेव निरुद्धाधंवदना। HO. I p. 32 


` क्षामेश्च बादरेश्च दुकूलेड्च तालातन्तुजैद्चांशुकेदच नेत्रेच निर्मोकनिभैरकठोररम्भागर्भकोमल- 


निःइवासहायें: स्पर्शानुमेयैर्वासोभिः ada: स्फुरद्भिरिन्द्रायुधसहुत्रेरिव संछादितम्‌। HC. IV, p. 143 


. vide Watters, on Yuan Chwangs Travels in India, Vol. I, p. 51 
" ललाटलासकस्यसीभन्तचुस्बिनश्चटुलातिलकमणैरदञ्चता चट्लेनांशुकेन रक्तांशुकेनेव कृतश्ञिरोऽवगण्ठना। 


HO. I, p. 32 


* (a) कदम्बमकुलस्थूलमुक्ताफलयुगलमध्याध्यासितमरकतस्य त्रिकण्टककणाभरणस्य. .. HC. I, p. 22 


Trikaņtaka is also mentioned HC. IV, p- 133; p. 135 
(b) नौलौरागनिहितनीलिम्ना शितिगलशितिना वामश्रवणाश्रयिणा दन्तपत्रेण. . . . बकुलफलानुकारिणी- 
भिस्तिसृभिः कल्पितेन बालिकायुगलेनाधोमुखेन। HC. I, p. 32 


+ For the description of the Ekavali named Mandàikini Op. HC. VIII, pp. 250-51 
* (a) भास्वन्मध्यनायकमनेकमक्‍तानुयातमपवगंमार्गमिव हारमुद्हन्ती। HC. I, pp. 8-9 


(b) हारेणामलकीफलनिस्तुलमुक्ताफलेन HO, I, p. 32 


* (a) वामप्रकोष्ठनिविष्टस्पष्टहाटककटकेन। HC. I, p. 21 


(b) प्रकोष्ठनिविष्टस्येकस्य हाटककटकस्य सरकतमकरवेदिकासनाथस्य। HC. I, p. 32 


* (a) सलीलमुत्कलकलहंसकुलकलकलापप्रलापिनि मेखलादास्नि विन्यस्तवामहस्तकिसलया। HC. 7, p. 8 


(b) मेखला सणिमयुखखचितेन नितम्बबिस्बव्यासंगिना। HC. II, p. 72 


* (a) उद्गच्छदच्छांगुलीयमरकतमयूखलताकलापेन। HO. 1, p. 12 


(b) कस्बुनिमितोमिकादत्तुरितं. . . . करम्‌। HC. I, pp. 9-10 
(a) नूपुरयुगलेन वाचालितचरणा। HC. I, p. 8 


(b) तियंगुत्कणंतुरगाकण्यंमानन्‌पुरपट्रणितस्यातिबहलेन पिण्डालक्तकेन पल्लवितस्य कुसुमपिञ्जरित- 
पृष्ठस्य चरणयुगलस्य। HC. I, p. 38 


(a) इतरश्रवणेन च विकसितसितसिन्धुवारमञ्जरीजुषा। HO. I, p. 9 
(b) समुण्डमालिकाः सकर्णपल्लवाः। HC. IV, p. 132 
(a) बकुलकुड्मलमण्डलीमुण्डमालामण्डनमनोहरेण . .मौलिना। HC. I, p. 21 
(b) सितकुसुममुण्डमालिकां शिरसि नीत्वा। HC. VII, p. 202 
Ro 
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(a) चन्दनधवलतनुलता। HC. IV, p- 147 

©) निजयशोधवलेनाचरणतब्चन्दनेन शरीरम्‌. . . HC. VIL p. 202 

ओ 93. (a) तस्यातिबहलेन पिण्डालक्तकेन पल्लवितस्य चरणयुगलस्य। HC. I, p. 31 

| b) काश्चिच्चलचरणच्युतालव्तकारणस्वेदशीकरसिच्यमानभवनहसाः। HC. IV, p. 133 


94. (2) कुसुमपिञ्जरितपुष्ठस्य चरणयुगलस्य। HC. I, p. 31 
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PHILOSOPHY OF VASTU-BRAHMA AND ITS IMPACT ON 
HINDU TEMPLE ARCHITECTURE 


By 
D. N. SHUKLA, CHANDIGARH - 3 


Like Sphota-Brahma or Sabda-Brahma of Vaiyakaranas, Eka-Brahma of Advaita- 
Vedantins and Nada-Brahma of the Musicians, the Vastu-Pandits have not lagged behind in 
evolving out a philosophy of Vastu-Brahma. Practically every treatise on Vastu or Silpa 
treats Vastu-purusa-mandala and a host of deities presiding over this Mandala. Though 
from the standpoint of architecture it is just a site-plan of a building or a town or a temple, 
its correct import and implication, however, have transformed this Science of Architecture 
into a Metaphysics. 

The philosophical or religious background commonly attributed to these treatises, 
represents their truely Indian Character. In India we cannot draw a line of demarcation 
between Science and Philosophy. The truth is that a science without a philosophy or reli- 
gious background is not a complete science, according to the Hindu view of life. It is in 
keeping with this fundamental background of the Indian Science that even such a practical 
or matter-of-fact science as the science of architecture, hassuch a lofty philosophical theory 
as Vastu-Brahma-Vada or Vastu-Purusa-Vada as its background. The growth and evolu- 
tion of the temple, the chief feature of Indian architecture, both in the ancient and medieval 
periods of Indian History, represents this ideal of the architectural science from the bottom 
tothe top. The temple as a divine image according to our Sastric injuctions, has divineness 
all round, below and above, within and without, all aglow with divine presence. ‘The archi- 
tectural motif of the temple super-structure from the bottom to the finial, represents the 
divinity in both its aspects—the one with form and the other formless (Sakara and Nirakara). 

The word ‘Vastu’ has been derived from ‘Vastu’. Any ‘Vastu’ or ‘thing’ when 
planned out becomes ‘Vastu’, hence the essence of ‘Vastu’ is planning. Creation and 
Planning must go together; they are twin-sisters. The author of the Samarangana-Sütra- 
dhàra (S. S.) must be having this fundamental truth in his mind when he says. 
“वास्तुब्रह्म ससर्जादौ विश्वमप्यखिलं तथा" i.e. Brahma, before creating this world, created “Vastu’. 
This is the cosmological aspect the bed-rock of philosophy. 

According to the S. S. 45.2, the Vastu-Purusa-Vikalpana, i.e. the knowledge of the 
formation of the body of the Vastu-Purusa, along with its meaning and execution, is the first 
limb of the body of Sthapatya—the Astanga Sthapatya. This is the first discipline which the 
architect, the Sthapati must master. This physical drawing is symbolic of the metaphysical 
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doctrine of an all-pervading cosmic principle, according to Harivarhsa (Chapter 1-7) : “The 
Purusa is the Universal Essence, the Principle of all things, the Prime Person whence all 
originates’. Again ‘Vastu’ here is the extent of existence in its ordered state and is beheld in 
the likeness of the Purusa. The image of the Supernal or Cosmic Man, the Purusa is con- 
gruous and identical to the planned site. 

This is the general introduction. Let me now elucidate this-all-pervading philosophy 
of Vastu-Brahma from the several standpoints of all-pervasure phenomenon and the Hidden 
Noumenon. 

The monistic ideas, especially the Upanisadic Vedanta philosophy and its later 
consummation in the Advaita of Sankara has, in a way, influenced all our thoughts and 
activities in India, It is why we call Vedanta as our national philosophy. I have written 
somewhere that the Vedanta Philosophy, Upanisadic or Sankara, is as ideal as real. The 
Doctrine of Maya is a fascinating contribution to knit together the Nirakara and the Sakara, 
the Atman and the Paramatman, the Brahma and the Jagat, the Phenomenon and the Nou- 
menon. 

Accordingly the Vastu-Purusa-Mandala, the first pre-requisite of an architectural 
undertaking has simply created and enacted a meeting ground of the All pervasive Principle, 
the Nirakara and its conditional aspect, the Sakara, the Body-Corporate. The Vastu- 
Purusa-Mandala, consisting of three parts, Vastu, Purusa and Mandala, brings home to us 
the cosmological, the metaphysical and the architectural implications, respectively. The 
word Vastu, derived from Vastu (which means Bhü) is a cosmological aspect of Planning 
including the Planetry system. We have already seen it. Purusa is identical with Vastu in His 
all-pervasive aspect. Mandala gives the content to the Vastu, as planned site. Thus the 
image of the Supernal or Cosmic Man, the Purusa is congruous and identical with the planned 
site. Prof. Kramrisch in her monumental treatise Hindu Temple also supports this philosophy 
of Vastu-Brahma : “Purusa, Cosmic Man, the origin and source of Existence (apará-prakrii) 
is its instrumental or efficient cause (nimitta-karana) and causes it to be of His substance as 
its material cause (Upadina). This is how He is known in the world, the manifested aspect 
of Himself, the Para-prakrti, the Beyond Existence, 
Supreme One ( Uttama-Purusa) 
ditioned aspect. 


the Avyaya Purusa, the immutable, 
« In his identity with the ‘plan’, Purusa is shown in his con- 
T The plan makes the site of the building in his image which is his form. 
The plan of the building is in the likeness of the Purusa, or of the totality of manifestation." 

E he Vastu-Purusa-Mandala in Vastusatra/Silpasastra (Hindu Science of Architecture 
and ndu Canons of Iconography, and Sculpture including Painting) is a grand philosophy 
and fechnigie as well. It is not only a plan in its cosmic implications, it is also a site-plan 
in its building aspect. Accordingly it is also intimately connected with yet another Funda- 
duse Canon of Hindu Science of Architecture, the Dinnirnaya or Práci-sadhana or San- 
kusthapana, i.e. the Doctrine of Orientation. This canon Has two aspects, one of technical 


and the other of scientific-cum-philosophical import. It is not our aim to expound the 
former here; the latter has some bearing here. 
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The theory of the Orientation of buildings, secular as well as ecclesiastical, as laid 
down by Indian designers of structures, consists in setting them in plan in such a way that 
they may secure the maximum of benefit from the solar radiation automatically and irres- 
pective of the fact whether occupants will it or not. Temples, living places, assembly halls, 
audience rooms and a host of structures to meet the needs of men of all grades, are thus, 
so adjusted in plan as to secure an eastern frontage. The eastern facet of structures, both in 
plan and elevation when truly set in direction, according to the rules, as laid down, gets a 
full and direct exposure to the field of action of solar radiation. It is very significant in this 
phase of Indian thought that both the extremes of this eastern belt are denoted by 189 (N. E. 
portion) and Agni (S. E. portion), the counterparts of, so to say, ultra-violet or Violet and Red 
or Infra-red radiation of the Solar spectrum of the Western Science. The very names Isa 
and Agni and their individual laksanas, which are given to these quarters from earliest times, 
in the Indian History, go to suggest that the phenomenon of refraction and: diffraction 
(dispersion) were well known to Indian Aryans. Accordingly the surface of earth in tradi- 
tional Indian cosmology is ragarded as demarcated by sunrise and sunset, by the points where 
the sun apparently emerges above and sinks below the horizon; by the East and West and 
also by the North and South points. Itis, therefore, represented by the ideogram or mandala 
of a square. The square does not refer to the outline of the earth. It connects the 4 points 
establised by the primary pairs of opposites, the apparent sunrise and sunset points, East and 
West; and South and North. The earth is therefore called *Caturbhrst? four-cornered 
(R. V. X. 58.3) and is symbolically shown as Prthvi-mandala, whereas considered in itself 
the shape of the earth is circular, (R. V. X. 89.4; S. B. VII. I. I. 37). The identification of 
the square with the Vedi is in shape only and not in size and belongs to the symbolism of the 
Hindu temple. The Vedi represents and is the levelled earth, a place of sacrifice or worship : 
“No part of the ground should rise above it; for it was from there that the gods ascended to 
heaven” (S. छे. III. I. I. 1-2). The site, the earth, should be even and firm, for it is the 
starting place of the ascent (S. B. VIII 5.2.16). ‘The link between the earth and the end of 
ascent stretches upwards into space, the intermediate region (aniariksa). From it also it 
leads downwards and rests on earth. In it the temple has its elevation. The Vastu purusa- 
mandala, the temple-diagram and metaphysical plan is laid out on the firm and level ground; 
it is the intellectual foundation of the building, a forecast of its ascent, and its projections on 
earth’—H. T. p. 17. 

Thus the Vastupurusamandala of Indian architecture takes its symbolism and 
significance from the square mandala of the Earth and of the Ecliptic : “The Vastu had 
come to be the place of the adjustment of solar and lunar cycles. The number 32 of the 
divinities residing in the square of the border of the Vastu mandala is also the sum of 4 and 
28, the number of the regents of the four planets who rule over the equinoxial and solstitial 
points referred to the cardinal points and of the regents of the 28 Naksatras. ‘Their location 
in the Vastu mandalas shows a reconciliation of the motions of the Sun and Moon, and they 
have their nature in their number which is 32; the single divinities who make up this sum, 
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act each as a locum tenens”.—H. T. Other details like the symbolism of the square, the form 
of Martanda, Vastu, the Remainder are also equally formidable postulates of the philosophy 
of Vastu-Brahma. 

Similarly the organism of the plan is also in coformity with the formation of the 
Vastu-Purusa—the Nara-prastara and Vastu-prastara. This organism of the plan leads to 
take up the most vital element of Vastupada-Vinyasa, the Supernal Man. The Vastu- 
Vidhana (VIII. 26-32) of Narada says that the Vastu-purusa-mandala is the magic diagram 
(yantra) and the form (ripa) of the Vastupurusa : It is his body (Sarira) and a bodily device 
(Sarira-yantra) by which those, who have requisite knowledge attain the best results in temple 
building. It is laid out in tabular notation as man and site Nar-prastrara and Vastu-prastara. 
It is in accordance to this symbolic manifestation that Siras, Anuśirās, Sandhis, Anusandhis, 
Marmas, Maha-marmas along with practically all the limbs of the body, a man, nara, have 
been also allotted to the Body-Corporate, the Purusa, the Supernal Man. Accordingly the 
symbolism of the Vedic altar, Agni, is continued in the Hindu Temple, in its plan. The Vastu- 
Purusa of the mandala is indeed Agni-Prajapati. This is the cosmological or metaphysical 
background on which the most Fundamental Doctrine of Vastu-Purusa-Mandala rests and 
from this we can very well understand and appreciate the very advanced state of architectural 
planning in ancient India. 

With this very brief exposition of the Philosophy of Vastu-Brahma, let us take up the 
second theme of this article, i.e. its impact on Temple-architecture. The foregoing expo- 
sition may convince the reader that the ideal of sacred architecture, i.e. Temple-architec- 
ture of India was born of the true Indian conception of ‘divinity in a spiritualised body.’ 
A good many authors ignorant of this correct background of temple-architecture in India, 
have forwarded several theories like “The Mound and Grave Theories’, "The Theory of the 
Evolution of Stipa’, “The Umbrella Theory’ etc. in connection with the origin of Hindu 
Temple which are all wrong. It is the Organic Theory which permeates the entire structure 
of Hindu Temple. The theory of architecture in terms of human organism, rooted in the 
subjective consciousness of the race constitutes the primary subject of the Silpa$astras. Our 
Silpasastras teach the artist to contemplate the divine ideas. Of all forms in nature, the 
human form is the most prefect. Our Upanisads propound the first injuction in this regard. 
According to the Chandogya(S.1.1.) the human body is conceived as the temple of Brahman, 
thus the idea of body as the abode of spirit is clearly revealed. Similarly Skandopanisad 


says: 
देहो देवालयः प्रोक्तः जीवो देवः सनातन: | 
| त्यजेदज्ञाननिर्माल्यं सोऽहं भावेन पुजयेत्‌ ॥ 
Thus this injunction stands for the assimilation of the external with the internal, the 
synthesis of macrocosm and microcosm or in other words the identification of the individual 


oe ae de Universal sonl: Thus Hindu Temple-architecture essentially reflects the spiri- 
ideal of India. God is the spirit immanent in the Universe and temple is His abode. 


| CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


The Philosophy of Vastu-Brahma ४७९ 


His omnipresence is confined within the walls of shrine in the same way as the soul is confined 
within the human body. This brief enunciation of the origin of Hindu Temple brings to it a 
clear illustration of Vedantic ideal of the Nirakara and the Sakara Brahma. Every part of 
the Temple-architecture is an illustration of this Organic Theory to corroborate this truth 
that God and His temple correspond to soul and the human body. So many ceremonies, 
though termed as ritualistic and religious, like Ankuraropana, Garbha-vinyasa, Pradaksina, 
Nayanonmilana etc. etc. are also indicative of this fundamental philosophy. Now avoiding 
so many details let me reproduce some apt quotations from the texts like Agni-purana, 
Haya£irasa-paficarátra and Silparatna which fittingly prove this genesis and genious of Hindu 
Temple-architecture as propounded above : 

प्रासादं वासुदेवस्य मूतिभेदं निबोध मे। 

धारणाद्धरणीम्‌ विद्धि आकाशं शुषिरात्मकम्‌ Il 

तेजस्तत्‌ पावकं विद्धि वायु स्पर्शगतं तथा। 

पाषाणादिष्वेव जलं पार्थिवं पृथिवीगुणम्‌ ॥ 

प्रतिशब्दोद्भवं शब्दं स्पर्श स्यात्‌ कर्कशादिकम्‌ | 

शुक्लादिकं भवेद्रूपं रसमन्नादिदशनम्‌ ॥ 

धूपादिगन्धं गन्वतु वाग्भेर्यादिशषु संस्थिता | 

शुकनासाश्चिता नासा बाहू तद्रथकी स्मृतौ 

शिरस्त्वण्डं निगदितं कलशं मृद्धजं स्मृतम्‌ । 

कण्ठं कण्ठमिति ज्ञेयं स्कन्धं वेदी निगद्यते॥ 

पायूपस्थे प्रणाले तु त्वक्‌ सुधा परिकीतिता। 

मुखं द्वारं भवेदस्य प्रतिमा जीव उच्यते॥ 

तच्छक्तिं पिण्डिकाम्‌ विद्वि प्रकृतिश्च तदाकृतिम्‌ i 

निश्चलत्वञ्च गर्मोऽस्या अधिष्ठाता तु केशवः॥ 

एवमेव हरिः साक्षात्‌ प्रासादत्वेन संस्थितः। 

जंघा त्वस्य सिवो ज्ञेयः स्कन्धे घाता व्यवस्थित: । 


ऊध्वेभागे स्थितो विष्णूरेवं तस्य स्थितस्य fe Il 
Agni. 61.19-27 


सवंतत्वमयी यस्मात्‌ प्रासादो भास्करी तनुः। 

तद्‌ यथावस्थितं कथयामि निबोधत॥ 
पायूपस्थौ प्रणाली ढौ चेत्रौ ज्ञेयो गवाक्षकौ। 

सुधा भुग्न (? ) पिनीज्ञेया स (व) क्षो मञ्जरीवोद्धंतः॥ 
जंघो जंघो तु विज्ञेया वरण्डी वसना मता। 

शुक्रष्ना तु भवेन्नासा सूत्राणि विशेषतः॥ 

गर्भ: स्थिरत्वे विज्ञेयो मुखं द्वारं प्रकीतितं । 
कपाठाऽष्टपुटौ ज्ञेयौ प्रतिमा जीवमुच्यते ॥ 
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स्कन्धस्तु वेदी गदिता कण्ठं कण्ठमिहोच्यते। 

शिरोमालास्थितं ज्ञेयं . . .चून. . . संस्थितं । 

एवमेष रविः साक्षात्‌ प्रासादत्वेन संस्थितः। 

जगती पिण्डिकाज्ञेया प्रासादो भास्करःस्मृतः। Haya S. P. 39 
प्रासादं पुरुषं मत्वा पूजयेन्मन्त्रवित्तमः॥ 

mad पादकं विद्याच्छिखाः स्तूपीति कथ्यते। 

लोहकीलकपत्रादि सर्वं दन्तनखोदिकम्‌॥ 

सुधा शुक्ल त्विष्टकौधमस्थि मज्जा च पीतरुक्‌ | 

मंदः श्यामरुचिस्तद्वद्‌ रक्तं रक्तरुचिस्तथा॥ 

मांसं मेचकवर्ण स्याच्चमं नील न संशयः। 

त्वक्‌ कृष्णवर्णमित्याहु: प्रासादे सप्तधातवः॥। Silpa R. XVI. 121-23 
प्रासादं लिङगमित्याहुस्त्रिजल्लयनाद्‌ यतः। 

ततस्तदाधारतया जगती पीठिका मता॥ To go ६८. ३-४ 


These terms denoting the different parts of temple-structure should not be viewed 
objectively; they are used and understood here in a subjective sense aiming at the organic 
unity of structure. The harmony of human body is transformed here into the body of the 
Temple. Chandas, the rythm permeating body becomes vital into the very structure of 
Hindu Temple. It is fully vitalised and breaths life at every point. 

This fundamental philosophy of Temple architecture has also accordingly affected 
its planning. Prasada, the Hindu-Temple, is not a congregational structure, but as we have 
seen, is the home of the spirit, hence the main shrine is called Garbhagrha and the Prasada 
has circum-ambulatory passages, the Pradaksina-pathas. This Garbhagrha is as adorable 
as an image. There is an identity of the imageand its abode. Therefore the following 
quotation from Isana-sivagurudeva-paddhati is very apt and we finish this article with this 
last word on Hindu Temple : 


प्रासादं यच्छिवशक्त्यात्मक तच्छक्त्यन्तेः स्याद्‌ वसुघाच्चैस्तु तत्वैः। 
ZA मूतिः खलु देवालयाख्येत्यस्माद्‌ ध्येया प्रथमं चामिपुज्या ॥ 
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DATE OF THE ELLORA PLATES OF DANTIDURGA 
By 
D. C. SircAR, CALCUTTA UNIVERSITY 


The Ellora copper-plate inscription of Dantidurga, who founded the Rastrakita 
empire about the middle of the eighth century A.D., was published by S. K. Dikshit in the 
Epigraphia India, Vol. XXV, pp. 25-31 and Plates. The date portion of the grant was read 
as Sam 663 Asvayuja-Suddha-trayodasyam Somavare, i.e. Monday, Agvina-sudi 13, Year 663. 
The year being referred to the Saka era, the date was regarded as corresponding to the 17th 
September, 742 A.D. 

In a paper published by V. V. Mirashi in the Journal of the Bombay Branch of the Royal 
Asiatic Sociely, New Series, Vol. XXVI, pp. 163ff., the year of the date was read as Sam 463 
and was referred to the Kalacuri era. The epoch of the era, in this case, was supposed to be 
250-51 A.D. and the English equivalent of the year was taken to be 715 A.D. G. S. Gai, how- 
ever, regarded Mirashi’s reading of the date of the Ellora plates as wrong, while, in the Corpus 
Inscriptionum Indicarum, Vol. IV, Mirashi says at p. xi that the date ‘should be read as Sam 463 
and not as Sam 663,’ but at p. 614 he considers the reference of the year to the Kalacuri era 
to be a matter ‘not absolutely beyond doubt.’ 

Another copper-plate grant of Dantidurga is the Samangad plates issued in Saka 
675 =753-54 A.D. (Indian Antiquary, Vol. XI, p. 111). This record shows that the Rastrakita 
king assumed independence before the year 753-54 A.D., while the Ellora plates were issued 
when he had not completely thrown off his allegiance to the Calukya king Kirtivarman II as 
he was still enjoying feudatory titles. Since Dantidurga died about the year 756 A.D. when 
he was succeeded by his uncle Krsna I, the problem before us is whether he ascended the 
throne sometime before 742 A.D. or 715 A.D. If we accept Dikshit’s reading of the date of 
the Ellora plates, Dantidurga’s rule may be roughly assigned to 740-56 A.D. while, if Mirashi’s 
reading is relied on, the period of his rule would be circa 712-56 A.D. It will be seen that a 
rule of about 45 years would mean that Dantidurga could not have died much earlier than 
his fiftieth or sixtieth year. But there is evidence to show that the founder of the Rastraküta 
empire died in his youth. 

There is an inscription incised on the four faces of a stone pillar set up in the court- 
yard of the Ramalingesvara temple of Ramesvara near Proddaturu, headquarters of a Taluk 
of that name in the Cuddapah District of Andhra Pradesh. The record was first published in 
the South Indian Inscriptions, Vol. IX, Part 1, No. 68 (pp. 39-42) and has been recently re- 
edited in the Epigraphia Indica, Vol. XXXVI, pp. 57 ff. A verse in this inscription recording 
the death of Dantidurga alias Sahasatunga and the succession of Krsna I runsas follows— 


६१ 
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Tasmin Sahasatunga-nama-nrpatau svas-sundari-prarthite 
yale yüni divam divakara-samatn vesy=eva Laksmis —tatah 
tam to=avapya bhuja-dvayena nibidam samSlisya | ramyair —gunaih 
pritya prana-samam cirat ramayati $ri-krsna-raj-îdhipam 

“When that young king named Sahasatunga, on being sought by the celestial 
damsels, went to heaven like the sun, then Laksmi (royal fortunes), like a helaera, having 
drawn king Krsnaraja with her pleasant qualities, embraced him closely with both hands 
and enjoyed him long out of love as if he was her life.” 

The passage 2012 yüni divam clearly shows that Sahasatunga (Dantidurga) died in his 
youth. Ifsuch was the case, it is difficult to believe that Dantidurga’s reign covered the long 
period of about 45 years between circa 712 and 756 A.D. On the other hand, if the king 
ruled from about 740 A.D. to 756 A.D., i.e. for about 16 years, the reference to his death, 
when he was still young, in the Ramesvara inscription seems to be easily intelligible. In 
case Dantidurga ascended the throne before he was 25 years of age, his death would then 
occur before he completed his 40th year. The stress on his youth at the time of his death 
would suggest that he was not much older than 35 when he died, so that he seems to have 
succeeded his father Indra II not much later than his 19th year. 

Mirashi’s reading and interpretation of the date of the Ellora copper-plate grant of 
the Rastrakuta king Dantidurga would thus appear to be wrong. 

In this connection, it may be pointed out that the Bagumra plates of Krsna II des- 
cribes Dantidurga's death in the following passage— tasmin divam prayate Vallabharaje Kria- 
praj-abadhe (Altekar, The Rastrakiitas and Their Times, p. 42). Here the epithet akria-praj-abadha 
seems to mean ‘one suffering from the distress of not procreating children.’ This seems to 
give the reason why Dantidurga was succeeded by his uncle KrsnaI. The word praja in the 
passage quoted above would probably mean ‘a male issue’ since Dantidurga does not appear 
to have died without any issue as has been held by some scholars (Bombay Gazelleer, Vol. I, 
Part ii, p. 390). The Rastrakita princess Reva or Revaka, who was married to the Pallava, 
King Nandivarman II Pallavamalla and gave birth to the latter’s succcssor Dantivarman, 


was a daughter of king Dantidurga, also called Dantivarman II (The Age of Imperial Kanal, 
ed. Majumdar, p. 150). 
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SOCIO-ECONOMIC LIFE IN MITHILA UNDER THE KHANDAVALAS 
OR DARBHANGA RAJ 


By 
UPENDRA THAKUR, GAYA 


Society in mediaeval Mithila, like mediaeval India, presented the picture of a feudal 
structure with the king or the Raja at its head. There was a vast difference in standard of 
living amongst different classes of people. While the nobles and the zamindars rolled in 
wealth and extravagances, the lot of the lower classes was hard and they faced chronic 
economic depression and oppression. 

The distinctive feature of the Hindu society during the period was thesystem of 
castes and sub-castes as it is to-day. With the advent of Islam and with the fall of the old 
time ruling classes the position of the legal and formal powers of the Brahmanas had no doubt 
undergone a considerable change, but on the whole with the elimination of the moral rivalry 
of the Ksatriyas, the authority and personnel influence of the Brahmanas increased among 
the Hindu classes. This naturally led to even more restricting of casterules and a wider 
caste-jurisdiction in marriage and diet and a few other spheres that were left to them. 
Thus, the introduction of Islam was not a ‘fundamental revolution in the basic conditions of 
Indian life’, for on the one hand though it affected a change in classes and their relative 
position, on the other, it could not uproot the old institutions and as such Mithila or Tirhut 
still continued to be a stronghold of Brahmanism, averse to all such changes and influences 
accruing from the new Order that came to dominate other part of the country. In fact, 
in this part of the country Islam practically succumbed to the spirit of class-division and 
forgot all about the message of Quran. It is true, as contact between the Hindus and the 
Muslims grew the Muslims offered Piya at the Hindu temples and the Hindus offered Sini 
at the mosques, but the inherent rigidities could not be slackened and this so-called inter- 
mingling continued to be confined only to be lower strata of the society. 

The advent of western civilisation also did not bring any material change in its wake 
and the Maithila society remained almost the same as it was before. There have been no 
substantial changes in the mode of the life of the people who inhabit this land and who cling 
fast to their ancient ways and manners. It has been rightly observed that “Mithila, a country 
with an ancient history, traditions of which it retains to the present day, is a land under the 
domination ofasect of Brahmanas, extraordinarily devoted to themint, anise and cummin 
of the law. For centuries it has been a tract too proud to admit other nationalities to inter- 
course on equal terms, and has passed through conquest after conquest from the north, 
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from the east and from the west without changing its ancestral peculiarities.” This Bra. 
hamanical domination has left ineffaceable marks upon the nature of the rest of the popu- 
lation. > | 

The same age-old castes still dominated the land. ‘They were the Maithila Brah- 
manas, the Maithila Kayasthas, Goalas, Babhans or Bhümihàras, Dosadhs, Koiris, Kurmis, 
Chamars, Dhanukas, Mallahs, Nunias, Tantis, Rajputs and several other castes in Muzaffar- 
pur and Darbhanga, Saharsa and Purnea. Of the Mohammadans, the Sheikhs, the 
Jolahas, the Dhunias and the Kunjaras were numerous, and they all belonged to the same 
linguistic group. 

The condition of the villages in Mithila or Tirhut has been generally wretched all 
through the ages and the character of the people on the whole has been profoundly influenced 
by their geographical isolation. In the days of Muhammadan invasion the river Gandaka 
proved to be acuriously strong barrier. While the countries to the west of the Gandaka and 
south of the Ganga were constantly subjected to the turbulent influences that came in the 
wake of the Muslim rule, the country of Mithila remained more or less at peace under the 
Hindu Rajas. The result is obvious to all who are acquainted with the districts of Cham- 
paran, Purnea, Darbhanga and Muzaffarpur. Although the inhabitants of the Hajipur 
sub-division have naturally assimilated some of the characteristics of their near neighbours 
in Patna and Saran, it is still clear that the people of Darbhanga, Muzaffarpur, Purnea and 
Saharsa and Champaran are more backward and less enterprising than the people of the 
rest of the country. 


The structure of the Hindu society as a whole presented the age-old spectacle with 


the same Brahmanas, Ksatriyas, Vaisyas and Südras constituting its vital limbs with their 


privileges and traditions intact, inspite of ruthless hammering of Islam and numerous shake- 
ups from without. The laws of Manu had still no sympathy for the downtrodden fraction 
of the society and the Brahmanas resisted for long the foreign influences with all their resources 
and succeeded to a considerable extent in their ceaseless efforts with the result that Mithila 
remained the least influenced tract with little to gain from the new light that flashed all over 
the horizon of the country. 

Of the various castes and sub-castes, the Brhahmanas, though not so strong numeri- 
cally, were by far the most important caste owing to their hereditary priestly influences: 
The majority belonged to the Maithila or Tirhutiyà sub-caste which was again divided into 
the five hypergamous groups—Srotiyas or Sati Joga or Yogya, Panjibadhs, Faibara and Nagar 
These different groups still carry on in the same manner as they were enjoined to do when 
these sub-classes came into being with the introduction of the famous Maithila Paaji in the 
time of Harisirhhadeva, the last king of the Karnata dynasty of Mithila. 


THE PANJI 


^ This new social organisation constitutes a land-mark in the social history of. Mithila. 
ntroduced some six hundred years ago, it still dominates the Maithila society with all its 
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devastating effects and implications. It has been held by some Maithila scholars that “it 
was primarily a measure of social reorganisation designed to conserve the purity of the 
Maithila race and to uphold the distinctive characteristics of Maithila culture, but it set up 
such new standard of social values that in effect it revolutionised the entire outlook of society 
and shaped the future destiny of Mithilain such a manner and to such an extent that even 
the twentieth century is not yet free from its influences. ..the measure got so stabilised that 
it has weathered, in course of six hundred years and more, all the storms that have flown over 
Mithila without its roots being shaken, much less uprooted.” 

We have elsewhere fully discussed this aspect of Maithila social life and shown that 
this so-called re-constitution of the society, instead of bringing them together, split them up 
into so many warring camps, each section trying to beat down the other, whenever such 
opportunity presented itself. ‘This new institution was solely responsible for all the evils— 
namely the monster of Bikauds, the Kulins, the Ghatakas, etc. that soon crept in and began to 
eat into the vitality of the society which was gradually turned into a mess of crude monstro- 
sitics.? How far it “revolutionised the entire outlook of the society and shaped the future 
destiny of Mithila” we do not know; how far it conserved “the purity of Maithila race” is 
also doubtful and what “‘tremendous fillip”’ the “ideals’’ received is just not known, but there 
is no doubt that it has “weathered in course of six hundred years and more all the storms" 
and therein only lies the success of this so-called social revolution. 

Any reform, be it social or political, is deemed to be successful only when it brings in 
its wake all that is good, all that is life-giving to the society as a whole. A reform, howsoever, 
well-intentioned, has demoralising and degenerating effects if it benefits only a section of the 
society. Great and stabilising reforms always come from the bottom, they never come from 
the top. Reforms, when imposed, become an object of resistance and hatred, and defeat 
the very object of its creation. This was exactly the case with the social reforms introduced 
by king Harisirhhadeva of Mithila in A.D. 1313 when the famous Pafji was compiled and 
edited by Maithila scholars by his order.? 

Some scholars have acclaimed the Paiji as “the crowning act" of the age which 
was, and has been, never excelled before and after. What is surprising is that unable to shake 
off their own deep-rooted prejudices they outright dismiss others’ views as a product of igno- 
rance and bias and try to confuse the outside world by claiming that the Panjtis the only source 
of social history of Mithila and whatever Harisimha ordained is to be explicitly followed from 
birth to death without raising any doubt or murmur or protest whatever. To them it is a 
divine document like the mediaeval theory of divine right of Kingship, a law unto itself which 
is to be obeyed, never to be questioned. But from a close and impartial study of the Paziji, 
it is clear that it was a reactionary measure introduced by the feudal lord of the erstwhile 
feudal state which stood in the way of the all round social progress of the Maithilas at large 
though it tremendously benefitted a tiny section of the society that now champions its cause. 
It had no doubt some intrinsic values in as much as it preserved faithfully the geneological 
lists of the Maithilas, but on the whole it also encouraged fissiparous tendencies proving much 
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detrimental to the general interest of the society in course of centuries. We have not gone in 
to the details of the merits and demerits of this social reform here, for we have already dis. 
cussed its various aspects fully and compassionately eleswhere.! 

As regards the customs and usages, the Hindu society, inspite of the influx of the 
foreign elements—Muslims and western—witnessed no remarkable change during this 
period. The most ancient creed of four asramas still lingered on amongst the higherups for we 
are told that Mm. Mahesa Thakura, the founder raja of the Khandavala dynasty took to 
asceticism towards the end of his life after having entrusted the administration of the country 
to Gopala Thakura.? But, it appears that the practice had now almost died out, as we do 
not get any other notable instance in the later period. 

Commission of suicides ,as expiation of penances, was also in vogue in some form or 
other. There are instances, though few, of persons committing suicide as a penance for 
murder and other such crimes. Acyuta Thakura, son of Mm. Mahesa Thakura, is said to 
have started on Mahaprasthana (The Great Pilgrimage) to the Himalaya, according to the 
Sastric injunctions as a penance for pillaging and plundering Amaravati and massacring the 
Brahmanas thereof.! 


The Position of Women 


The condition of women was quite unsatisfactory and they were wholly subject to 
and guided by the dictates of their lords and were always confined within the limits of their 
house. They were not allowed to expose themselves publicly as it was regarded as the worst 
dishonour. Devoid of her husband’s protection a chaste woman had no other place where 
she could live in peace and happiness and she could not even go to her father’s house without 
his consent. 

Women of the higher castes practised Purdah. The rigidity of the Purdah system was 
responsibile for their being subjected to gruesome social tyranny as their very appearance 
in the public came to be treated as the most shocking scandal. In other words, they were 
even denied the right of breathing fresh air and were like as many prisoners huddled together 
in their house-prisons. The Hindus adopted the custom from the Muhammadans under 
the stress of circumstances which in turn brought about their social, political and intellectual 
stagnation. The system was so rigidly followed that it has been noted by Jayasi, Caitanya- 
deva and Vidyapati. In fact, seclusion now came to be regarded as a sign of respect and 
nobility. Husbands forbade their wives the very sight of strangers. But, this coercive 

purdah system had no place among the Hindu lower middle class and the roi masses. It 
was every where a common sight to see women water-carriers walking along the streets with- 
outany furdah. Even the spread of English education and western influences which succeeded 


i: ह and emancipating the women ofother parts of the country from the chains 
० age-old slavery, succumbed to the rigid hierarchic. tions 
in Mithila. 

Marriage was more a family- 


al pretensions and worn-out conven 


question than a personal concern ofthe marrying people; 
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and early marriage or child-marriage was the order of the day. Girls were married before 
the age of puberty and had no voice in the choice of their husbands. They had no liberty 
to protest, in words and deeds, against the inexorable laws of society, and “with conscience 
and feelings deeply wounded, they would only weep and occasionally murmur among them- 
selves." ‘This practice was common among the kings as well as commoners. The institution 
of the child-marriage was so deep-rooted that it could not be abolished inspite of various 
legislations. ‘The Western influence has no doubt slackened its rigidity to a considerable 
extent, yet Scrafton’s observations about Bengal hold partially good even to-day so far as 
Mithila is concerned. 


The Institution of Kulinsim : 


Side by side with child-marriage triumphant Kulinism and dowry system increased 
during the seventeenth, eighteenth and nineteenth and the early part of the twentieth cen- 
ruries in Mithila. We have elsewhere discussed the narrow and rigid institution of Kulinism; 
the creation of sub-classes in the Brahmana hierarchy, the rise of the Bikauas and other insti- 
tutions like the Ghajakas, the Pafjikaras etc. in the Maithila society.? Kulinism in this 
age proved monstrous and produced shocking abuses, as poligamy became a regular habit 
with these so-called Kulins or Bhalamanus (people of high birth) who demanded a substantial 
dowry in every marriage as a matter of right. They had now turned the sacred institution 
of marriage into a hereditary profession, and we have it on record that they normally married 
twenty-five to thirty wives, and even more. The question of sincere attachment on their 
part was simply talked out : money and more money was the only demand of these frivolous, 
unmatched, illiterate and uncouth husbands. Poor and helpless girls remained mostly in 
in their fathers’ houses where their husbands came once in two or three years only to exact 
their dues from their father-in-law. 

Though early marriage was generally the rule, yet in the case of Kulin’s daughter 
the rule was very often violated. Her parents were bound to wait till they could collect 
sufficient money for their daughters’ dowry. Sometimes from financial considerations, a 
girl of eleven or twelve was handed over as a wife to a grey-haired Bikaud (one who had 
adopted marriage as his profession). This dowry-system was however not compulsory and 
never so schocking among the fortunate non-kulins. Sometimes among the lower classes 
the practice was exactly the opposite, because among them the bride-groom had to pay a 
dowry to the bride. 

The number of widows grew staggeringly aweul. The death of one Kulin or Bha- 
lamanusa naturally caused the widowhood of atleast thirty to forty women.! The corrupt 
and degraded Kulins were till recently highly honoured because of their birth in the so called 
high Kula, though they generally happened to be illiterate and foolish. The position of the 
helpless widows in the society was deplorable and at certain places it came to be regarded as 
inauspicious to have a look at their face. They were an object of hatred and never to be 
respected by the society. 
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Widow-marriage, though prevalent among the lower order, was strictly prohibited 
among the higher castes. Ishwar Chandra Vidyasagara MEL the first social reformer who 
raised his strong voice against these scandalous social injusticees in Bengal and elsewhere, As 
a result of this strong movement widows were given legal rights to marry and their issues 
legal rights to inherit property. But Mithila, the land of excessive orthodoxy, completely 
ruled out any such reform and remained unaffected by these changes and movements, 

Sati was an established institution during this period and it continued to flourish as 
before inspite of several attempts made by Akbar and Jahangir to suppress or regulate the 
rite. The Brahmana priest played a prominent part in Satz sacrifices. A woman, who was 
about to practise Sali, was not allowed to be touched and thus defiled by a non-Hindu. The 
queen of Raja Purusottama Thakura of the Khandavala dynasty is said to have practised 
sati on the death of her husband. Raghava-priya, the wife of Raja Raghava Sirhha also burnt 
herself to death on the funeral pyre of her husband. There is yet a sait temple (Matha) 
extant on the place of her funeral to the south of Bhauragarhi (the fortress of Bhaura). There 
are no images of god in the temple except two small clay mounds. There is also a big tank 
there known as satiada which people of the surrounding villages call goddess sati-mai (Mother 
Sati) and worship her as village goddess. But it seems that the practice was confined to 
only the Brahmanas and the Ksatriyas and was not so widely current in Mithila as in Bengal 
and elsewhere. Instances of Jauhar during this period have also come to light.! 

The Sabhagachi marriage was yet another peculiar but important aspect of Maithila 
social life which has no parallel elsewhere. The institution of Sabhagachi at the Sauratha 
village got great impetus during this period, It is situated to the east of the famous Madha- 
vesvara Siva temple of Saurátha, about four miles west of Madhubani where Maithila 
Brahmanas from all over the country assemble in thousands once in a year to negotiate the 
marriage of their sons and daughters. Formerly, the Sabha used to be held somewhere 
near the Samauli village, but later on in the time of Raja Raghava Simha it was shifted to the 
present site where with the generous grant of the Raja, a Sabha house was built and since then 
it has been held there uninterruptedly. Later Raja Madhava Sirhha excavated a big tank, 
built a temple and Dharmaéala, for the convenience of the negotiators. The temple was, 
however, completed in the time of Raja Chatra:Sirnha, his son and successor. It was thus 
a big social gathering which was responsible for the birth of the institutions of the Ghafakas 
ee 
ni er and become an object of ridicule among the more progr 


Slavery : 
: Slavery was an established institution in Mithilà during the period of which we have 
ardly any parallel elsewhere, From various accounts we learn that the cvil infected the 


Maithila society in all its nakedness. The slaves were a product of the feudal order, had 
nothing of their own and were completely at the mercy of their owners who could dispose? 
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them as they pleased to, like so many commodities. From various kinds of State-papers, 
judgements, grant-deeds, slave-deeds and contracts, known as Gauriva-Catikapatras, Bahi- 
thatas, Ajalapatras or Catilas, Akararapatras, or Janaughi and Nistarapatras,. it is clear that it 
was a deep-rooted institution in the mediaeval age as well as in the nineteenth and early part 
of the twentieth century. These documents record the sale, gift and emancipation of the 
slaves or servants. They are unique in the sense that we hardly come across such elaborate 
documents relating to slavery in any other part of the world. 

Sometimes the question of actual ownership ofslaves involved title-suits and one 
such case was actually fought and judgement given in conformity with the ancient legal texts 
by the judges of Mithila. This judgement was delivered by Mm. Sacala Misra and is one 
of the rare documents relating to a case arising out of the question of ownership of the slaves 
in Saka 1716 (1794 A.D.) i.e. twenty-nine years after the grant of Diwaniin A.D. 1765. 
The fact of the case in brief is as follows : 

“Tularama, the plaintiff, claimed that Maninatha should restore him his domestic 
slave-girl of the name of Saito, daughter of the plaintiff's slave Mati. Tularama failed to 
prove his claim and the judge Mm. Sacala Misra delivered his judgement in favour of Mani- 
natha who put forward evidences proving possession well over hundred years as required by 
law in respect of his proprietory right over the slave girl.” 

Now, the fact that a title-suit was fought over the issue of the possession of a slave 
shows how deep rooted the institution was. The judgement is quite in keeping with the 
traditions of the ancient legal texts, and can be compared with any of them. The judge has 
quoted from the famous digest-writers and law-givers of Mithilā, e.g. Misaru Misra, Hari- 
nātha Upādhyāya and others. Subtle arguments on the issues of slave and slavetrade have 
been discussed and decided. This judgement shows how the actual administration in this 
respect was carried out in accordance with the law of the land.: 

Concluding, we must bear in mind that the real status of a slave (generally called 
Bahia in several deeds) is clear from the above documents. As we know from the contem- 
Porary social relationship existing between different classes of people, the slave had no social 
standing whatever. He was given a piece of land and in return he had to dedicate his life 
to the service ofhis master. The modesty of the slave-girl depended more or less on the good 
will of the slave-owners. These slaves were responsible for the tilling ofthe land, sowing the 
seeds and reaping the harvests for their masters. Besides, they had to look to the comforts 
of their masters and it was because of their attachment to the masters that there arose the 
necessity of registering their sale or purchase in the presence of a number of witnesses in 
addition to the title-suits. There is no doubt that the institution was one of vital importance 
in the economic set-up of the age when the slaves produced and others enjoyed the all-round 
comforts of life. The system continued to operate till the second decade of t 
century and still partially operates in the remote villages of Mithila. 
Economy : 

The economic condition of the people was on the whole satisfactory during the six- 


६२ 


he twentieth 
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teenth and the middle of the seventeenth centuries A.D., but towards sien of Shah Jahan’s 
reign the condition of the peasantry grew worse all over the country. They were subjecteq 
the hands of the provincial governors and local collector. In Tirhut 
or Mithila and other parts of the country highways became thoroughly unsafe and evils of 
pauperism increased widely. The Banjara menace proved chronic in Tirhut which could 
be suppressed only after years of efforts on the part of the provincial governors. Under 
Aurangzeb the economic outlook of the country became all the more gloomy and the 
peasants, besides others, who formed the backbone of economic property as well as the indu- 
strial classes were afflicted with great sufferings. The evils increased further during the 
eighteenth century after the death of Aurangzeb which gave rise to disorders throughout the 
different parts of the country. The oppressive revenue administration, currency troubles, 
and the abuse of the extra-ordinary trade privileges by the English East India Company’s 
servants throughout the Bengal Presidency of which Tirhut formed an important part—all 
combined to aggravate the troubles in different economic spheres.? 

The period after 1757 has been generally? pictured as “the darkest age of Indian 
economic history.” The picture became more and more gloomy due to the devastating 
effects of the revenue farming system, abwabs and famines among agriculturists and inland 
trade-monopoly enjoyed by the company of which the greater parts of the benefit were utilised 
for the benefit of their country. Added to it was the lawlessness born out of wide spread 
unemployment due to the breakdown of the central authority making the whole country 
unsafe. This anarchy and insecurity dissolved centres of agriculture and industry which were 
turned into series of jungles and stray villages. In the midst of these came the great famine 

‘ of 1770 which, combined with rigorous exaction of revenue, produced untold miseries on the 
people of the Bengal Presidency and caused further desertions of holdings and depopulations 
of villages in Tirhut.4 

About a hundred and ninety-two years ago (c. 1770 A.D.) a great part of Darbhanga 
was uncultivated, partly due to the dislocation caused by the terrible famine of 1770 and partly 
due to the oppression of the farmers of revenue and the freebooting Zamindars. So terrible 
did the famine affect the people that in 1783 the collector of Tirhut submitted a proposal 
that “cultivators should be attracted from the dominions of the Vizier of Oudh to reclaim 
the unpeopled wastes of this district” and in 1781 the Judge reported that “owing (० ime 
tyranny of the local revenue-officer and his subordinates there was but very little cultivation 
for twenty miles from Darbhanga and that gross jungles appeared over extensive plains which 
before were rich in culture.” छ 

॥ In 1796 paragana Pachahi was described as “the abode of dreadful beasts of prey 
while the adjoining paragana of Alapur (one of the richest parts of Darbhanga, now ravage 
by the devastating floods of the Kofi river) was “the haunt of wild elephants whose depra- 

dations prevented all improvement.’ Paragana Bharwara which now comprises 4 consi” 
derable portion of the head-quarters of the sub-division contained large stretches of waste 
land, In 1802 it was reported that “for miles nothing could be seen but uncultivated plains 


to harsh treatment at 
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with here and there a few bighas under the plough.” With the establishment of law and 
order, by 1824 A.D.; however, life boomed once again in those jungle-tracts. 

— Thus, from above it is clear that the condition of the peasantry or ryots in Tirhut 
under the Khandavalas was not at all happy. A state of lawless-ness prevailed. ‘The Rajas 
of this dynasty had to fight several battles within and from withlout, which dangerously | 
told upon the economy of the country. Besides, several litigation suits, claim-titles? etc. 
made the confusion worse confounded. Lord Minto's (Marquess of Hastings’) frank obser- 
vations on the occasion of decorating Chatra Sirhha with the title of Maharaja are a clear 
manifestation of the fact that the ryots under him were not at all comfortable and happy 
and that he did not care to ameliorate the distressing condition of the people—a tenor of 
conduct which Lord Minto deprecated in strong terms.! He was honoured because of his 
loyalty to the Government and not because of his efficient administration and remedial 
measures. Besides, his help to the British government during the days of the Indo-Nepalese 
war cost the people much and in the regime of Maharaja Rudra Sirhha the condition of the 
peasantry grew staggering by aweful. His predecessors did nothing to arrest the process of 
this fast deterioration in the economic life of the people and he also proved unequal to the 
occasion. On the other hand, his extravagance in the form of the digging of numerous tanks, | 
building temples and palaces and liberal patronage of scholars etc. fast accelerated the pace 
of economic disintegration. When Maharaja Mahesvara Simha came to the throne, the Raj | 
had already run in to heavy debt. And, in its wake came the Sepoy Mutiny of 1857. He | 
helped the government with all his means and resources which further administered a severe 
set-back to the already tottering economic structure of the country. On his death, when the 
Court of Wards took charge of the Raj, it was already 70 lakhs in debt. The first concern 
of the new management was, therefore, to recover the finances and to rehabilitate the country 
on sound economic footing. All possible sources of income were tapped, new financial 
measures adopted and new taxes levied on the ryots. Itis true that under this management 
the finances of the Raj recovered, but it is also ironically true that the backbone of the ryots 
who had to shoulder the burden of all these direct and indirect taxations, was so thoroughly 
broken that for centuries, the tongueless teeming millions were brutally crushed and were 
unable to raise their heads in pride. Moved by their distress, Maharaja Laksmisvara Simha, 
no doubt, tried his best to relieve them of their great suffereing, but his measures proved 
just like a few drops in the vast ocean. The condition of peasantry since then has been most 
distressing and deplorable. Moreover, the frequent floods and famines have thoroughly 
ravaged the lands causing untold sufferings to the millions. No amount of measures and 
legislations have been sufficient to give them relief, in the true sense of the term. 

Another remarkable factor responsible for the sad state of affairs was the lack of 
personal energy and initiative among the husbandry. In fact, most of the agriculturists 
were involved in debt, for nearly half of the produce of their fields went towards the payment 
of rents. Sometimes the rent was as high as nine-sixteenth. Moreover, the difference in 
the price of grains in the month of Pausa (Dec.-Jan.) and Asadha (June-July) weighed heavily - 
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on the poor cultivators. The high price of rice and paddy in Asagha compelled the more 
indigent ryots to procure these “either by a ruinous mortgage of the ensuring crop, or at M 
exorbitant rate of interest from the village money-lenders (Mahajanas).? In Pausa, when 
the principal harvest was gathered they were under the necessity of immediately disposing 
of the produce of the fields to discharge the heavy instalments of their rent, or to pay off their 
debt. In this way, majority of them lived in perpetual indebtedness. Added to this Was 
the naked barbarity and shame-faced tyranny of the petty Zamindars who literally bled 
them white and virtually fed fat on their carcass. 


Flood And Famines 


Mithila or Tirhut may rightly be termed as the land of floods and famines. The 
abundance of rivers, while it certainly favoured agriculture, was also a cause of perpetual | 
sorrow to the inhabitants of the land. It had to experience floods and famines which often 
were devastating in their effects, and the area liable to floods, roughly speaking, was the 
country between the Baghmati and the little Gandaka, the southern part of the Hajipur 
sub-division and the lowlying tract in the south-east of Darbhanga. Before 1894, a large 
part of the Hajipur sub-division was liable to flood but the repair of the Gandaka embank- 
ment insured the safety of this tract to a great extent. Besides the Baghmati, the Kamala 
and the Kosi rivers have been notorious for floods and diseases. While Madhubani sub- 
division has been the worst victim to the unabating fury of the former, the district of Dar- 
bhanga (East), Saharsa, Purnea and Monghyr have been subjected to the horrible devasta- 
tions caused by the latter, aptly described as “‘the River of Sorrow". These two rivers alone 
halved the population of the areas of their visit and destroyed completely, thousands of 
square miles, through floods and epidemics causing innumerable deaths, homelessness and 
starvation in to thick jungles, yet unclaimed. With the construction of the new embank- 
ments, however, these floods have abased to a considerable extent. 

Famines in Tirhut, the land of abjact poverty, have also beern directly due to a de- 
ficiency in annual rainfall, but the intensity of such famines and the loss of lives caused by 
them are largely due to the chronic poverty of the people. Ifthe people were generally ina 
Prosperous condition, they could somehow or other make up for local failure of crops by 
purchases from neighouring provinces, and there would be no loss of life. But, when the 
ca are absolutely resourceless, they cannot buy from surrounding tracts, and naturally 

ey perish in hundreds or thousands or in millions whenever there is a total failure of crops- 
Pu oa of ee period have left records of several famines of which 
nad; B TE iE € year of Akbar's accession to the throne (4. D. 1 555-56) à 
Indian famines ts with one of the most aweful famines ever recorded in the long list a 
during the Mughal on D Dune in 1573-74, 1583-84, 1595-96 and E 
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€ worst scenes of this devastating calamity whence thousands 
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people scem to have migrated from one place to another due to the great famine. Asa 
matter of fact, hardly a year passed without the record of some disastrous inundation. ‘Thus, 
floods and famines have been strangely associated with one another chronologically in 
Mithila. In 1785 there was famine, in 1788 flood; in 1866 there was scarcity, in 1867 flood; 
in 1871 there was flood, in 1783 famine; in 1884 there was flood, in 1885 scarcity;in 1897 
there was famine and in 1898 flood, and so on and so forth. 

But the carliest famine in the time of the East India Company of which we possess a 
detailed record that of 1769-70 which took an usually heavy toll of life which affected the 
population of Tirhut so dangerously that it was reduced to only 18,44,309. ‘The famine and 
the small pox made their appearance at one and the same time and raged so violently for full 
three months together that vast multitudes were swept away, “nor can their number be 
known but to Him that is hidden or invisible. Whole villages and whole towns were swept 
away by these scourges, and they suddenly disappeared from the face of the earth. . . . This 
famine desolated the whole country of Bahar (Bihar) as well as the whole kingdom of Bengal”? 
“The husbandmen sold their every thing, they even sold their sons and daughters till at length 
no buyer of children could be found. They ate the leaves of the trees and the grass of the 
field, and....the living were feeding on the dead.” 

As against this, it is undoubtedly extremely painful to read of the rigorous collection 
of the land-tax during years of human sufferings and deaths, perhaps unexampled in the 
history of mankind, of which any description could be an exaggeration. The mortality was 
heightened by the action of the Company’s servants. Their Gomastas not only monopolised 
the grain in order to make high profits from the distress of the people, but they compelled the 
cultivators to sell even the seed requisite for the next harvest. The Court of Directors were 
so indignant that they hoped that “the most exemplary punishment had been inflicted upon 
all offenders who could dare to counter-act the benevolence of the Company and entertain 
a thought of profiting by the universal distress.’?1 But inspite of this “benevolence of the 
company” we hear of no abatement of the land-tax, although one-third of the population had 
been swept away and a third of the lands had returned to waste. According to Philip Francis, 
"atleast two-third of the whole surface of Bengal and Bihar are in a state of total depopula- 
tion." 

The tragedy was so great and horrifying that the undying recollection of this famine 
found expression in one of the most touching verses of Sir John Shore (afterwards Lord Tei- 
gnmouth and Governor-General of India) who had landed in Calcutta when the famine had 
already begun. Of the entire records this is perhaps the only official description by an eye- 
witness : 

“Still fresh in memory’s eye the scene I view, 
The shrivelled limbs, sunk eyes and lifeless hue, 
Still hear the mother’s shrieks and infant's moans, 
Cries of despair and agonizing moans, 

In wild confusion dead and dying lie, 
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Hark to the Jackal’s yell and Vultures’ cry; 
The dog’s fell howl, as midst the glare of day, 
They riot unmolested on their prey; 
Dire scenes of horror, which no pen can trace, 
Nor rolling years from memory’s page efface” 

Another tragic after effect of this calamity was that before the commencement by 
1771, one third of a generation of peasants had been swept from the face of the earth and the 
whole generation of once rich families had been reduced to indigence. Every district reitera. 
ted the same tale. The revenue farmers—a wealthy class who then “stood forth as the 
visible government to the common people—being unable to realize the land-tax were stripped 
of this office; their persons imprisoned and their lands, the sole dependence of their families 
re-let."! Thus, from the year 1770 the ruin of the two-thirds of the aristocracy of Lower 
Bengal (of the then Bengal Presidency) dates. 

A hundred years later Mithila or Tirhut was afflicted with another great famine 
(1873-74), besides others in between. Its wide spread nature can be judged from the fact 
that Maithila folk bards recorded the event and sang it from door to door. The Akàli Kavitta 
by one Fatur Lal, a Maithila Brahmana (c. 1881) of village Shahpur (Darbhabga) in Maithili 
is worth noticing in this connection. It is a description of the famine of the Fasli year 1281 
(1873-74) and was written by a man of the people. It is worth noting this fact, for it praises 
both the English and the Maharaja of Darbhanga in no unmeasured tone. It speaks of 
native population in tones of grim satire; that it chimes with the feelings of the people is 
shown by its universal popularity with the lower orders and a lively gratitude is felt in the 
hearts of the people of Tirhut for the efforts of the Government and of the Darbhanga Raj 
in the disastrous year 1874. The poet describes the distress of the famine and at the same 
time gives a satirical description of the “sinners” (the Mahajans, Maliks, Moharirs 
etc.) during the famine in a scintillating style in Maithili mixed with several Braj 
forms. e 
Four periods of scarcity—1876, 1886-87, 1889-90, and 1892—intervened between 
this famine and that of 1896-97. By a moderate calculation it has been estimated that the 
famines of 1877-78, of 1889 and 1 892, of 1897 and 1900 have carried off fifteen millions of 
people. m other words, population equal to about half of that of England, has perished in 
India which, men and women, still in their old age, remember. 

But of all these famines, the famine of 1896-97 was the greatest to which Tirhut, 
particularly Muzaffarpur was exposed in the nineteenth century. It affected almost every 
कड e and the famine mort ality came to 7,50,000. 
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by the government codi i Buc Se lea m ent 
PS ir the xn T ES een more frequent and devastating in their nature In 
कम A ears however, Mithila has been passing through chronic mons 2 
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fillip to the tremendous rise in food-prices, from which there seems to be no escape in near 
future. 


Trade and Industry : 


Facilities for smooth communication have been the life-blood of prospective trade 
throughout the ages. Since the land was intersected by nearly twenty rivers and many 
lakes, trade in Mithila was in a prosperous condition and there were numerous land and 
river routes to carry articles to and from different places. Since the beginning of the Chris- 
tian era and even earlier, Mithila had been carrying on trade, both in exports and imports 
with different parts of the country. In the mediaeval period she had had commercial tran- 
sactions with Dacca and Murshidabad. In the beginning of the seventeenth century, how- 
ever, foreign migrants—the Dutch, the Portuguese the French and the English—established 
themselves first in Bengal and then in Tirhut. The advent of these new elements had a 
tremendous effect on agriculture and industry of Trihut. Several articles-sugarcane, tobacco, 
pepper etc. now came to be produced on a large scale from purely commercial point of view. 
Agriculture, in a sense now became commercialised and with the commercialisation of 
agriculture, the foreign merchants encouraged the cultivation of caustic soda and indigo- 
plants. Various articles were now exported to Nepal and Bhutan from Tirhut through land- 
routes and to Bengal, Magadh and the United Provinces (Uttara Pradesha) through rivers. 
Tirhut in return imported several articles from outside. 

Extensive trade between Mithila and Nepal, Bhutan, Bengal, Western India and 
other parts of the country was in a very flourishing condition and the commodities included 
mainly salt, nuts, spices, sugar, tobacco, cottongoods, woollen clothes, bright stones, woods, 
rice, lion-skin, paddy, silk-cloth, pulse, jute, vermillion, malmal, opium, shawl, paper, horses, 
Khadi Kokatî and many other articles exported to and imported from those parts on a large 
scale. 


From the beginning to the end of the nineteenth century the condition of trade . 
in Mithila was almost the same as in the preceding period. Most of the trade was carried 
through rivers. Indigo and salt-petre formed the chief exportable commodities during this 
period. The introduction of the Railways in 1894 gave further lease of life to the export 
trade, and Khala (untanned leather) assumed more importance in the changed condition. 
The extensive volume of trade resulted in the establishment of several trade centres on the 
bank of the Gandaka of which Hajipur, Lalganj, Bagaha, Govindapur and Sattaraghat 
were most important. Besides these, there were several marts and trade-centres on the bank 
of other rivers—Darbhanga and Kamataul on the bank of the Baghmati; Khagaria, Rosera, 
Pusa, Samastipur and Muzaffarpur on the bank of the little Gandaka; Raniganj, Nawabganj, 
Nathpur, Sahebganj, Rajganj, Rampur, Aliganj, Khawaspur and others on the bank of 
Kosi; Dulalganj, Kaliyaganj, Devaganj, Krishnaganj, Bahadurganj, Barsai, Khiderpur, 
Tihajani, English Bazar, Mahishmardini, Sukrabari, Bagharia etc. on the Mahananda 
and Kausata, Pokhariya, Shibganj etc. onthe bank ofthe Ganga and several others on the 
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banks of the tributaries of these rivers. Of these, however, Rosera, Darbhanga, Khagaria 
Sahganj, Nathpur, Lalganj, Raniganj, Nawabganj, Karogola, Kantanagar, Bhawanipur, 
Dulalganj, Dwaganj and Krishnaganj were the most flourishing trade centres which exported 
and imported lacs of maunds of commodities consisting chiefly of sugar, oilseeds, tobacco, 
pepper, wheat, betel-nuts, rice and salt. Rosera imported 2,52,519 maunds in 1879 ; 
1,92,082 maunds in 1873 and 1,85,044 maunds in 1 874, Darbhanga came next to Rosera, 
Itexported 1,55,132, 1,07,114, and 1,85,356 maunds and imported 1,15,342, 1 322,779 
and 1,02,531 in 1872, 1873 and 1874 respectively.! 

Khagaria enjoyed the same importance in North Monghyr as did Rosera in Dar- 
bhanga. Nathnagar, Shibnagar, Khanjarpur and Mehdinagar in Bhagalpur occupied a 
prominent place in having the largest number of shops. But in the latter half of the nine- 
teenth century Nathpur was destroyed due to the havoc caused by the devastating Kosi floods 
and in 1868 Shibganj bazar was completely destroyed on account of shifting beds of the 
Kalababaya river, an offshoot of the Ganga.* So were others in the following centuries due 
to sharp decline in industry and subsequent desertion and destruction of most of these centres 
because of the deliberate ingnorance of the company's government, and highhandedness 
of their servants coupled with the innumerable visits of floods and famines. 

The trade of Mithila or North Bihar was thus chiefly both in exports and imports. 
As noted above, the exports included indigo, oilseeds, saltpetre, untanned leather (hides), 
ghee, tobacco, rice, wheat, pulses, makai, woods, opium, sugar, gur, jute, fruits, Kokati (Khadi) 
cloth, fruits, vegetables, fishes etc. These products found their way chiefly to Patna and 
Calcutta. Some commodities, e.g., tobacco were sent to western India also. The imports 
consisted of English Cloth, salt, jawar (Millet), bajra, pulses, indigo-seed, cotton, jute, spices 
(mostly from Patna and Calcutta by ferry-boats). In addition to these, rice was imported 
from Dinajpur, Maldah, Murshidabad, Gorakhpur and Oudh ;jawar and bajrafrom Oudh 
I South Bihar; indigo-seed from Kanpur and Allahabad Doab and sugar candy from 

alpi. 

: From the industrial point of view Mithila had been self-sufficient since times imnfe- 
morial. Cottage-industry played an important part in the economic life of the people. 
Different sections of the society were engaged in different small scale industries. In later 
times, however, especially during the British period, these indigenous industries lost the 
patronage of the State and died out their natural death. The import of foreign goods and 
ठ Be li encouraged by the East India Company at the cost of the a 
d d ९ cumulative effects of this anti-indigenous trade-policy was that È 

y could not stand the keen competition and was soon wiped out. 
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सिन्धु-सभ्यता की लिपि! एक आंशिक दृष्टिपात 
श्री ब्रजवासी लाल, नयी दिल्ली 


आज से लगभग पचास वर्ष पूर्वं अनेक विद्वानों-विशेषकर पाइचाच्य--का कथन था कि भारतीय 
सभ्यता अशोक, या बहुत हुआ तो महात्मा वुद्ध, के समय से अधिक प्राचीन थी ही नहीं, यद्यपि इस प्रकार के विचार 
व्यक्त करते समय ये विद्वान्‌ इतना तो अवश्य ही समझते रहे होंगे कि वेदिक काल की सभ्यता बुद्धकालीन सभ्यता से 
प्राचीनतर थी खेर, धारणाएं जो कुछ भो रही हों, वास्तविकता तो यह è कि इस निपट अन्धकार को सहसा भेदती 
हुई प्रकाश की एक किरण सन्‌ १९२१ ई० में सिन्धु-घाटी में स्थित हडप्पा नामक स्थान से फूट निकली । अगले वषं 
ही माहें-जो-दड़ो ने हडप्पा का हाथ बटाया; और कुछ ही वर्षो में समस्त संसार ने सिन्धु-घोटी को सभ्यता का 
जाज्वल्यमान प्रकाश देखा । उपपूक्त सीमित दृष्टि वाले विद्वानों ने भी मान लिया कि सभ्यता की प्राचीनता की दृष्टि 
से भारत भी उतना ही गौरवशाली माना जा सकता है जितना कि मिस्र, ईरान, ईराक या चीन। यह सिन्धु-सभ्यता 
आज से लगभग ४५००० वर्ष प्राचीन निकली | 

सिन्थु-घाटी में बसने वाले ये व्यक्ति धन-धान्य-पूणं एवं कला-मय जीवन व्यतीत करते थे। उनका 
व्यापारिक सम्वन्ध न केवल स्वदेश के अन्य भागों से ही था, अपितु समुद्रपार के देशों से भी था। सिध्धु-सम्यता 
की मृहरों (Seals) का पश्चिमी एशिया के तत्कालीन शहरों में प्राप्त होना इस अन्तर्राष्ट्रीय व्यापार का 
अकाट्य प्रमाण है। और यदि इससे भी विशिष्ट प्रमाण चाहिए तो देखिए लेथळ (गुजरात) में उत्खनित एक 
पोतस्थान को। 

पर दुःख है कि इन मुहरों पर उत्कीण लिपि को आज तक कोई सन्तोषजनकरूप से नहीं पढ़ सका। कतिपय 
विद्वान्‌ इस सिन्धु-भीषा में तमिल आदि अन्य द्रविड भाषाओं का आदिरूप देखते हैं, तो अन्य इसे संस्कृत मानते हैं और 
इसमें वैदिक सूत्र पढ़ते हैं। 

इस भाषा में क्या लिखा है, इस कठिन प्रश्‍न को तो फिलहाल छोड़ ही दिया जाय। खेद तो इस बात का है कि 
fazama इस साधारण विषय पर मी सहमत नहीं हैं कि यह लिपि दाहिनी ओर से बायीं ओर लिखी जाती थी या बायीं 
ओर से दाहिनी। मतभेद यहां तक है कि इन मुहरों में संस्कृत पढ्ने वाले विद्वानों में ही कुछ इस लिपि को दाहिने से 
बाएं पढ़ते हैं तथा अन्य इसके विपरीत। 

प्रस्तुत लेखक इस लिपि को पढ़ने का तनिक भी साहस नहीं कर रहा है। उसके विचार में सर्वप्रथम 
आवश्यकता इस बात के जानने की है कि यह लिपि किस ओर से किस ओर लिखी जाती थी। भाग्यवश, सिन्धु-सम्यता 
के एक महत्त्व-पुणे स्थान कालीबंगन (राजस्थान) की खुदाई करते समय इस लेखक को कुछ ऐसे मुद्भाण्ड मिले हैं 
जिन पर उत्कीर्ण चिल्लो में से कुछ चिह्न अपने andati चिह्लों पर चढते हैं। इस भाँति का प्रमाण चिल्लो के पूर्वापर 
सम्बन्ध को निश्चित करने में सहायक हो सकता है; और इसी पर इस लेख में विचार किया जायया | 

चित्र do १ में दिए मुद्भाण्ड के टुकड़े पर तीन चिह्न दिखाई देते è 1 (ये चिल्ल उत्कीणं हैं; उत्किरणक्रिया 
भाण्ड के अग्नि में पक जाने के वाद की है, पहिले की नहीं। लेख सम्भवतः भाण्ड के क्रेता से सम्बद्ध हो-उसका नाम 


ET SE E eV a 


व 
= 
7 

"x 
E 
y 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


५०० | ब्रजवासी लाल 


gri) इस लेख में कितने चिह्न और थे यह नहीं कहा जा सकता, क्योंकि माण्ड टूटा हुआ है; यहाँ तक कि दाहिनी ओर 
का अन्तिम चिह्न मी खण्डित है। मध्यवर्ती चिह्न के तीन भाग कहे जा सकते हैं; एक को अंग्रजी की हस्तलिखित लिपि 
के आईं अक्षर से तुलना की जा सकती है--यह भाग तिरछा पड़ा है |) दूसरे DI में चार लगभग खड़ी लकीरों का 
समह है; तथा तीसरा भाग कोणवत्‌ है जिसकी नोक ऊपर की ओर है। ध्यानपूर्वक देखने से (यदि आवश्यकता हो तो 
आवद्धक-लेत्स का उपयोग कीजिए) यह स्पष्ट पता लगेगा कि इस चिल्ल का दूसरा हिस्सा-यानी चार लकीरोंका समूह- 
पहिले हिस्से की तिरछी लकीर के ऊपर चढ़ा हुआ है। (द्वितीय भाग की रेखाएं पूर्ण दिखाई देती हैं, जव कि पहिले भाग 
को तिरछी रेखा दुसरे भाग की रेखाओं द्वारा कटी दिखाई देती है।) इसी प्रकार इस चिल्ल के तीसरे भाग, यानी “कोण” 
की दाहिनी रेखा प्रथम भाग के निचले अंश पर चढ़ती दुष्टिगोचर होती है। इस प्रमाण से सिद्ध हुआ कि मध्यवर्ती 
चिह्न के तीन अंगों में से “आई”-तुल्य अंग पहिले कुरेदा गया था और चार रेखाओं का समूह तथा कोण उसके are | 
रेखा-समूह तथा कोण का पारस्परिक उत्किरण-क्रम निश्चित नहीं किया जा सकता क्योंकि ये अंग एक-दूसरे को काटते 
ही नहीं। 
अब इसी चित्र (सं० १) में बाई ओर के प्रथम चिह्न को लीजिये । इसके भौ तीन अंग कहे जा सकते है । 
एक अंग अंग्रेजी के “वी” अक्षर के सदुश है, तथा अन्य दो अंगों में से प्रत्येक दो तिरछी रेखाओं का समूह है। इनमें से 
एक समूह “वी” आकार वाले अंग को दाहिनी खड़ी रेखा के सिरे पर मिलता है, तथा दूसरा उसी प्रकार बायीं रेखा से। 
अव देखना है कि बाई ओर वाले चिह्न तथा मध्यवर्ती चिह्न में क्या सम्वन्ध है। चित्र में बाई ओर वाले 
चिह्न के “वी” अंग की द हिनी खड़ी रेखा को देखिए और साथ ही देखिए मध्यवर्ती चिल्ल के कोण रूपी अंग की वांयी 
रेखा के निचले भाग को । जिस स्थान पर ये दोनों रेखायें एक-दूसरे से मिळती हैं उसे ध्यान-पूर्वक देखने से पता लगता है 
कि “वी” अंग की दाहिनी खड़ी रेखा “कोण” की बायीं रेखा के निचले भाग को काटती है। इसका तात्पर्यं यह है कि 
पुर्वोक्त रेखा उत्तरोक्त रेखा के वाद ही उत्कीण हुई होगी । चूँकि “वी” बाएं चिह्नं का अंग हे और “कोण” मध्यवर्ती 
fra का, इससे सिद्ध हुआ कि वांयीं ओर वाला चिह्न मध्यवर्ती चिह्न के बाद ही लिखा गया होगा। यह सर्वमान्य 
है कि अक्षरों का उत्किरण या लेखन-क्रम लिपि की लेखन-दिशा का सूचक है। अतः चित्र do १ के लेख में प्रयुक्त 
लिपि की लेखन-दिशा दाहिनी ओर से बाई ओर हुई है। 
अव लीजिए चित्र सं० २ को। इसमें प्रदशित मृद्‌-माण्ड के टुकड़े पर तीन चिह्न दिखाई देते è । इनमें वाई 
ओर का चिह्न तथा मध्यवर्ती चिह्न पुरे और स्पष्ट हैं; किन्तु दाहिनी ओर का चिह्न भाण्ड के टूट जाने के कारण अधूरा 
ही वचा है, साथ ही इस भाग में ठीकरे के घिस जाने के कारण वह्‌ अस्पष्ट भी है। 
इनतीनों चिह्नों में मध्यवर्ती चिल् पर दृष्टि डालिए। इसके तीन अंग कहे जा सकते हैं; ऊपर की चार खड़ी 
रेखाएं, बीच की दो रेखाएं तथा बीच की एक पड़ी रेखा। संयोगवश यह पड़ी रेखा fug से काफ़ी परे निकल जाती 
है। दाहिनी ओर तो फिर भी बहुत अधिक नहीं जाती किन्तु बायो ओर तो झुकती हुई बहुत दूर तक चली जाती है, 
यहाँ तक कि बायीं ओर के चिह्न के अंग्रेजी के “वो” रूपी अंग की वायीं खड़ी रेखा तक पहुँचती दिखाई देती है। अत 
जरा मध्यवर्ती चिह्न को इस पड़ी रेखा एवं वायीं ओर के चिह्न के “वी” अंग की दाहिनी खड़ी रेखा के संगम पर ध्यान 
दीजिए। आपको यह स्पष्ट प्रतीत होगा कि खड़ी रेखा पड़ी रेखा के ऊपर चढी है। खड़ी रेखा की सक़ेदी-कार्लि 
(ight-and-shade) लगातार चलती है, जब कि पड़ी रेखा कटी दिखाई देती है। इससे सिद्ध हुआ i 
मध्यवर्ती fra के बाद ही बाई ओर वाला चिह्न लिला गया था। अतः इस चित्र से भी यही प्रमाणित होता है 
सिन्धु-लिपि की लेखन-दिशा दाहिनी ओर से वाई ओर थी | 


हो सकता है कि कुछ पाठक शंका करें कि चिल्लों के एक दूसरे के ऊपर चढ़ने (overlap) के प्रमाण से 
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य्य 


चित्र do २- -कालीबंगन (राजस्थान) से प्राप्त, उत्कीर्ण मृद्भाण्ड (देखिए go ५००) 
(प्रतिलिप्यधिकार--भारतीय पुरातत्व, सर्वेक्षण, भारत सरकार) 
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सिन्ध-सम्यता की लिपि : एक आंशिक दृष्टिपात 


लिपि की लेखन-दिशा निश्चित करना संगत नहीं है। अतः उनके सामने एक ऐसा प्रमाण उपस्थित किया जाता है 
जिसमें लिपि की लेखन-दिशा हमें अन्य प्रमाणों द्वारा पूव ही से ज्ञात है, किन्तु वही निष्कर्ष इस नये ढंग 
(अक्षरों के चढाव) के प्रमाण से भी प्राप्त होता है। 

इस सम्बन्ध में देखिए चित्र सं० ३ को । इसमें प्रर्दाशत मृद्भाण्ड के टुकड़े पर काले रंग से खरोष्टी लिपि में 
एक लेख है। भाण्ड के टूटे होने के कारण लेख खण्डित है। दाहिनी ओर से प्रथम अक्षर का निचला हिस्सा अधे-वृत्ताकार- 
सा है। इसके ऊपर (दाहिनी ओर ही से) दूसरे अक्षर का निचला हिस्सा चढ़ा हुआ है। अतः सिद्ध हुआ कि दूसरा 
अक्षर पहिले अक्षर के बाद लिखा गया AT | अब दूसरे और तीसरे अक्षरों के लेखन-क्रम को लीजिए | इसमें तीसरे अक्षर 
की ऊपर की ओर खिंचने वाली खड़ी लकोर दूसरे अक्षर के शिरोमाग की खड़ी लकीर पर चढ़ रही है (यद्यपि यह चढाव 
आंशिक ही है) । इससे स्पष्ट है कि तीसरा अक्षर दूसरे के बाद लिखा गया था। अब तीसरे व चौथे अक्षरों के सम्बन्ध 
को लीजिए। इसमें चौथे अक्षर को ऊपर जाने वाली तिरछी रेखा तीसरे अक्षर के शिरोमाग की पड़ी रेखा पर भली भाँति 
चढी है, जिसका आशय हुआ कि चौथा अक्षर तीसरे के बाद ही लिखा गया था। उपर्युक्त प्रमाण से यह सिद्ध हुआ कि 
इस चित्र सं० ३ वाले लेख में दाहिनी ओर का प्रथम अक्षर सबसे पहले लिखा गया, उसके उपरान्त क्रमशः दूसरा, तीसरा 
औरचौथा। (शेष अक्षरों में आपस में “चढ़ाव” का सम्वन्ध न होने के कारण उनका क्रम निदिचत नहीं किया जा सकता, 
पर यदि ऐसा चढाव होता तो निस्सन्देह वही क्रम निकलता जो पुर्बकथित चार अक्षरों में है।) इससे निष्कर्ष निकला 
कि इस लिपि की लेखन-दिशा दाहिनी ओर से बाई ओर थी। और ठीक यही बात हमें पूर्वपरिचित अन्य प्रमाणो से 
मो ज्ञात है यानी कि खरोष्टी लिपि, जिसमें यह लेख है, दाहिनी ओर से arg ओर लिखी जाती थी। सारांश यह कि 
अक्षरों के चढाव का प्रमाण लिपि की लेखन-दिशा बताने में पूर्ण रूपेण तर्क-संगत है। 

अतः चित्र १ एवं २ में दिये गये उदाहरणों से सिद्ध होता है कि सिन्धु-छिपि दाहिनी और से arg श्रीर्‌ छिली 
जाती थी। आया है भविष्य में और भी उदाहरण मिलेंगे जो इस निष्कर्ष का समर्थन करेंगे । 


सन्दभ-पुत्र 


१. यहाँ “gaz” और “तोरा” शब्द क्रम-सुचक नहीं केवल भिन्नता-पुत्तक हैं। 
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ग्रायुधालंकृत शिरोभूषा-थुक्त बलि-देवी की रहस्यमय मून्मूर्तियाँ 


डा० जगदीश गुप्त, प्रयाग 


उपलब्धि-क्षेत्र 
मौर्य-काल और गुप्त-काल के बीच को शताब्दियों में जो विशाल कला-वैभव मृन्मूतियों के रूप में उपलब्ध 
होता है, वह अनेक दृष्टियों से अप्रतिम है। इस अप्रतिम इयत्ता के भीतर यदि मुझे किसी अद्वितीय रूप-विन्यास को 
चुनना पड़े तो मैं असन्दिग्ध रोति से आयुधालंकृत शिरोभूषा से युक्त उन रहस्यमय नारी-प्रतिमाओं को चुनूँगा जिनमें 
एक ओर अलंकृत दैवी सौन्दर्य का अतिरेक मिलता है तो दूसरी ओर अंकुश, परशु, गंड़ासा आदि प्राणघाती आयुधों के 
ख्प में पशु-वध एवं नर-बलि की कठोर और भयावह वास्तविकता के दूरवर्ती सांस्कृतिक सूत्र भी संग्रथित दिखायी देते 
हैं। हिसा के इन प्रतीकों के वीच घिरा हुआ ‘faced स्थिति को और अधिक गूढ़ अर्थ से भर देता है। ऐसी मृन्मूतियां, 
सही रूप में कहा जाय तो मृत्पट्टिकाएँ, रोपड़ (पंजाब) से लेकर तामलुक (बंगाल) तक प्रायः समस्त उत्तर मारत में 
मिली हैं। मध्यदेश के प्राचीन सांस्कृतिक केन्द्रों, कौशाम्बी, अहिच्छत्र, राजघाट, मथुरा, संकिंसा, अँगईसेड़ा 
(शाहावाद, हरदोई) तथा उन अन्यान्य स्थानों से, जहाँ शुंग-कुषाण कला के विविध प्रमाण मिले हैं, इनकी 
उपलब्धि प्रचुर मात्रा में हुई है और समय-समय पर अव भी होती रहती है। यह विशेष रूप से लक्षित करने की बात 
हैं कि जितने उदाहरण अमी तक मिले हैं उनमें एक हो सांचे से निकली मूर्तियों के अपवाद छोड़ कर जहाँ तक मैंने 
अनुभव किया है, कोई किसी अन्य की अनूक्ति नहीं है। सभी का संगठन वस्तुगत समानता होते हुए भी मौलिक एवं 
स्वतन्त्र रीति से हुआ है | यह तथ्य इस बात का साक्षी है कि इन प्रतिमाओं की रूप-रचना असामान्य कलात्मक स्तर पर 
हुई है जिसमें पर्याप्त शेलो-भेद और विन्यास-भेद परिलक्षित होता है। इससे पहले कि मैं इन मूर्तियों से सम्बद्ध समस्याओं 
पर विचार कूं, Sto मोतीचद् द्वारा कौशाम्बी की एक मृन्मूति के सुक्ष्म वर्णन! को उद्धत कर देना आवश्यक समझता 
है, क्योंकि जितनी सूक्ष्मता से सधे शब्दों में उन्होंने उसे प्रस्तुत किया है, उससे प्रतिमा के महत्व और उसकी परम्परा 
के गौरव पर यथेष्ट प्रकाश पड़ता È 
मूति का शिरोवस्त्र खूब सजा हुआ है। बाल दो लट्टूदार जूड़ों में सिर के अगल बगल में हैं। बालों को 
हटने बढ्ने न देने के लिए ललाट पर चौलड़ी मोती की बढ़ी है; जिसके दोनों अन्त के फुँदने साफ़ दिखायी देते हँ 
ललाट के दोनों कोनों में समानान्तर रेखाओं में पत्र-भंग है और ललाट के बीचोबीच तिलक, दाहिनी ओर लद्दूदार TE 
पर कामदार पतली पट्टी बेची हुई है। बायीं ओर का जूड़ा एक चार टिकरों वाळे शिखाजाल से बँधा है। और जूडा 
एक सिरे से दुसरे सिरे तक, निम्नलिखित आकार के टीकरों से सजा है, यथा--सबसे निचला अंकुश है, उसके बाद वाला 
त्रिरत्न, जिस पर कोई आवरण है, उसके वाद परशु है, उसके बाद फिर त्रिरत्न है जिस पर कुलाहतुमा कोई आवरण है 
और फिर है गेंड़ासा। इन सबके सिरों से मोती की लङ लगी हुई हैं। जूड़ों के बीच ढालनुमा गोल टिकरा हैं; जिसका 
मतलब शायद चूड़ामणि से हो। . . कमर से जरा नीचे खिसकी हुई एक तीन लड़वाली करधनी है। लड़ें खारदार और 
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आयुधालंकृत शिरोभूषा-युक्त बलि-देवी की रहस्यमयी मून्मूतियां ५०३ 


गोल मनकों से बनी sl निचली लड़ से दो फुँदनेदार झुमके लटक रहे हैं। इन झुमको के ऊपरी लड़ों में दोनों ओर दो 
HAST की बैठी हुई मूतियाँ हैं। छाती पर दाहिने कन्धे से लेकर कटि तक एक पट्टी है, जिसमें चार जंतर यथा दो मछ- 
लियाँ, एक चिड़िया जिसका सर टूट गया है, एक सोती हिरनी और मकर है। इन जंतरो से मनकों की लड़ें लटक रही 


tile. 
—-प्राचीन भारतीय वेश-मूषा, To ८३ 


कौशांबी और arafofta को मूर्तियों में आइचयंजनक साम्य 


जिस मूति का यह वर्ग है उसको रेखानुकृति (आ० १०६) निदिष्ट पुस्तक के पृ० ८४ पर छपी है | जितेन्द्र 
नाथ बनर्जी की प्रसिद्ध कृति दि डेवलपमेण्ट ऑफ हिन्दू आइकॉनोग्राफ़ी' के बीसवें फलक पर मुद्रित तृतीयसंख्यक छाया- 
चित्र को देख कर मैं आश्‍चर्य में पड़ गया, क्योंकि सहसा मुझे लगा कि जिसे डॉ० मोतीचन्द्र ने चित्र-संख्या १०६ के रूप 
में छापा है, उसका मूल आधार हो न हो यही है। सब कुछ सर्वथा समान | मेरा आइचय बढ़ गया जब मैंने दोनों के सन्दर्मो 
की तुलना को। मोतीचन्द्र जी के अनुसार उनका वर्णन ई० एच० जांस्टन के लेख टेराकोटा फिगर एट ऑक्सफ़ोडं' 
पर आधारित है, जिसमें कौशाम्बी से मिली हुई एक अखण्डित मूर्ति को चर्चा की गयी है। बनर्जी ने अपनी पुस्तक के 
पूर्वोक्त छायाचित्र को तामलुक (ताम्रलिप्ति) की टेराकोटा यक्षिणी' का चित्र कहा है। Ala सर्वथा अखण्डित नहीं 
है जैसा डा० मोतीचन्द्र जी ने बताया हे और मजा यह कि रेखानुकृति और छायाचित्र में मू ति के खण्डित अंशो में मी साम्य 
दिखायी देता है। नीचे बनर्जी द्वारा दिये गये विवरण का अंश भो द्रष्टव्य है :--- 


FIER One such beautiful terracotta originally found at Tamluk and now in 
the South Kenington Museum (London), depicts a Yakshini overloaded with orna- 
ments; the o.namental use of some miniature weapons on her coiffure and of some 
tiny human figures on her thighs should be noted. . 

—The Development of Hindu Iconography, 0. 368 (Ed. II) 


मेरी मति मानस की कौशल्या की भाँति विश्रमित हो रही है :--- 


‘gat उहाँ दुइ वालक देखा । मति भ्रम मोर कि आन बिसेखा॥' 


बस यही समाधान सुझ रहा कि एक ही सांचे की ये दोनों मूतियाँ होंगी पर इससे भी मन पुरी तरह पुसा नहीं रहा है। 
कैसे कहूँ कि दोनों महारथियों में एक गलत है दूसरा सही--को बड़ छोट कहत अपराधू ! अब तो लगता हे कि मूर्ति 
की रूपरेखा ही रहस्य से मरी नहीं है, उसका वर्णन और विवरण भी रहस्यपुणं है। ऐसे में उसका काल-निर्णय भी विच- 
लित हो जाय तो क्या आइचर्यं ! 

Sto मोतीचन्द्र कहते हैं कि ‘Fo go पहली शताब्दी में कुछ ऐसी मिट्टी की स्त्री-मूतियाँ: कौशाम्बी, मथुरा 
इत्यादि से मिली हैं जिनकी वेश-भूषा में कंचुक, भारी भरकम शिरोवस्त्र और भारी गहने हैं। स्त्रियों की यह पोशाक 
भरहुत और सांची के अर्धं चित्रों में नहीं मिलती । ये मिट्टी की मूर्तियाँ शुंगकाल की कही जाती हैं, पर ध्यान देने 
से पता चलता है कि ये ई० qo पहली शताब्दी की I लगता है इनके वेश पर शक प्रभाव पड़ा है, पर गहने 
भारतीय EU S 

-:प्राचीन भारतीय वेश-भूषा, To ८२ 
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_ सार्थक E है, बजाय उसके सुकुरीरा या सुकपर्दा होने के। आयुधों की बलि से जितनी संगति है उतनी Paru 
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५०४ जगदीश गुप्त 


काल-निगंय की समस्या 


अपने मत के अतिरिक्त लेखक ने अपने प्रेरक जांस्टन के मत का उल्लेख किया है, जिनके अनुसार इस 
मूति का समय ई० Fo २०० का है और शायद यह मूर्ति मायादेवी की Fl एक अन्य मत 'अर्छी इण्डियन टेराकोटाज' 
शीर्षक लेख के लेखक डी० एच० गॉडंन का भी दिया गया है, जिन्होंने पुर्व मत का कुछ संशोधन करते हुए उन्हें ई० vo 
दुसरी शताब्दी के अन्त की और अधिकतर ई० qo पहली शताब्दी की रचना माना है। बनर्जी महोदय उन्हें 'मौय और 
शुंगकाल' का बताते हैं, क्योंकि इस प्रकार की देवियों (श्री-लक्ष्मी और पुष्टि-सरस्वती) तथा यक्षिणियो की मतियाँ 
इन युगों में बहुप्रचलित रही हैं। क 


बलि-देवी सिनीवाली 


इस प्रकार की मूर्तियों के काल-निर्णय की समस्या पर सबसे अधिक प्रकाश कौशाम्बी के उत्खनन से पड़ा 
है, जिसमें रक्षा-प्राचीर के पूर्वी द्वार के समीप वनी श्येन-चिति' रूपी बलि-वेदी के निकट से भी आयुधालंकृत frà. 
भूषावाली देवी की मृन्मूति प्राप्त हुई है। (द्रष्टव्य चित्र सं० ४) । इस देवी का सम्बन्ध पशु-बलि ही नहीं नर-वलि 
से भी रहा होगा, क्योंकि शतपथ ब्राह्मण तथा तैत्तिरीय, मैत्रेयी और वाजसनेयी नामक संहिताओं एवं तैत्तिरीय 
संहिता के सायण भाष्य में पुरुष-मेघ के जो सन्दर्भ मिलते हैं, उनसे उत्खनित सामग्री, यज्ञ कुण्ड, पशु और मानव अस्थियों 
आदि की पुर्ण संगति कौशाम्बी की प्रकाशित रिपोर्ट में उत्खननकर्ता श्री गोवर्धनराय शर्मा द्वारा प्रदर्शित की गयी है। 
निदिष्ट ग्रन्थों के साक्ष्य का आधार लेकर ही उन्होंने उक्त मृन्मूति की 'सिनीवाली' संज्ञा प्रामाणिक मानी है; यच्चपि 
उनका निष्कर्ष अत्यन्त महत्वपूर्ण होते हुए भी सर्वथा असन्दिग्ध नहीं कहा जा सकता, क्योंकि जो तीन विशेषण 
'सुकपर्दा, सुकुरीरा' तथा 'स्वौपशा' सिनीवाली के लिए प्रयुक्त हुए हैं उनमें से एक भी आयुधालंकृत शिरोमूषा का 
पर्याय नहीं है। मूति और सिनीवाली के शास्त्रीय वर्णन के आधार पर अनुमान भले ही कर ल्या जाय | 


आयुध--आभूषण अथवा केश 


सुकपर्दा' का अर्थ है सुन्दर Se और सुकुरीरा' का तात्पर्य है सुन्दर शिरोभूषा। परन्तु घातक अस्त्रों के 

विन्यास से इस सौन्दर्य की क्या संगति है, इसका कोई समाधान इन शब्दों में नहीं मिळता | स्वौपशा' सुन्दर अवयवों 
का योतक शब्द है। अतः वह तो और भी असम्बद्ध है। डॉ० मोतीचन्द्र के वर्णन से यह नहीं लगता कि आयुध केशों 
के ही विशेष विन्यस्त रूप से बने हैं, क्योंकि उन्होंने स्पष्टत: शीश को 'टीकरों से सजा' लिख कर टीकरों के ही आकार 
को आयुष कहा हैं, केश-विन्यास को नहीं। ऐसी कुछ ही मूतियाँ è जिनमें आयुधों को विशेषतः विन्यस्त केशों के रूप में 
ग्रहण किया जा सकता है, सो मी सन्देह के साथ हो, पूर्ण निश्चय के साथ नहीं; जब कि ऐसी बहुसंख्यक प्रतिमाएँ मिलती 
» जिनमें TRN केशों से स्पष्टतः भिन्न और आभूषण रूप में प्रयुक्त दिखायी देते हैं। (द्रष्टव्य चित्र सं० १, २, २ 
और ५) । जहाँ आयुध केश-रचना लगते हैं वहाँ उनके वैसा लगने का कारण मति की रचना-शैली भी हो सकती है, 
असा चित्र सं० ६ में प्रतीत होता है। आयुधों के रूप में केशों के विन्यास कौ कल्पना मान लेने के बाद भी मुझे उसकी 
sca गतो आवश्यकता का अनुभव होता है, क्योंकि तब उन्हें 'अभिप्राय' के रूप में ग्रहण किया जायेगा और 
FITTA बहधा कठोर वास्तविकताओं की स्मृति के रूप में सांस्कृतिक निधि बन कर कला में कैसे सुरक्षित रहते हैं 
अह कळाऱ्समीक्षको की दृष्टि से छिपा नहीं | 'सिनोवाली' का बलिदेवी होना मुझे आयुधों की व्याख्या के लिए अधिक 
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१. शुंगकालीन एक यक्षिणी रोपड़ (पंजाब) से प्राप्त 
एक शुंगकालीन (चतुर्थ काल) मृण्मूति। प्रस्तुत रेखा नुकृति 
'एन्शिएन्ट इंडिया! नं०९ के पचासवें फलक पर प्रकाशित 
छाया-चित्र एक' पर आधारित है, जिसमें दो नग्न यक्ष- 
मूतियाँ भी समाहित है । तीनों की शैली एक ही है । 


२. अहिच्छत्र से प्राप्त (एवं राष्ट्रीय संग्रहालय में 


© Te 
O रक्षित) एक मृण्मूति का रेखांकन इसमें चित्रित आयुधों 
में अंकुश आदि के अतिरिक्त घनुष-वाण भी लक्षित होता है। 


३. ,कौशाम्बी से प्राप्त एक मृण्मूति जो प्रयाग 
संग्रहालय में है। 
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Y. कौशांबी Gr खुदाई ii बलि-वेदी के 


समीप से प्राप्त मृप्पूति उसे पुरुषमेध 
से सम्बद्ध ds (थी eda कहा . 


गया है। इसकी 'अरोभूष भी आयुधों से 
अलंकृत है। 


५. अंगईखेड से प्राप्त मृत्पट्र का रेखांकन जिसमें 
आयुधालंक्ृत शिरोभूषा वाली देवी के वाम भाग में, 
वेदिका में स्थित वृक्ष का अंकन है। उस पर एक 
पक्षी भी बना है। देवी की वेश-भूषा विशेष आकर्षक है। 
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६. अंगईखेड़े से प्राप्त एक खंडित आवक्ष 
मृण्पूति जिसकी शिरोभूषा में आयुध और केश समान 
शैली में बने हैं । 


७. “भारतीय वेशभूषा' में प्रकाशित 
(आ १०६) रेखाचित्र की रेखानुकृति जो 
कौशांबी ही नहीं तामलुक से भी सम्बद्ध है। 
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८ अ. अंगईखेड से प्राप्त एक आयुधा- 
लंकृत मूर्ति का ऊध्वंभाग | 


८ आ. मंगईखेड़े से प्राप्त गात (ऊध्वं 
भाग) का संभावित अधोभाग जो खंडित रूप 
में प्राप्त हुआ है पर उसी सांचे का लगता है 
क्योंकि दोनों का कुछ अंश समान है। 
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आयुधालंकृत शिरोभूषा-युक्त बलि-देवी की रहस्यमयी मुन्मूर्तियाँ ५०५ 


और शिरोमूषा से नहीं । आयुवों को देवी का अलंकार बनाना लगभग वैसा ही है जैसा काली को मुंडों की माला से 
विभूषित करना अथवा शिव को विभूतिभूषण कहना। 

“टेराकोटा फीगरिन्स ऑफ सिनीवाली” शीर्षक से मेरे प्रिय शिष्य और पुरातत्त्व-विमाग, भ्रयाग विश्वविद्यालय 
के शोध-छात्र श्री अशोक प्रधान ने एक लेख समस्त आयुधालंकृत शिरोमूषायुक्त मृत्मूतियों को कौशाम्बी के पुर्वोक्त 
प्रमाण से सिनीवाली संज्ञा देते हुए अक्तूबर २२, १९६१ के लीडर (साप्ताहिक, मैगज़ीन सेक्शन) में प्रकाशित कराया, 
जिसमें उन्होंने अनेक समस्याओं को, जो इस बलि-देवी से सम्बद्ध हैं, पहली बार व्यापक स्तर पर उठाया, किन्तु वह एक 
आरम्भिक प्रयत्न ही था। अशोक ने आयुधों को वास्तविक अथवा आभूषण रूप में प्रयुक्त टीकरों के रूप में न ग्रहण 
करके उन्हें केवल केश-कलाप ही माना है।' मेरी दृष्टि में यह परिणाम इतनी सरलता से नहीं निकाला जा सकता । 


'सिनीवाली' नाम का अभिप्राय 


'सिनीवाली' शब्द मोनियर विलियम्स के अनुसार संस्कृत भाषा का नहीं है, अतः किसी धातु से उसका अर्थ 
व्युत्पन्न नहीं होता। अमरकोश के अनुसार वह ‘Ha’ निशा का पर्याय है, जिसमें चन्द्रमा की समी कलाएं नष्ट हो जाती 
हैं। इस अर्थ का आधार है ऐतरेय ब्राह्मण; आप्टे के कोश में आधार और आधेय दोनों को उद्धृत कर दिया गया है 1° 
मैकडॉनल ने इस देवी का वर्णन करते हुए वैदिक साहित्य के ही आधार पर बताया है कि यह देवताओं की भगिनी, कुटुम्ब 
की संरक्षिंणी तथा सन्तानदायिनी है। उसकी उपासना सरस्वती, राका और कुहू के साथ होती है। इस कथन से यह मुहू 
से भिन्न और अपदेवता के स्थान पर मंगळकारिणी देवी प्रतीत होती है, परन्तु अन्धकार और 'नष्टेन्दुकला-कारिणी 
रूप में वह मृत्यु और मोह की अधिष्ठात्री लगती है। उसके लिए दिये गये 'मायादेवी? नाम की सुचना Sto मोतीचन्द्र 
के वर्णन में समाविष्ट है। भाया और कुहु की पारस्परिक अर्थ-संगति सुविदित है। परन्तु अथवंवेद में इसे विष्णु-पत्नी 
का पद भी दिया गया जो प्रायः लक्ष्मी और पृथिवी को प्राप्त रहा है। तब क्या यह मृन्मूति मृत्तिका देवी का अर्थं रखती 
है? पुरुष-मेघ का विवरण जहाँ मिळता है वहाँ यज्ञ-वेदी की रचना से पुवं सिनीवाली की अभ्यर्थना ऊखा नामक बलि- 
पात्र के सुनिमित होने के लिए एवं मिट्टी को ag बनाये रखने के निमित्त करने का उल्लेख है। महा-अदिति के हाथों में 
मिट्टी देकर यही इसके शुभारम्भ की क्षमता रखती है। 


अनेक परम्पराओं का सिश्रण 


महा-अदिति से सिनीवाली का सम्बन्ध और बलि-पात्र की रचना के लिए उसकी कृपा फी पुरुष-मेघ यज्ञ में 
आवश्यकता इस बात को निर्भ्रान्त रूप से सिद्ध कर देती है कि जिस युग में वैदिक यज्ञो में बलि की प्रथा प्रचलित थी, 
इस आयुधालंकृत देवी सिनीवाली का असाधारण महत्व था। बलि-विरोधी बौद्ध और वैष्णव धर्मों के प्रभाव से वह न्यून 


और न्यूनतर होता हुआ विलुप्त हो गया | अभी तक मुझे गुप्तकालीन कला में इस देवी के चित्रण का एक मी प्रमाण नहीं 


मिला । कालिदास के समस्त साहित्य में शिरोभूषा का बहु-विध वर्णन किया गया है, परन्तु कहीं मी आयुधालंकरण का 
संकेत नहीं उपलब्ध होता, जिससे निश्‍चित हो जाता है कि शुंग और कुषाण काल के बाद इस प्रकार के मृत्पट्ठो का निर्माण 
अकस्मात्‌ बन्द हो गया । आभूषणरूप में प्रयुक्त आयुधों में 'त्रिरत्न' इस बात की सुचना देता है कि इस देवी के रूपः 
विन्यास में वैदिक और अवैदिक परम्पराओं का सम्मिश्रण घटित हुआ। साथ ही अहिसावादी बौद्ध-मत का प्रभाव इसे 
विलुप्त नहीं कर पाया। वास्तविकता यह है कि सांची और भरहुत के अधे-चित्रों के शिलांकित होते के युग में इसका 
कहीं भी आलेखन नहीं हुआ है। भारतीय कला में इसकी स्थिति शुंग-काल से पूर्व नहीं मिलती | संहिताओं के साहित्यिक 
TANT अवश्य इसके अस्तित्व को ईस्वी सन्‌ के आरम्म से कई शताब्दियों और पूर्व (Ro qo १५००-१००० Fo Fo) 

६४ 
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खींच रे जाते हैं। साहित्यिक आधार पर तो 'सिनीवाली' बुद्ध के जन्म से पूर्व की देवी सिद्ध होती है, पर पुरातात्त्विक 
प्रमाण अभी उसकी इतनी प्राचीनता के पक्ष में नहीं है। फौशाम्बी में, जहाँ इसकी उपलब्धि विधिवत्‌ किये गये उत्खनन 
द्वारा हुई है, यह उन स्तरों से सम्बन्ध रखती है, जिनका काल-विस्तार २०० ई० पू० से ५० ई० तक की ढाई शता- 
ब्दियो का है। यदि साहित्य और कला दोनों को मिला कर 'सिनीवाली' के अस्तित्व पर विचार किया जाय तो एक या 
डेढ़ सहस्राब्दी तक का प्रमाण मिळता है । पर जैसा मैंने कहा हैं, साहित्य में आयुधाळंकरण का स्पष्ट उल्लेख न होने 
से अभी तीन-चार शताब्दियों के शुंग-कुषाण काळ तक ही सीमित रहना युक्तिसंगत होगा। न मौर्य-युग में और न उससे 
qd की सिन्धु-सभ्यता में, शृंग-काल से पुवे सम्भवतः किसी अन्य ज्ञात संस्कृति में ऐसी देवी की उपासना का कोई आभास 
नहीं मिळता है। मातृदेवी की पुजा करने वाली किसी ऐसी विदेशी जाति का भी बोध नहीं है, जिससे निश्चित रूप से 
'सिनीवाली' को सम्बद्ध किया जा सके। शक-पार्थियन प्रतिमाओं के कंचुक आदि वेश-विन्यास से कुछ साम्य अवद्य 
मिळता है, पर शिरोभूषा में आयुधों का समावेश देशी-विदेशी किसी परिचित खोत से सम्बद्ध नहीं हो पाता। 


यक्ष-संस्कृति से सम्बन्ध 


यदि थोड़ा बहुत सम्बन्ध किसी संस्कृति से जोड़ा जा सकता है तो वह है यक्ष-संस्कृति। भारतीय कला और 

संस्कृति के अनेक विशेषज्ञों ने यक्ष-किन्नर-गन्धर्व परम्परा के तत्त्वों को असाधारण महत्व देते हुए उनके सम्मिश्रण का 

निदेश किया है। किसी काळ में मथुरा यक्ष-संस्कृति का बड़ा भारी केन्द्र था। साँची और भरहुत की कला में मी 

उनका प्रचुर अंकन हुआ है। चन्दा, सुदसना, महाकोका, चुलकोका और सिरिया इत्यादि अनेक यक्षिणियों के नाम उनकी 

आक्ृतियों के साथ निदिष्ट किये गये हैं। यह सही है कि इनमें आयुधाळंकरण नहीं मिलता, पर शुंगकालीन यक्षिणियों 

की मूर्तियों से ही सबसे अधिक निकटता इस प्रकार की मुन्मूतियों की मिलती है। वह ऊपरी आकृति-प्रकृति और वेश- 

विन्यास तक ही सीमित है या इससे गहराई तक जाती है, यह्‌ कहना कठिन है; पर यक्षों की नर-वाहन उपाधि प्रचलित है | 

वे अपदेवता भी माने गये हैं। उरता तथा सुरक्षा के भाव से उनकी अभ्यर्थना के प्रसंग भी मिलते हैं। सन्तानकामी 

स्त्रियाँ यक्षिणियों की उपासना करती थीं । धन-सम्पत्ति के दाता कुबेर क्षों के स्वामी थे। महामाता हारीति उन्हीं की 

स्त्री कही गयी हैं। हारीति की शिशुपालक प्रतिमाएँ शुंग-कुषाण-काल में अनेकशः उपलब्ध हुई हैं। जिस काल में यह 

भायुघालंकृत मृन्मूतियाँ मिलती हैं, वह यक्ष-संस्कृति के प्रभाव का गौरवपूर्ण काल कहा जा सकता EQ ऐसी दशा में 

यक्षिणी के रूप में इसे ग्रहण करना अनुचित और निराधार नहीं कहा जा सकता। 

उपर्युक्त धारणा का पुरातात्त्विक प्रमाण भी मिलता है। रोपड़ से जो आयुधालंकत मृन्मूति मिली है (ESS 

चि० सं० १), वह अकेली ही नहीं मिली । उसके साथ वहीं से दो नग्न यक्ष-प्रतिमाएँ भी प्राप्त हुई हैं, जिनका दैली- 

शिल्प उक्त नारी-मूति से मिलता-जुलता है। यहाँ तक कि जहाँ उसका छायाचित्र छपा है, वहीं उसे यक्षिणी कहा गडी 

है और उन्हें यक्ष तथा तीनों के चित्र साथ ही साथ छापे गये हैं।' यह अभिज्ञान है डॉ० यज्ञदत्त शर्मा का जिन्हें रोपर के 

उत्खनन का महत्वपूर्ण श्रेय प्राप्त है और जो भारतीय पुरातत्त्व के एक मान्य विद्वान्‌ हैं। बनर्जी की मी ऐसी ही धारणा 
है। फिर भी तक के लिए यह कहा जा सकता है कि जिन्हे हम यक्ष-यक्षिणी के रूप में व्याख्यापित करते हैं, वे आत्या 
कुछ और भी हो सकती हैं और किसी मिलती जुलती अज्ञात या अल्पज्ञात जातिविशेष से उनका सम्बन्ध माना जा jor 
है, क्योंकि उन पर कोई अभिलेख तो मिलता नहीं,जिससे असन्दिग्ध भाव से उन्हें यक्ष-संस्कृति से जोड़ा जा सके | जहा T 
मैं समझता हूं, Se यक्ष कहने का आधार आकृति-प्रकृति का साम्य ही है, जो मथुरा, साँची, भरहुत की असन्दिग्ध T 
यक्षिणियो से सहज ही परिलक्षित होता है। मथुरा की वसुधारा की मृन्मूति के हाथ में वही मत्स्य-युग्म का eR 
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मिलता है जो कौशाम्बी-तामलुक वाली मूर्ति की आवक्ष पट्टी पर अंकित मिलता è कठिनाई मात्र इतनी है कि atg- 
धालंकरण का कोई साहित्यिक प्रमाण ऐसा नहीं मिलता, जो यक्ष-संस्कृति से सम्बद्ध हो । नर-वाहन होना एक बात है 
और नर-बलि से सम्बद्ध होना दूसरी । इसी तरह सन्तानदायिनी देवियाँ भी यक्षिणियों तक सीमित नहीं हैं। ऐसी दशा 
में यक्षिणी के रूप में व्याख्या भी एक सम्भाव्य अनुमान की कोटि में पहुँच जाती है। बिना आग्रह किये इस यथार्थ को 
स्वीकार करना ही श्रेयस्कर लगता है। सम्मव है शुंगकालीन कला और साहित्य की और गहरी छानबीन से कोई सूत्र 


हाथ लगे, अतएव इसकी चेष्टा अपेक्षित है। 

इन मृत्मूतियों का काल-विस्तार जितना सीमित है, उतना क्षेत्र-विस्तार नहीं । जैसा प्रारम्भ में कहा जा चुका 
है, पश्चिम से पुर्व तक उत्तर भारत में इनकी उपलब्धि हुई है। पश्चिमी बंगाल के चौबीस परगना जिले में स्थित 
चन्द्रकेतुगढ़ और हरिनारायणपुर के उत्खनन से १८५७-५८ में आयुधालंकृत शिरोभूषा वाली कई मृन्मूतियाँ मिली 
हैं, जिनके विवरण चित्रसहित भारतीय पुरातत्व-विभाग की मुख-पत्रिका में प्रकाशित हुए हैं।' विवरण में चन्द्रकेतुगढ़ 
की मूर्ति को यक्षी कहा गया है और उसकी वेशभूषा की तामलुक वाली उसी मृत्मूति से तुलना की गयी है जो अब ऑक्स- 
फोर्ड में है। वास्तव में यह मूर्ति भी अद्वितीय रूप से सुन्दर है। इसमें आयुधों का विन्यास केशों से प्रायः पृथक्‌ और 
अत्यन्त सुक्ष्म एवं कलात्मक रीति से किया गया है। मुखाकृति भी बहुत मिलती-जुलती है। हरिनारायणपुर की मृन्मूति 
मातृदेवी की कही गयी है और आयताकार पट्ट पर अंकित Fl उसके उभार की रेखाएँ कठोर हैं। 

अँगईखेडा (शाहाबाद, हरदोई) से अभी तक मिट्टी की चार आयुधालंक्कत नारीमूर्तियाँ मिली हैं, जिनका 
विवरण कहीं भी प्रकाशित नहीं हुआ है। इनमें से तीन खण्डित हैं, एक अखण्ड। खण्डित मूतियों में से एक (चित्र सं० 
८) का अधोभाग भी मिलता हैं जो एकदम उसी का न होकर उसी सांचे की दूसरी मूति का लगता है। उसमें मूतित 
स्त्री एक हाथ वगुले की पीठ पर रक्खे हुए है। ऐसा मृत्पट्ट कहीं अन्यत्र मेरे देखने में नहीं आया | इसी प्रकार एक अन्य 
पट्ट (चित्र सं० ५) भी सर्वथा अद्वितीय है और कलात्मक दष्टि से भी अन्यतम कहा जा सकता है। इसमें नारी-वेश 
अत्यन्त आकर्षक है। उसका एक हाथ वृक्ष की उस शाखा पर है जिस पर वेठा एक पक्षी फल खा रहा है तथा दूसरा 
हाथ पुष्प-स्तबक या व्यजन जैसी कोई डँडीदार वस्तु लिये हुए है। शिरोमूषा शुंगकालीन पगड़ीदार है, जिसके बीच 
में एक फुल्ला ऊपर उभरा हुआ है। चार या पाँच आयुध उसके बायीं ओर पगड़ी के पाइव में क्रमबद्ध रूप से सज्जित हैं 
गँड़ासा, अंकुश और परशु सर्वथा स्पष्ट है, चौथा सम्भवतः त्रिरत्न है। कंचुक या उत्तरीय प्रदर्शित नहीं है। अघोमाग 
में कटि के नीचे आधी दूर तक दोहरी मेखलाओं से कसी वस्त्र-सज्जा है, शेष भाग में दोतों ओर विकीणं होने वाली सुव्यव- 
स्थित एवं आकर्षक चूननें प्रदर्शित हैं। आभूषण अधिक नहीं हैं, केवल पैरों और हाथों में कड़े और कंगन पहने dl 
पक्षी के समीप एक वेदिका में निबद्ध फलवाला वृक्ष है, जिसका शाखा-जाल ऊपर तक RSI है तथा पत्रावली अत्यन्त 
सूक्ष्म रूप से अंकित है। लगभग दो सहस्र वर्ष बाद भी इस WWE में उसका लहरीलापन स्पष्ट झलकता है। प्रस्तुत 
रेखानुकृति में वह प्रभाव नहीं आ सका है। 

यह और ऐसी अनेक अप्रतिम मुन्मूतियां उत्तर भारत के विविध प्राचीन सांस्कृतिक केन्द्रों से प्राप्त हुई È 
जिनके विन्यास में एक केन्द्रीय Gee के इधर या उघर अथवा इधर-उघर दोनों ओर आयुध अझंकारवत्‌ चित्रित मिलते 
हैं। मेरा ध्यान इन मूर्तियों एवं मृत्पट्टो की ओर हठात्‌ जाता रहता है और मैं उनके रहस्यमय रूप और कल्पनामय 
अतीत में प्रवेश करने की सतत चेष्टा करता रहता हँ। बहुसंख्यक उदाहरण मेरे सामने हैं। यहाँ तो केवल कुछ का 
ही सन्दर्भ दे पाया हूँ । बहुत-सी समस्याएँ मन में उठती रहती हैं, पर लगता है, उनके समाधान की स्थिति अभी और 
शोध की प्रतीक्षा कर रही है। इत्यलम्‌। 
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सन्दर्भ-सूत्र 
?. The notable thing from the point of view of artistic style is the representation of 
the arms in head-diess as braids. The phenomenon is unknown to Indian art 
elsewhere and before its discovery and identification with Sinivali at Kaushambi 
people mostly took these arms as real. 
—The Leader, 22 nd. Oct. 1961, page I. 
२. या पुर्वाऽमावास्या सा सिनीवाली योत्तरा सा कुहः (To Ato) । 
सा asta: सिनीवाली सा नष्टेन्दुकला कुहुः (अमरकोश) । 
३. (i) Yakshi and Yaksha figures of Sunga Period from Ropar IV 
— Lalita Kala, No I-2, PI. XL VIII Fig. 2I 
(ii) Ancient India, No. 9 (1953) Pl L. Fig. A 
उत्तरप्रदेश के सांस्कृतिक केन्द्र-२, मथुरा, फलक ४-क --लेखक तथा संपादक, Slo FRA बाजपेयी । 
Indian Archaeology 1958-59, A Review, p. 77; plate L XXVIII, B, C; LXXIX, A. 
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KAVIRAJJI AS I KNOW HIM 
By 
S. BHATTACHARYA, VARANASI 


1941, Dissertation formed a part of the Acharya final of the Benaras Hindu Uni- 
versity. Somehow “The Theory of Illusion according to the Nyaya-Vaisesika” caught my 
fancy. I sought the advice of Prof. Batuk Nath Sharma of the Department of Sanskrit and 
Pali as to the person I should contact in this regard. Sharmaji put me on to Kavirajji with 
a small letter of introduction. I never knew its contents but I had then a hazy view of the 
man—a mystic who believed in anything that came in his way, whose genius could fabricate 
a superstructure of metaphysical orgy from trifles. Igavea bit of my suspicion to Sharmaji. 
He was annoyed. But with affection and moderation so characteristic of him reminded me 
of my specific purpose : I had nothing to do with his other aspects. 

Kavirajji was seated at the corner room on the first floor of his house at Sigra. About 
3 p.m. with an humble bow, I produced the letter from Sharmaji. Kavirajji carefully 
scanned it. After a moment’s pause, he silently handed over an old text of more than 300 
pages from the unclassified heap all round him and instructed me to find out the places dealing 
with the question of illusion, mark them out and sce him with the book next day same time. 
I paid another bow and cleared out. 

The book was a challenge to me. Printed in the old style, the whole thing was a 
continuum without punctuation and even without break-up into paragraphs. This mono- 
lithic structure has to be broken into bits and to be carefully penetrated piece by piece in order 
to cull the fragments I require. And all has to be disposed of in a day, barring the time for 
routine duties and sleep : 

It was the Sakhya-pravacana-bhagya. I had never read it before. The only book 
I had access to on the same field was the Samkhya-karika with the gloss of Vacaspati. I was 
accustomed to read from a teacher; never dreamt before to read an unknown text all by 
myself. I was drowned in the book. The venture showed result. In a few hours’ time, 
I succeeded to find out what I wanted. But what was more important, I discovered myself. 
A sense of confidence crept into me. A dark corner of my life—power of understanding 
unread texts was litup. I bowed to Kavirajji on the spot with deep reverence; courted him 
as my teacher who has thus kindled the eye that looks beyond. 

Next day I presented myself. Kavirajji cautiously examined the markings and 
seemed to be satisfied. He surprised me with a ready-made bibliography on the subject, 
touching upon the different systems of Indian philosophy with the details of chapters and 
almost pages to be consulted. I worked on them with inspiration and persistence. The 
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५१२ S. Bhattacharya 


result was satisfactory. I passed both M. A. and Nyaya-Acharya same year both in fine 
class, having obtained record marks in the dissertation. I was awarded University gold 
medal for standing first among all the successful candidates of the year, 1942. 

In due recognition of my achievements I was awarded the same year a Mayurbhanj 
Fellowship instituted only a year ago along with the Mayurbhanj Chair of Sanskrit by muni- 
ficence of the Maharaja of Mayurbhanj of Orissa. In the meantime I had come much closer 
to Kavirajji. I unhesitatingly approached him for a suitable subject for research. He 
suggested a few, gave me a few days’ time for final selection. When I met him again, he 
scapped all of them at a stroke ! 

“Why do not you try your hand on a subject which is enormously fascinating ?—” 
He intervened. “I mean, the Philosophy of the Srimad-Bhagavata. They Say it is the whet- 
stone for the exhibition of scholarship." With deep silence I heard him. Tne Bhagavata 
appeared to have been haunting me. Sometime ago, Mahamahopadhyaya Pt. Pramatha- 
nath Tarkabhusanaji had regretted that he was too old to teach me that work. So he could 
only bless : let my mind be steeped into it. I cannot swear that I relished the idea. I was 
a Sakta by family tradition. The meek devotionalism of the Bhagavata would go ill with my 
constitution. But Ihadnot protested as I did not do so this time also. Kavirajji saw through 
my diffidence. He coaxed me up. With hesitation I agreed. After all, the approach was 
to be purely scholarly. It should not be vitiated by personal prejudice. 

Kavirajji once again gave me a bibliography on the different streams of devotional 
thought, that are directly inspired by the Bhāgavata. But he warned me that the Bhagavala 
was in the sects but the sects are wanting in the Bhagavata. For a few days he dictated a 
number of questions bearing upon the topic, to kindle my quest in different directions, showed 
me the method of taking down notes and the mechanical device for organizing thoughts in 
well-planned channels. I plodded. He was at the helm, I was at the row. The process 
continued till I finished the sects. He asked me to apply the same method now to the Bha- 
ganata. 1 was seized by his personality, did what he wanted me to, to the best of my limited 
capacity. Materials were collected and the first draft of the thesis was done under his 
supervision. 

In 1945, I had an opportunity to go abroad to join the School of Oriental and African 
Studies as a research scholar. The Second World War had just ceased. The thirty-five 
thousand Tonner Troop Ship, second in the transhipment of British soldiers from India to 
Great Britain, sailed away from the Bombay coast. I lost all sense of the land. Day in and 
day out, it was blue above, blue below and blue all round. I was lost in the wilderness 0 
blue. I became aquatic, land being just an accident. Many old habits had to be replaced 
bynew. The ship was a world by itself—indeed, a moving city with twelve thousand 
Passengers and one thousand and five hundred crew ! Strange situations become familiar, 
and familiar situations strange. Man is reborn not only on land, but also on the sea. It 
involves also risk in certain circumstances. We have seen mines floating wthin the distance 
of one mile from the ship. The captain was a clever man. He steered clear of them. 
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Kavirajji as I know him ५१३ 


I met Prof. Turner, the Director of the School, with aletter of introduction from 
Kavirajji. I never knew the contents. Professor Turner’s face beamed with joy. ‘‘How 
is Kavirajji ?"—EHe asked softly. Professor Turner had come to India and had worked at 
Varanasi at the Queen’s College as the Professor of Sanskrit. He knew Kavirajji very well. 
I gave him a suitable reply. 


After 1945, my association with Kavirajji became thin. I came back to Varanasi 
in 1947 after having completed Ph. D. from the University of London, and also Bar-at-Law 
from the Gray’sInn. But only after a few months, I returned to the School as a full-fledged 
Lecturer. While a research student at the School I was offered a part-time Lectureship. 
Somehow my reports as a teacher being favourable, the then Head of the Department invited 
me to accept a full-time Lecturership in Sanskrit and Bengali. I could not decide on the spot. 
I returned to India, consulted people including Kavirajji. He readily assented. With his 
blessings again I sailed back to England in 1948. 


I completed D. Litt. from the University of Lille (France) in 1950. Next year the 
Visva-bharati became a Central University and I was offered Professorship in Sanskrit. Up 
to the end of 1962, I was there—full twelve years. The University was good enough to publish 
my research work in two volumes under the caption : The Philosopiy of the Srimad-Bhagavata. 
I duly acknowledged my first indebtedness to Kavirajji therein; presented a copy of each 
volume as it came out. 


On the second of January, 1963, I joined the Banaras Hindu University as the 
Mayurbhanj Professor of Sanskrit. Although I was all along a professor at Vi$va-bharati, 
enjoying the same scale as at Varanasi, several considerations weighed with me to come over. 
I was delighted to be back to my alma mater. I tookit asa fulfilment that I was now to hold 
the Chair under which I was'once appointed a Fellow and subsequently an Assistant Professor, 
once a dignified name for a Lecturer. 

I went to Kavirajji to pay my homage. He said, he was delighted that I should be 
appointed to this post. He mentioned that he had duly received both of my volumes, has 
read line by line and he was profoundly satisfied with my performance. He was also impres- 
sed with the improvements that I had made upon the first draft which he had seen. I was 
surprised that he should remember what I did during the first draft and would thus bring in 
comparison between the old and the new. Afterall, since the first draft a good many number 
of years had rolled upon my life. The ruggedness ofa novice had to be chiselled to fitin with 
the requirements.of Ph. D. of the University of London and D. Litt. of the University of 
Lille. Thoughts crystallized as new matters made their entrance. In fact, the volumes 
contain every line new. Things were marshalled into a new perspective. I knelt down 
before him with folded hands and bowed. With all humility at my command, I broke out : 
I consider it the highest glory of my life, the greatest fulfilment of all my endeavours for more 
than twenty years that you are happy. Dr. Radhakrishnan was gracious enough to write 
a preface to my work. I have had always his blessings, as I had of Tarkabhusanaji. But 
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५१४ S. Bhattacharya 


Kavirajji’s compliments were overwhelming. I treasure them more valuable than all the 


criticisms by the rest of the world. 
II 


As already suggested at the outset, many episodes are woven round the name of 
Kavirajji. He is a mystic given to blind faith. Under the initiation of Svàmi Viguddha- 
nanda, he is an ardent practiser of yoga. His unstinted devotion to his spiritual teacher is 
evinced by the surrender of as much as half of his salary to him every month. Indeed he 
opted for premature retirement from the Principalship of the Sanskrit College, Varanasi, 
on the ground that it was an interference with his spiritual life. He has had to pay sometimes 
dearly for his blind faith. He was often the ideal target of fraud. And so on. But I had 
nothing to do with all these. 

My transaction with him has been confined to the field of scholarship. My access 
was to the sublime figure seated upon a couch over the heaps of books—the deity of knowle- 
dge comfortably lodged over the mount Kailasa. ‘There was constant flow of men from all 
possible walks of life—scholars, pension-holders, students, spiritual associates—of all ages and 
sexes. He was the idol of real democracy. 

Many days I entered his room at the middle of some serious elocution. I became 
immersed in the ocean of his all-absorbing eloquence. I was full to the brim. The Sastras 
were churned to submit the harvest of jewels bristling with originality. The age-old barrier 
between one system of thought and another gave way. The Vedas and the Tantras coale- 
sced. The atheists and theists embraced each other as bosom friends. The magnetic touch 
of a wonderful genius has transformed all differences into an indivisible whole. An all-em- 
bracing unity has pervaded every grain of my being; wonderful, magnanimous drift into a 
realm of splendour. 

But there is a remarkable distinction between his oral discourse and written ex- 
position. In oral transmission he is much of an inspired person and takes unflinching strides. 
He moves with extraordinary grace and delight from Kashmir Saivism to Tantric mysticism. 
It lifts one's mind to a transcendental plane whose most adequate expression is profound 
silence. Both the speaker and the listener land upon this consummation. With an humble 
bow, I quit. Iam on the lookout for another opportunity to tell him my business. 

Many times I entered his room while a class for the Yoga-darfana of Patafijali was 
on. Kavirajji was busy with the analysis of a point. He would feel irritated, if some body 
interrupted him, while playing with delicate shades. Once it was an exposition of salvat?" 
(Kaivalya) which, according to the yoga system of thought, is the state of equivalance between 
the spirit (purusa) and the mind (citta). My doubt was : how could the mind achieve PO 
lete equivalance in point of purity (fuddhi-szmya) with the spirit ? After all, the mind : 
knit into the texture of the three guna-reals. However sublime the mind could possibly कं 
in point of excellence of sattva with tamas and rajas reduced to barest minimum, it has a 
the tinge of impurity brought it by the existence of rajas and tamas. ‘There can dea 
no perfect equivalance between the two. As I understood him, Yoga system recognizes t 


Eas CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. c 3 
oS = 1 e = x. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


Kavirajji as I know him ५१५ 


sublimation of the mind which at the perfection of yoga becomes completely immune from 
impurity. He was importing the concept of pure matter (visuddha-sativa) of the Tantrikas 
into the system of Yoga—I thought. But I dared not to ask any question. At the beginning 
of the Vyasa-bhdsya, there is an idea to that effect. But to me, to accept that position would 
be a rude violence to the general notion that with regard to the recognition of categories 
the Sarhkhya and the Yoga are one. I do not know. 

But as a writer Kavirajji is just excellent. As against his oratory weaving a fairy 
land, his writing is the perfect specimen of a superb rational mind. He has writtten under 
diverse circumstances. In fact, mostly articles are extorted out of him by formidable editors. 
He has written in English, Hindi, Sanskrit and Bengali. They are scattered all over India. 
His indifferent mind is not bothered about their preservation. Recently, collections of his 
articles in Hindi are published. There is also some attempt to publish his articles in English 
and Bengali. It requires sustained effort to unearth all that he has written. Will all his 
writings see the light of the day in collections, in spite of all this ? Many more are still with 
him in Mss. They say that each of these is a precious jem. Each of them is said to embody 
the quality of a D. Litt. thesis. But Kavirajji is unconerned. On enquiry, one is told 
that they are meant for his personal use. What has the world got to do with them ? He 
loves oral discourse, from over the heaps of books. Sermons from the Mount ! 

Kavirajji is indifferent to his family life all through his career. He has tragedies and 
bereavements. He has lost his only son at the prime of his life. His wife is shattered and is 
turned blind. Once she was fumbling over the stairs to get down. I did not know her. 
But I volunteered my assitance. I took her down by hand. She thankd me and enquired 
wistfully if I knew her son. 1 said I did. Iwas moved to the core. She was groping for a 
prop in her old days. Alas! She needs it very badly. Her only grand-son stays far away 
in Calcutta. Kavirajji has had a serious operation. He is disabled to some extent as a 
result. But Kavirajji is unaffected. He is the same throughout his life. He is neither de- 
pressed with adversity nor jubilant with prosperity. The Government of India has show- 
ered Honours on him. Butheisuntouched. Kavirajjiisa living sthita-praffia. He is settled 
upon his pristine glory—sve mahimni pratisthitah. 

From hoary antiquity, Varanasi has been the seat of Indian scholarship. There has 
been unbroken march of scholars to this city from all over India. It has constantly wit- 
nessed the congregration of the veterans in all fields of Indian scholarship. I have had also 
singular privilege to sit at the feet of some of them in my time. But Kavirajji is unique. 
He is the grand fusion of both the old and the new. His versatility, his unassailable pene- 
tration, his flaming genius, his synthetic approach have opened up a world perspective of 
philosophy in which modern science has been assigned its proper place.  Kavirajji is a 
unique revelation of God. Iam gratified that I know him and that I have had his blessings. 
I now realize how profoundly significant my introduction was to him by Prof. Batuknath 
Sharma. May God spare him longer to us. Admittedly my praryer is selfish, but it is also 
for the entire mankind. 
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श्रोगुरू शरणम्‌ 
लेखकः 


श्रीराजेशवरशास्त्री द्राविडः 


श्रीमन्तः सुगृहीतनामधेया: Wo Wo गोपीनाथकविराजमहोदयाः स्वत एव स्वकीयेन गुणगौरवेण विदुषां सावा- 
रणानां वा समवाये परिचिता इत्यहो ! अतीवामीषां वैदरध्यम्‌ । 


“यदि सन्ति गृणाः पुंसां विकसन्त्येव ते स्वयम्‌ | 
न हि कस्तूरिकामोदः शपथेन विभाव्यते i” 


वस्तुगत्या ये सारस्वतं सार लब्धवन्तस्तेषां प्रवृत्तिन केवलं स्वार्थाय, अपि तु जगतां हितायानितरसाधारणी 
मवति। भवति च तेषां वचनरचनाप्यातंहृद्या। “विद्यावतां समस्तकार्थजातमेव गिरां दवीयः” इति लोकप्रसिद्धोदा- 
हरणस्य सार्थकत्वं श्रीमत्सु do कविराजमहोदयेष्वस्माभिदृष्टमिति महत्सौभाग्यमस्माकम्‌ । ईदृशानां विदुषां सम्माननेन 
शासकपदाळङ्कता अधिकारिणः स्वीयं कतंव्यं यदि न निर्वहन्ति तहि नाथं दोषस्तेषां विदुषामपि तु शासकानामित्ये- 
तेभ्यो महामागेम्यो राजकीयसंस्क्ृतमहाविद्यालमे पुस्तकालयाध्यक्षपदं प्रदाय शासकैगुणपरिचयप्रौढिः प्रारम्भे 
प्रकटीकृता | 


“पुरो वा पश्चाद्वा वयमुपविश्ञामः क्षितिभुजां 
ततः कि नरिछन्नं वचनरचनाक्रीतजगताम्‌ | 
अगारे कान्तारे कुचकलशमारे मृगदृशां 
मणेस्तुल्यं मूल्यं सहजसुभगस्य द्युतिमतः ।।” 


, इत्युकतन्यायेन विद्वांसो यत्र कुत्रापि वा तिष्ठन्तु, विद्यायाः सुखानुभूतिहि तेषाममूल्यं वस्तु, तेनाध्यक्षपदं तेन च 
वदुष्यमुभाम्यां च शासकः शोभते। 

' प्रायशरिचत्तानित्यत्वान्मनुष्याणामरवसधर्माण! हि मनुष्या नियुक्ताः कर्मसु विकुवंते” इति न्यायेन पदारूढीः 
छेपणाना वेदनां नानुमवन्ति, परन्तु कविराजानां स्वमावे वैपरीत्यमेवास्माभिरनुभूतमित्यहो ! तेषामनुपमेयं स्वमाव- 
सारल्यम्‌। ` 

यदा स्वनामधन्यानां पुज्यपादानां प्रातःस्मरणीयानां गुरुचरणानां भट्टाचार्यमहोदयानां सविघेऽहं प्रामाण्य 
वादग्रन्थमपठम्‌, तदा प्रामाकरमतप्रसङ्गेन तत्रोपर्वाणतं मीमांसकमतं हि मनसि नारूढम्‌। निदाघातपेन तप्तस्याल्पतम 
जलप्राप्त्या पिपासावृद्धिरिव मीमांसकमतजिज्ञासा अधिको दिता । दैवात्तदानीं श्रीकविराजमहाभागा: पुस्तकाल्याध्यक्षपदे 
समासीना आसन्‌, सरस्वतीमवने सारस्वतपुस्तकागारसत्त्वान्मीमांसकमतमुपलब्धं शक्यते, किन्तु तदुपलगि धर्मवेत्कथमितिं ; 
चिन्तयन्नेव भीत इवाहं कविराजमहोदयानपश्यम्‌। तदानीमेतैः सरलहृदवैरच्यक्षपदासीनतया इदमेव फलं यज्जिज्ञासूना 
पुस्तकप्रदानेन सेवा नामेति महता हषेण झटित्येव दाक्ष्यपुर्वक मुद्रितं भाटु रहस्यमवलोकनाय प्रदत्तम्‌ । 
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प्राभाकरमतं सन्दिग्धमेवासीत्‌, अघुना do सुब्रह्मण्यश्ास्त्रिप्रकाशितया प्रसिद्धया प्रकरणपञ्चिकया जयपुरी- 
नारायणभट्टीसमेतया तदवगतम्‌, इति अतिकठिने नैयायिकानां दुरूहतमे मीमांसकमतविन्यासे कविराजमहोदयानां 
स्वभावसारल्येन जात साहाय्यं जोवनेऽस्मिन्‌ विस्मतुँ न शक्नोमि। 

“अमात्यसम्पदोपेताः सर्वाध्यक्षाः शक्तितः कर्मसु योज्याः” इत्युवत्यनुसारेण अमात्यसम्पदन्त्गतेषु गुणेषु 
स्मतिगण एतेष्वियानासीत्‌, योऽधुनान्यत्र दुर्लभ इव भासते। सारस्वते भाण्डागारे स्थितानामेतेषाँ कुत्र कि लिखितं 
वर्तते इति विषयो नाविदितः। अम्भसि कमळपत्रमिव सारस्वते जले न ह्यन्तःकरणं तेषां शुष्कमासीत्‌। अमुं स्मृतिगुणं 
विशिष्टमुपलभ्य शासकैहठादेते राजकीयसंस्कृतमहा विद्यालयस्य प्रधानाध्यक्षपदमल Spi सम्प्राथिता अत्याग्रहेण तत्पदं 
समलञ्चत्रुः। तदानीमपि विद्वत्सु समासीनः पक्षपातो$भिवर्धेमानो मया दृष्ट: । 

“विद्या ददाति विनयम्‌” इत्युक्तिं यथार्था स्वचरित्रेण सर्वान्‌ विदुषः प्रदर्शयामासु:। 

अत्यन्तमभ्यहिततमं प्रत्यभिज्ञादर्शनं पठनपाठनपरम्पराविलोपेन दुरूहं जातमासीत्‌, परन्तु तस्य प्राकट्यकरणेन 
स्फोटवादादीनां रहस्याविष्करणेन च विदुषामज्ञानरूपस्य तमसोऽपसारणनिमित्तं श्रेय एभिरेव महाभागैरुपलब्धम्‌ | 
योगशास्त्रविषये त्वनेकशो लेखाः प्रसिद्धि गताः यैरेतेषां कीतिदिगन्तेऽप्यविश्रान्ता सती नृत्यति। ईदृशं विद्यारसिकत्वं 
येष्‌ केषचिद्विरलेष दश्यते du श्रीमतां महाभागानां नामधेयं पुरत उपस्थितं भवतीति सुस्पष्टमेव विद्वत्वमेतेषाम्‌ | 
स्वभावत एव सत्यपि सर्वत्र वैदुष्ये योगविषये विशेषत एव लब्धपाण्डित्या एते गुरुभक्तिमनुसृत्य अन्त रायतया लब्धमपि 

महत्पदं परित्यज्य विजिज्ञासया गरुचरणान्‌ faq तदाश्रममेव शरणममन्वन्तेति महदिदं गुरुभक्तानामेतेषां त्यागव- 
शिष्ट्यम | गरुभक्तिमलत्वादेवैते महति पदे समास्थिता अपि जनपदविद्वेषभाजो न बमूवुरपि तु नित्याधिकारस्थिति- 
गोग्यता प्रादुर्भावयामासुरिति कियद्वा वर्णनीयमेतेषां शीलविषये । 

अनेकशो दुरूहविचारावसरे मम परामर्शस्थानमिमे महाभागा एव तत्त्वपक्षपातिनो वतन्ते, यया--राजनीति- 
वर्गस्थापनाप्रस ङ्गे वे दापौरुषेयत्वानुमानस्य, तथा “शान्ति का अग्रदूत -निर्माणस्य च प्रसङ्गै मया एषां विदुषां मनस्तोषः 
समुपलब्धः। 

वाचस्पत्यपरीक्षावसरे तु एतेषां सङ्गतिरनेकशो लब्धा। 

एवं सर्व॑भारतीयकाशिराजन्यासद्वारासञ्चालितायां “पुराण'-पत्रिकायां पुराणविषये “हाज रा -महोदय- 
कृतस्याक्षेपस्य खण्डनावसरेऽप्येतैः सह परामशः कृत: | केषुचन विद्वत्सु पूजननिमित्तेन वृत्तिवितरणं स्वशक्त्या भवत्विति 
सङ्कल्प्य शास्त्ररक्षासमितिर्गुरुवयँः पितृचरणेश्‍च श्रीमतां शास्त्रिमहाभागानां साहाय्येन संस्थापिता। अद्ाप्येषामेव 
कविराजमहोदयानां परामशानुसारेण मया तत्समितिकार्य प्रचाल्यते। एतादृशानां सवमान्यानाँ महतां विषये यत्कि- 
feared नाम सूर्यस्य पुरस्तद्दीपप्रदशेनमिव भवेदिति स्वपरिचयमात्रं प्रदश्यं विरम्यते | 
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क्रमतत्त्व पर कविराज जी से एक वार्त्ता 
लेखक 
नवजोवन रस्तोगी, लखनऊ 


सन्‌ १९५८-५९ में अभिनवगुप्त के स्तोत्रों का अध्ययन मैंने शोध-पत्र का विषय चुना था । इन स्तोत्रो में एक 
क्रमस्तोत्र भी है, वह लग नहीं रहा था। उसी समय किसी प्रसंग से वाराणसी गया हुआ था। मेरे विषय को 
देखते हुए श्री सांवल जी नागर (हिन्दू स्कूल के भूतपूर्व अध्यापक) मुझे कविराज जी की सेवा में ले गए। उनके 
सामने जाते मुझे भय लग रहा था, और उनके पहले ही वाक्य “कुछ पढ़ा भी है कि रिसर्च करने छगे। क्रम-दर्शन पर 
काम करने के लिए बड़ी सामर्थ्य चाहिए। है उतनी सामर्थ्य” ने उस भय को और भी बढ़ा दिया। फिर उन्होंने 
बताना प्रारम्भ किया। पठनीय और मननीय साहित्य की एक बहुत बड़ी सूची उन्होंने दी। बीच में उन्होंने एक-दो प्रश्न 
भी किए, उत्तर दे सकने का प्रश्‍न ही नहीं उठता। लगभग वह एक घण्टा बोले। मैं नोट करता गया। उस समय तो 
समझ में नहीं आया पर बाद के अध्ययन में उनकी वह पंक्तियाँ हमेशा मार्गदर्शन करती रही हैं। 

इस वार्ता को दो भागों में ater गया है। पहले में क्रमतत्त्व का विवेचन है और दूसरे में उसी क्रम-दृष्टि 
से कश्मीर के शिवाद्वैत के कुछ पक्षों का अनावरण हुआ है। 


कऋसतत्त्व-विवेचन 


यद्यपि सभी दार्शनिक सम्प्रदायों की अपनी अपनी पद्धति और अपना अपना लक्ष्य होता है। फिर भी हम 
चाहे जिस प्रस्थान से चलें, पहुंचते अखण्ड ज्ञान पर ही हैं। इस प्रकार अखण्ड ज्ञान सबमें एक समान बिन्दु è प्रश्‍न 
हैं कि हम क्रम-जगत्‌ से इस शाश्वत, सामान्य (यूनीवर्सल) बिन्दु तक पहुंचते कँसे हैं? अखण्ड ज्ञान व्यक्ति के प्रयास 
से सम्भव नहीं होता, अनुग्रह से ही सम्भव हो पाता है। चाहे जिंस मागं का अवलम्बन लिया जाए, जहाँ अनुग्रह हो 
वहीं अखण्ड ज्ञान की उपलब्धि हो जाती है। अनुग्रह के लिए अवसर-विशेष का प्रतिवन्ध नहीं है। दैवी-वोष 
(डिवाइन रेवेळेशन) किसी क्षण भी हो सकता है । अखण्ड में क्रिया नहीं होती । किन्तु वहां मी एक नियम जरूर हैं 
पर वह्‌ जगतू-निरपेक्ष है। 

( तन्त्र-शास्त्र में आध्यात्मिक साधना के प्रसंग में दो प्रकार के पाकों का उल्लेख हुआ है--मालपाक और हर 
पाक) उनमें से मालपाक क्रम के मार्ग--जहाँ कारणात्मक आरोह (काजल असेंडिंग है) में होगा। बारह तर्क 
पहुंचने पर भी आवश्यक नहीं है कि व्यक्ति अक्रम तत्त्व का लाम कर ले। यह भी सम्भव है कि किसी अन्य को दूसरा 
B करते ही अक्रम-साक्षात्‌ हो जाए। इसमें एक नियम रहता है, जो समग्र पदार्थ-जगत्‌ का आन्तरिक 

| 

in दो स्थितियां हो सकती हैं--एक जहाँ गति (मूवमेण्ट) है, और दूसरी जहाँ गति नहीं है। जहां गति d 
वहीं क्रिया है। पातञ्जलदशन मी इसी कलन से शुरू होता है। जव कलन होगा तब क्रम होगा। अलातचक्र को छे। 
वहाँ क्रम आरोपित (इम्पोज्ड) है।' (सभी आगमदशनो में, विशेषत: विक सम्प्रदाय में ) देशाघ्वा-सहमाव (MER 
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स्टेन्स) की धारा है और कालाध्वा (सक्सेशन) की। सहभाव में कःपन हट जाता है। स्वयं ऋग्वेद में देखा जाए। 
आदित्य के तीन क्रम, त्रिपाद-विभूति, Fear निदधे पदम्‌? में यही मुख्य भाव (सेण्ट्रल आइडिया) है। दो स्थितियाँ 
हैं--अक्रम और सक्रम। शक्ति का स्वभाव (नेचर) ही है क्रिया। जहाँ क्रम है वहीं तिडन्त का प्रयोग होता है। 
(अस्ति नास्ति इति कालसम्बन्धः? (“है, नहीं है”--ये प्रयोग कालसम्बन्ध से सार्थक हैं) । इसीलिए वह क्रम से परे हैं। 
नागार्जुन ने इसे “चतुष्कोटि-विनिमुंक्त' कहा हैं। तुरीय और तुरीयातीत में कोई भेद नहीं (एब्सोल्यूटली नो डिफ- 
रेन्स) है। जब जाग्रतादि रहती हैं तब उसका नाम तुरीय, जब नहीं रहती तब वही तुरीयातीत हो जाती है। समी 
दर्शनों में क्रम का स्वरूप (कास्सेप्ट) भिन्न-भिन्न (पिक्यूलियर) है। परन्तु कारण-श्रुङखला--क्रम-नियम 
(काजल आर्डर आव्‌ GATA), एक के द्वारा दुसरे का अनुगमन (वन फालोईग दी अदर), सबके पीछे एक ही 
मूल-भाव है । क्रम धातु (क्रमु पादविक्षेपे) विशिष्ट क्रमण को बताती है। इसीलिए (आदित्य के) तीन क्रम हैं। 

सभी छह दर्शनों में जहाँ क्रिया है वहाँ क्रम है। लोकप्रसिद्ध (पापुलर) वेदान्त में जो कुछ है वह मायिक 
है। वेदान्त में 'वस्तुतः क्रम ‘ad! है (अपितु क्रम मायिक' है) । साङख्य और वैशेषिक में अन्य क्रम अभ्युपगत 
हुआ है। द्वचणुक से त्रसरेणु और आगे क्रम का ही राज्य है। 

क्रम क्रिया है। वह शक्ति से सीधे सम्बद्ध है। शक्ति से सम्बद्ध होने के कारण ही इस (क्रम) को काइमीर 
दर्शन में स्थान मिला है। इसीलिए शाक्त दर्शनों में भी क्रम की मान्यता हुई है। प्रणव के विकास (इवोल्यूशन ) — 
परा, पश्यन्ती, मध्यमा, वैखरी--में क्रम का असन्दिग्ध व्यापार है। हाँ, उन्मनी में क्रम नहीं है। अ, इ, उ, म्‌ के वाद 
बिन्दु, नाद, कला का आविर्भाव होता है। (समना) कला जहाँ समाप्त होती è वहाँ बिन्दु प्रारम्भ होता है। बिन्दु 
अक्रम है। इसी प्रकार “वा्तिकालङकार' में सर्वज्ञत्व का विचार करते समय उसे अक्रम बताया है। महेन्द्र जैन के 
“न्यायविनिङचय” में जहाँ जहाँ सर्वज्ञत्व का विचार हुआ है, ऐसी ही वात कही गई है। अभिसमय अर्थात्‌ बुद्ध के 
महाज्ञान में भी क्रम नहीं है। जैन भी केवळ-ज्ञान में क्रम नहीं मानते। 

निष्क्रम भूमि में क्रम नहीं रहता, परन्तु स्पन्द रहता है। स्पन्द है सूक्ष्म क्रिया--वहाँ क्रम एक विचार (आइ- 
डिया) मात्र है। इकाइयों (यूनिट्स) को लेकर चलने में दो चीजें सामने आती हैं। एक ओर वस्तु को अखण्ड.माने तो 
कहना होगा कि वह गति का विषय बनकर या गतिशील हो इकाइयों में परिणत होती है- आधुनिक विज्ञान का 
तरङ्गसिद्धान्त (वेव-थ्योरी) और फोटोन-श्योरी इसी पक्ष के पोषक £1 दूसरी ओर यदि वस्तु को सूक्ष्म कण (कार्प- 
स्कल्स) मानें तो हर कण के बीच में एक सम्बन्ध-सूत्र (कनेक्टिग लिंक) मानना EMIT! इस प्रकार एक प्रविभक्त 
(डिस्क्रीट) है; और दूसरा अविच्छिन्न (काण्टिनुअस) है, पर उसमें गति नहीं है। 

'गुण' और 'कर्म' की वैशेषिक धारणा द्रिव्य-सापेक्ष है। क्‍यों! वयोंकि वैशेषिक में तीनों ही पृथक्‌ हें । परन्तु 
अन्यत्र दर्शनों में कहते हैं कि गुण द्रव्य से भिन्न नहीं है और गुण md के बिना नहीं है। “मवति' में भवन गुण है। 
परन्तु Rr कैसे लगा ? कमं (त्रिया) बिना क्रम है ही नहीं इसलिए (अर्थात्‌ गुण भी क्रिया का ही एक खूप है) 
क्रिया सक्रमा होती है। जैसे बगसाँ के सृजनात्मक विकास (क्रिएटिव इवोल्यूशन ) के सिद्धान्त में माना गया è कि जब 
क्रिया या गति (मूवमेण्ट) शान्त हो जाती है तब वही गुण बन जाती है, वही गुण द्रव्य बनता है। मीमांसा में यह बात 
अधिक स्पष्ट हुई है। भूत वह है जो प्रवाहित हो चुका है, जो रुक गया है, इसीलिए द्रव्य है वह। वर्तमान जो हो 
रहा है, भव्य जो होने वाला है। शक्ति (एनर्जी) का घनीमाव ही शक्तिभूत (मैटर) है, भूत का आइ्यानीभाव | 
(सूखना) समाप्त होता è तो वह फिर ऊर्जा या शति (एनर्जी) बन बैठता है। भूत पदार्थं (Hex) में गति- 
शक्ति; गति (मूवमेंट) में स्थिरताःभूत पदार्थ--यही क्रम है। अन्तर्धान के क्षणों में यही होता है। शरीर के कणों 
(पार्टिकल्स) की गति को तीब्र (स्पीडभप) कर देते हैं। 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation, Kolkata. Digitization: eGangotri. 


५२० नवजीवन रस्तोगी 
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ज्ञान का स्वरूप क्या है, और अज्ञान का स्वरूप क्या है। ज्ञान दो प्रकार का है--बौद्ध और पौरुष | = 
शैवमत और अद्वेत-शैवमत में एतत्सम्बन्धी क्या अन्तर है ।' 

१. 'अहं ब्रह्मास्मि-वेदान्त का यह परम ज्ञान है। परन्तु तान्त्रिक या शैव मत में यह परमज्ञान नहीं है। 
इनका लक्ष्य तो शिव-शक्ति-सामरस्य है। 

वेदान्त के मत को शैव 'शान्तब्रह्मवाद' कहते हैं। इसका तात्पर्यं यह है कि शवों को ब्रह्म की शाग्तता अभिप्रेत 
नहीं है। शैव ब्रह्म अर्थात्‌ परमशिव शांत नहीं है। वह सक्रिय है। शिव का शक्त्यंश उसकी सक्रियता को द्योतित 
करता है। गीता में जो यह कहा गया है “ईश्वरः सर्वभूतानां हुद्देशेश्जुँन तिष्ठति। भ्रामयन्सवंभूतानि यन्त्रारूढानि 
मायया” (१८।६१) वह गीता को भी काश्मीर शैव-दर्शन से पृथक्‌ कर देता है। यहाँ भी आत्मा या ब्रह्मन्‌ स्थितिरूप 
(तिष्ठति) है, क्रिया तो उसकी माया की ही है। वेदान्त में चरम तत्त्व निष्क्रिय है; झैवमत में क्रिया, ज्ञान, इच्छा, 
चित्‌, आनन्द--पञ्चशक्ति, पञ्चक्कृत्य और पञ्चमुखी शिव की पर्याप्त महिमा है। 

२. शेव दर्शन इस जगत्‌ की दो स्थितियाँ स्वीकार करता है-व्यक्त और अव्यक्त । व्यक्तभूमि सृष्टि की 
स्थिति है, और अव्यक्त भूमि से ही अनुत्तर या मातृका का उदय होता है। मूल कलारूप का किस प्रकार विकास होता 
है--इसी में सृष्टि निहित है। सृष्टि शिव की क्रियाशक्ति का प्रतिफलन है। क्रिया क्रिया के ही अन्तर्गत हो सकती 
है। 

शक्ति प्रविभक्त (डिस्क्रीट) है, इसीलिए सक्रिय है; शिव अविच्छिन्न (काण्टिनुअस) है, वहां तो वृत्ति 
भी सम्भव नहीं है। i 

वेदान्त में निष्क्रिय से क्रिया होती है। शैवमत में शिव में स्वयं क्रिया है । 

३. क्रम कलनात्मक है। क्रम का कळता से प्रारम्भ होता है। समस्या है अक्रम से क्रम कैसे उत्पन्न होता 
है। दोनों के मध्य एक सन्धिबिन्दु होना चाहिए; दोनों विरोधी हैं, अतः एक समन्वयस्थल होना चाहिए। शैवमत में 
यह सन्विबिन्दु है कुण्डलिनी। दोनों के बीच सन्धि होती है कुण्डलिनी में। 

वेदान्ती के लिए निष्क्रिय से क्रिया का उद्भव मायागत है। पर, माया के स्वरूप के बारे में वह अनिश्चित 
E माया का रूप अनिवचनीय है। ब्रह्मसाक्षात्‌ के बाद फिर माया रह ही नहीं जाती। अर्थात्‌ मूलतः ब्रह्म 
में क्रिया का अधिष्ठान ही नहीं है। 

काइमीर शैव दार्शनिक माया के स्थान में चिद्रूपा शब्ति मानते हैं; वेदान्त की माया तो अचिद्‌ है, जड है । 
शिव भी चिद्रूप है। दो नाम इसलिए हैं कि शिव कूटस्थ है और शक्ति सक्रिय। समुद्र और तरङ्ग एक दूसरे से 
अभिन्न हैं, तव भी दो नाम हैं। शक्ति में शिव का स्वभाव भी है--इसलिए वह शिव से अभिन्न है। सृष्टि का संसरण 
शक्ति से होता है, अतः पदार्थ या सर्ग का स्वभाव भी उसमें है। अतः शक्ति माध्यम-रूप है। दीप को शिव जात नहीं 
सकता क्योंकि शिव स्वनिष्ठ है। पर दीप का ज्ञान शिव को शक्ति द्वारा होता है, क्योंकि शक्ति द्वारा ही शिव का 
आभासन होता है। इस प्रकार शक्ति में शिव का स्वभाव भी है और दीप का भी । 

: asa शब्ति स्वातन्त्र्य-रूपा है। शिव का जो “अहं-बोध” है वह इसी शक्ति के कारण है। शक्ति के बिना 
शिव में अहं' का सम्भव नहीं। वेदान्त के ब्रह्म में अहं' नहीं है, जबकि शिव में 'अहं' है क्योंकि वह शक्तिख्प मी है! 
माया तो अचित्‌ है। अतः शैवों की दृष्टि में वेदान्त के ब्रह्म का स्वप्रकाशत्व भी सम्भव नहीं । क्योंकि माया तो 

ब्रह्म की स्व' नहीं है। अतः ब्रह्म के प्रकाशरूप माने जाने पर भी ब्रह्म का स्वप्रकाशत्व असङ्गत हो जाता हैं। 
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ऋमतत्व पर कविराजजी से एक वार्ता ५२१ 


५. वेदान्त में यद्यपि कार्यकारणभाव को वही स्थान नहीं मिला है जो अन्य दर्शनों में, तब भी कारणतावाद 
की असन्दिग्ध स्वीकृति वहाँ है। शैवदर्शन में कार्यकारणभाव का स्थान ही नहीं है--यहाँ आभासवाद हे । यहाँ 
बिन्दु, विसर्ग है। 

शिव और शक्ति दोनों पृथकूतः अपूर्ण हैं, दोनों मिलकर पूर्ण बनते हैं। सृष्टि के लिए शिव का आत्मसंकोच 
होता है। शक्ति का स्फुरण होता Sl ‘ae’ की जगह 'इदम्‌' का उदय होता है। विश्वातीतरूप का संकोच होकर 
विश्वरूप में विकसन होता है। शिव विश्वोत्तीर्ण और विशवमय दोनों ही हैं, जबकि ब्रह्म केवल विदवोत्तीणं है।* 

६. पञ्चमातुका परमाश्रय हैं। बिन्दु का अर्थ है समाहार (मिला देना); यहाँ शिव की सभी शक्तियाँ 
समष्टिगत (एकरूप) हो जाती हैं । यहाँ कोई शक्ति विशिष्ट रूप में नहीं रह जाती, इसे ही ज्योति, अनुत्तर, 
अनुस्वार कहते Sl महाशून्य आकाशादि हैं, जो मध्यवर्ती Sl इसके तीन स्तर हैं---तत्त्वाध्याय-चरमरूप, कलाध्याय- 
समग्ररूप, भुवनाध्याय-इदंरूप | 

७. अ, इ आदि वर्ण मातृका हैं। ये वर्ण रश्मि हैं। बिन्दु चक्र का केन्द्र है। पञ्चभूत के लिए पञ्चबिन्दु है। 
‘faq’ का छठा विन्दु है। यही षट्चक्र gl 

८. दो स्थितियाँ हैं, आत्मा के ऊर्ध्वोन्मुख होकर मुक्त होने की । एक है समना--जहाँ मन का उन्मूलन नहीं 
हो पाता । और फिर आती है उन्मना या उन्मनी जो प्रकाश-रूप हैं और जहाँ मन का व्यापार शान्त हो जाता है। इन 
दोनों स्थितियों की अनेक अवान्तर स्थितियाँ हैं। 

समना के अन्तर्गत ये स्थितियां आती हैं--१. जागृति; २. स्वप्न; ३. सुषुप्ति; ४. बिन्दु (तुरीय) 
५. शक्ति; और ६. कला। 

उन्मना के (जो प्रकाशरूप है) तीन स्तर हैं--१. चितृशक्ति का प्रारम्भ, २. तत्पश्चात्‌ शिव और 
३. तदनु परमशिव। 


सन्दर्भ-सूत्र 


१ क्रम-दर्शन में आध्यात्मिक प्रगति के बारह स्तर, तदनुरूप बारह कालियां निरूपित हुई हैं। 'काली' शब्द 
कलन (क्रिया) से निष्पन्न होता है। 'बारह तक' अर्थात्‌ अन्तिम स्थिति तक ।--ले०। 

२ There is a law—secret of whole things. 

३ क्रियावशात्‌ आरोपित है। क्षणिकवादी atei ने भी इसी उदाहरण को लिया है। इसी तरह का एक उदाहरण 
नदी का प्रवाह भी है। कइमीर के त्रिक दर्शन में भी ऐसी ही उपमाओं का आश्रय लिया गया है।--ले०। 

Y ये चारों कोटियाँ क्रम पर आधारित हैं। 

५ आगे दवैत-शैवमत और अद्वेत-शवमत में भेद नहीं दिखलाया गया है। केवल यहाँ उपोद्घात सात्र किया गया 
है io 1 i 

& Siva is both immanent and transcendental, while Brahman is only transcen- 


dental. 
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महामहोपाध्याय गोपीनाथ कविराज जो का विद्या-व्यसनं 
(एक संस्मरण) 
लेखक 
Slo गोवर्धननाथ शुक्ल, अलीगढ़ 


बात चार-पाँच वर्ष पूर्व की है। उन दिनों कविराज गोपीनाथ जी पर्याप्त रुग्ण थे और स्वास्थ्यलाभ करने 
के लिए पूना गए हुए थे। पूना में उनकी आवास-व्यवस्था Slo के० राय के बंगले के सामने वाले वॅगले में की गई थी। 
उन्हीं दिनों सम्प्रदाय-चतुष्टय की भक्ति-पद्धति का तुलनात्मक अध्ययन' विषय को लेकर अपने Slo facto उपाधि- 
सम्वन्धी शोध-प्रबन्ध तैयार करने के लिए मैं भाण्डारकर रिसचं इन्स्टीट्यूट की निजाम अतिथि-शाला में ठहरा हुआ था। 
मेरे एक मित्र श्री प्रभाकर पण्डित ने सूचित किया कि श्री गोपीनाथ जी कविराज पधारे हुए हैं और अमुक स्थान पर 
ठहरे हुए हैं। मुझे दर्शन की उत्कण्ठा वों से थी, किन्तु यह जानते हुए भी कि वे रुग्ण हैं और आगन्तुकों को उनसे 
मिलने नहीं दिया जाता और वे ही लोग उनसे मिल सकते हैं जिनके लिए पहले से ही समय निश्चित कर दिया जाता 
है, मैं बाल-चपलता वश, किन्तु दर्शन की तीव्र उत्कण्ठा को लिए, अतिथिशाला से चल ही तो पड़ा। मेरे आन्तरिक 
जगत्‌ में किसी कोने में यह कामना भी छिपी हुई थी कि अपने विषय की चर्चा पुज्य कविराज जी से करूँ और उनका 
--थोड़ा सा ही सही--आशीर्वाद अवश्य ही पाऊं। 

अपराह्न में ठीक चार बजे मैं उनके आवास पर पहुँच गया। उस शान्त एकान्त निसर्ग-रम्य छोटे से बंगले का 
सौन्दर्यं देखते ही बनता था। पूछने पर पता चला कि आनन्दमयी माँ उनका कुशल-मङ्गल जानने के लिए पधारी हैं 
और उनके जाने के बाद कविराज जी न तो नीचे पघारेगे न किसी से मिलेंगे। निराश मन ने फिर भी बंगला छोड़ना 
नहीं चाहा, केवळ इतनी ही इच्छा रह गई कि भारत की इस महान्‌ विभूति की एक झलक ही मिल जाय। अतः 
निराशा के अन्तिम क्षणों में भी स्वभाव की धृष्टतावश बगला छोड़ते नहीं बना थोड़े ही समय में आनन्दमयी माँ चली 
गयीं और कविराज जी उन्हें छोड़ने के लिए शरीर से असमर्थ होते हुए भी जीना उतर कर नीचे तक आ गए थे। भीड़ 
की हड़बड़ी में मुझे अवसर मिला और मैंने लपक कर चरणस्पर्श कर ही तो लिपा। महामानव की एक स्तिग् दृष्टि 
मेरे ऊपर पड़ी और बोले--आपका परिचय ? मैंने संक्षेप में आत्म-परिचय दिया और तुरन्त ही अपने विषय की 
चर्चा मी कर डाली। विद्या-व्यसनी कविराज जी को जैसे कोई रस-बिन्दु मिल गया हो, पीछे रखी कुर्सी खींच कर 
बैठ गए। निजी सेवक और सचिव के सौम्य निषेध पर ध्यान न देते हुए कविराज जी की वाक्‌-निर्झरिणी प्रवाहित 
होने लगी | सुख-संकोच के उन दिव्य क्षणो को मूला नहीं जा सकता है । महामानव उतने समय के लिए डाकटरों का निषेध, 
उपचारःसंयम, परिचर्या के विधि-निषेध आदि सबको तिलाञ्जलि देकर अपने मनोराज्य में विचरने लो। देहकष्ट 
मानों उतने क्षणों के लिए विदा हो गया हो। भक्‍त्याचायो की दृष्टि में आचार्य शङ्कर के वदतोव्याघात दोषों की सरसरी 
दृष्टि से चर्चा करते हुए मक्त्याचार्यो के परस्पर तारतम्य की कविराज जी चर्चा कर गए और अन्त में धीरे से बोले 
“आपके विषय का प्रधान प्रतिद्रन्द्वी तो शङ्कर है। सावधानी से काम कीजिए। अच्छा है विषय | उपयोगी काम होगा! 

निरभिमान, अप्रतिम विद्वत्ता के साथ मूतिमान सौशील्य. और स्नेह के दशन कर यह जन कृतकृत्य हो गया 
मारत को यह महान्‌ विभूति शतायु हो यही सर्वेश से प्रार्थना है। 
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संस्कृत-जगतू की विभूति de गोपीनाथ कविराज 
लेखक 


डा० सम्पूर्णानन्द, राज्यपाल, राजस्थान 


पण्डित गोपीनाथ कविराज से मेरा कभी सम्पर्क नहीं हो पाया, कोई न कोई बाधा पड़ती रही । परन्तु यह 
तो मैं बहुत दिनों से जानता था और काल पाकर Ud जानकारी बढ़ती ही गयी कि वह उद्‌भट विद्वान्‌ gl वह उस 
पीढ़ी के पण्डित È जो अब प्रायः समाप्त हो गयी है। do सभापति उपाध्याय और do रामाज्ञा पाण्डेय के देहावसान के 
बाद उसके अवशिष्ट सदस्यों को सम्भवतः अंगुलियों पर गिना जा सकता है। संस्कृत तो अब भी पढ़ी-पढ़ायी जाती है, 
परीक्षाएँ दी जाती हैं और उपाधियां प्राप्त की जाती Fl परन्तु अब अध्ययन श्रम, बेगार, भार-वहन है--पुरानी पीढ़ी 
के लिए वह तपदचर्य्या थी, वाग्देवता की उपासना का महान्‌ साधन था] 

कविराज जी मेरे मित्र स्वर्गीय आचार्य नरेन्द्रदेव के कमी सहपाठी थे, मैं उनसे मी उनकी चर्चा सुना करता 
था। इस चर्चा से उनके प्रति श्रद्धा की वृद्धि होती ही गयी | इसीसे और आइचर्य होता है कि मैने आजतक उनसे मिलने 
का अवसर क्यों नहीं निकाला। ES 

कहा गया है कि प्रज्ञाप्रसादं लभते भिन्चैरागमदर्शनै:।! यह कथन सत्य है और कविराज जी ऐसे विद्याबनी 
इसके जीते-जागते प्रमाण E । उनका प्रगाढ पाण्डित्य विभिन्न विषयों में चञ्चुप्रवेश का फल नहीं है--निश्चय हो उन्होंने 
बहुत से विषयों का अध्ययन किया है, परन्तु जिस विषय में हाथ लगाया उसके अन्तस्तल तक गये, उसकी गम्मीरता का 
पुर्ण अवगाहन किया | : 

परन्तु उनकी जिस वात ने मुझको सबसे अधिक प्रभावित किया वह यह है कि वह केवल पण्डित नहीं हैं, 
श्रोत्रियमात्र नहीं हैं, उनको परा विद्या=अध्यात्मविद्या में भी अभिरुचि है और यह अभिरुचि केवल शास्त्रों के पन्नों को 
उलटने तक सीमित नहीं है। वह साधक हैं। वह किस मार्ग से साधना करते हैं, किस द्वार से आध्यात्मिक ei के 
अन्तःपुर में प्रवेश करना चाहते हैं, यह उनके चयन की बात है। ऐसे ही व्यक्ति सच्चे अर्थो में ब्राह्मण कहलाने के 
अघिकारी हुँ। 
इतना ही कह सकता हूँ कि वह काशी ही नहीं संस्कृत-जगत्‌ की विभूति है । विद्या-व्यसनियों को उनसे 
बहुत कुछ ज्ञान की सामग्री प्राप्त हो सकती है जो उनके बाद प्रायः लुप्त हो जायगी | E 

ईश्वर उन्हें चिरायु करे। मैं इस अवसर पर श्रद्धा के सुमन उनके चरणों पर अपित करता हूं। 
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कविराज जी ¦ कतिपथ संस्मरण 
लेखक 
श्री बलदेव मिश्र, ज्योतिषाचायं, पटना 


श्री गोपीनाथ कविराज जी से मेरा परिचय सम्भवतः १९१२६० के अगस्त महीने में वाराणसी के क्वीन्स 
कालेज के बोडिग, हाउस में हुआ। चे एपिग्राफ़ी विषय के एम० Uo अन्तिम वर्ष के छात्र थे। इसी क्लास के एक छात्र 
फ़ैजाबाद के श्री नरेन्द्र देव जी भी थे। वे भी उसी बोडिग हाउस में पहले से रहते थे। उसी क्लास के एक अन्य छात्र 
श्री हरि रामचन्द्र दिवेकर जी महाराष्ट्र ब्राह्मण थे। वे शहर में ही रहते थे। मेरा नरेन्द्र देव जी से पहले ही परिचय 
हो गया था। उन्होंने पहले ही मुझे बताया था कि कविराज जी बोडिग हाउस में आने वाले E प्रिन्सिपल, sto To 
वेनिस साहब ने कविराज जी से कहा था कि वे वोडिग में चले आवें, कालेज समीप पड़ेगा। नरेन्द्र देव जी ने मुझसे 
कहा था कि कविराज जी प्राचीन भारतीय शास्त्र के जानकार भी हैं और उनकी आस्था भी प्राचीन रीतियों पर È 
वे संस्कृत के बड़े प्रेमी हैं। | À 

नरेन्द्र देव जी से उनकी प्रशंसा सुनकर उनको देखने की बड़ी इच्छा थी । जिस दिन सन्ध्या को वे वोडिग 
में आए उसी दिन रात को मैं उनसे मिलने उनकी कोठरी में गया | पहले सोचा था कि नरेन्द्र देव जी के माध्यम से 
उनसे मिळूंगा; किन्तु उत्सुकतावश मैं उनके पास स्वयं ही चला गया। उस समय वे कुछ अस्वस्थ थे। उन्हें थोड़ा 
ज्वर था। जाकर अपना परिचय देते हुए मैंने उनसे कहा कि मैं संस्कृत कालेज का एक छात्र हूं। उन्होंने मुझसे पूछा 
कि संस्कृत के अध्ययन में प्रतिपत्‌ तिथि को अनध्याय क्यों माना जाता है तथा स्तोत्रों में मेरी दृष्टि में कौन स्तोत्र सव से 
अच्छा है। मैंने यथाबुद्धि उनके प्रइनों का उत्तर दिया और तभी से क्रमश: उनसे परिचय वढ्ने लगा । उनकी कोठरी 
मेरी कोठरी के पास ही थी। इसलिए प्रयोजनवश उनके यहां मैं और मेरे यहां वे जाते आते थे। वे इतने पठनशील 
elt हुए मी हम लोगों की बड़ी सहायता करते थे। एक बार मैने उनसे पूछा कि अंग्रेजी की कौन सी पुस्तक ud कि 
अंग्रेजी अच्छी तरह आ जाय। उन्होंने लाल विहारी दे की “Tales of Bengal” नामक पुस्तक का नाम 
बतलाया | मैंने उस पुस्तक को बाजार से खरीद लिया । उसके बहुत से शब्द ऐसे थे जो मुझे अज्ञात थे। कविराज 
जी ने प्रत्येक कथा में अज्ञात शब्दों के नीचे छाल चिल्ल लगा दिया। मैं एक कापी पर उन शब्दों को लिखकर उनके पास 
जाता था वे उन शब्दों के हिन्दी अर्थ मुझे लिखा देते थे। इतना श्रम मेरे लिए वे करते थे। क्वीन्स कालेज में गणित 
के अध्यापक डा० गणेश प्रसाद थे। उन्हीं दिनों मैने गणित सीखने की इच्छा प्रकट की । कविराज जी ने प्रिन्सिपल 
NTE से कहकर Slo गणेश प्रसाद के क्लास में मेरी भर्ती करा दी और मैं उनसे गणित सीखने eur इतनी कृपा थी 
उनकी मेरे ऊपर। | 
म HD eem dm विद्वान्‌ राजघाट मोहल्ले में रहा करते थे। उनकी ऐसी विद्वत्ता थी कि 
e a । कविराज जी उनके यहां बहुघा जाया करते थे। उनकी प 
कोई प्रश्न उनके सामने vd जिस पर त कहा कि ज aN s [जिले 

- र जिस पर उनका प्रवचन हो। मैं कविराज जी के साथ एक दिन वहाँ गया । दो म॑ 
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पर एक बड़ा हाळ था। उसके एक कोने पर सान्याल महोदय बैठे थे। कोठरी गुग्गुळ-धूप से सुवासित थी। पेन्सिल 
उनके हाथ में थी जिसे वे घुमा रहे थे। उस दिन कोई और ही वात चली और मुझे प्रश्‍न रखने का अवसर नहीं मिल 
सका। मैं फिर कभी वहां नहीं जा सका। वाद में तो कविराज जी मी सान्याल महाशय के सदृश ही प्रवचन करने लगे | 
वे यदा कदा शाम को घूमते घामते दशाइवमेध घाट चले जाया करते और वहां जहां कहीं भी किसी अच्छे विद्वान्‌ का 
प्रवचन होता वहीं बैठकर सुनने लगते। एक दिन उन्होंने मुझसे कहा कि दशाइवमेध घाट पर एक पण्डित गीता पर 
प्रवचन करते हैं; उनका गीता का पारायण बहुत मधुर होता है; वहां चलो और उनके पारायण का लामार्जन करें। 
मैं उनके साथ वहां गया और उन पुराने पण्डित का गीता-पाठ सुना । गीता बाँचने वाले पण्डित जी की पुस्तक पर लोग 
दो चार पैसे चढ़ा देते थे। कविराज जी ने प्रसन्न होकर एक रुपया चढ़ा दिया। 

एक दिन कविराज जी ने मुझसे कहा कि मैं उन्हें कुछ सुनाऊं मैंने संस्कृत के कुछ अच्छे इलोक तथा मैथिली 
भाषा के भी कुछ पद्य GAT | उसके वाद मेरी भी वारी आई और मैंने भी उनसे निवेदन किया कि वे मी कुछ सुनाने 
की कृपा करें। उन्होंने मुझसे पूछा कि वंगला सुनाऊं या अंग्रेज़ी | मैंने कहा कि दोनों भाषाओं में सुनाया जाय। तव 


i> 


उन्होंने बंगला में रवीन्द्रनाथ ठाकुर की “नैवेद्य” नामक कविता सुनाई जिसका एक आद्य पद्य यह है-- 

छाड़िया जाओ न प्रभ्‌ 

यदि आमार हृदय दुआर वन्द थाके कभ 

द्वार At एस मोर प्राणे फिरिया जाओ ना प्रमु 

यदि तोमार आसने आर काहार ओ वसाइ यतने 

चिरदिवसेर राजा आमार फिरिया जाओ ना प्रमु॥ 

अंग्रेजी की जो कविता उन्होंने सुनाई वह थी ग्रे कवि की एलिजी में को-- 

“Full many a gem of the purest ray serene 

The dark unfathomed caves of the ocean bear 

Full many a flower is blown and blush unseen 

And wastes its sweetness in the desert air.” 
उसी अवसर पर उन्होंने इन दोनों कविताओं की अच्छी तरह व्याख्या भी की थी। 

बोडिग हाउस में पहले मैं अकेला मैथिल छात्र था। पीछे दो तीन और साथी थे जिनकी और हमारी रसोई 
एक साथ होती थी। मेरे चौके से सटा हुआ एक मेस था। कविराज जी उसी में भोजन किया करते थे। दिन में तो 
नहीं किन्तु रात में बहुधा हम लोगों का तथा कविराज जी का भोजन एक ही समय में होता था। उस समय भी खूब 
वार्तालाप हआ करता था। कभी-कभी छोटी छुट्टियों में छात्रों के चले जाने से मेस बन्द हो जाया करता था। तब 
कविराज जी से बहत प्रेम होने के कारण मेरे आग्रह से उनका भोजन हम लोगों के साथ ही होता UTI 
कविराज जी सम्भवतः १९१० में क्वीन्स कालेज में एम० ए० प्रीवियस में भर्ती हुए थे। उनकी विशिष्ट 

प्रतिभा देखकर वेनिस साहब ने 30) २० मासिक साघोलाल स्क लरशिप भी उन्हें दिया था। पहले वे बंगाली टोले में 
कहीं पर रहते थे। उन्होंने महामहोपाध्याय न्यायाचार्य वामाचरण भट्टाचार्य जी से, जो क्वीन्स संस्कृत कालेज में 
न्यायशास्त्र के अध्यापक थे, संस्कृत दर्शन शास्त्रों का अध्ययन इतने अभिनिवेश से किया कि अपना स्वास्थ्य ही बिगाड़ 
लिया। डाक्टरों ने समुद्र के किनारे आराम करने का सुझाव दिया। इसलिए कविराज जी श्री जगन्नाथपुरी चले गये 
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और वहाँ समुद्र के किनारे एक वर्ष व्यतीत करके १९१२ में काशी लोट आए । प्रिन्सिपल साहब की कृपा से उन्हे पुरी 
में भी स्कॉलरशिप मिलता रहा। E 

कविराज जी के पुर्वज मैमन सिंह जिले के दान्या नामक गांव के रहने वाले थे। इनके अल्पवय में ही इनके 
पिता जी, जो एक होनहार विद्वान्‌ थे, बहुत थोड़े वय में संसार से चल बसे | कविराज जी का विवाह भी अल्प वय में 
ही हो गया था। इनके परिवार में इनकी माता, स्त्री, एक लड़का और एक लड़की मात्र थी ये सव अपने गाँव में ही 
TI १९१४ में जब कविराज जी को सरस्वती-मवन में पुस्तकालयाध्यक्ष का पद मिला तब वे अपने परिवार को काशी 
ले आए और तेलियाबाग मोहल्ले में एक मकान लेकर रहने लगे। 

कविराज जी एष्ट्रेंस परीक्षा पास करके जयपुर चले गये थे। उस स्टेट के प्रधान-मंत्री, श्री संसारचन्द्र सेन, 
की छत्रच्छाया में रहकर वे वहीं से ग्रैजुएट हुए थे । सेन महोदय दरबार से रात को लोटते थे और आने के बाद ही शौचालय 
में जा बैठते थे। शौचालय में अधिक समय तक बैठने का उनका अभ्यास था और वहीं वे पढ़ा भी करते थे। उनके 
पढ़ने की सामग्री कविराज जी पहले से ही वहाँ प्रस्तुत रखते Al जयपुर स्टेट के डाइरेक्टर To रामभद्र झा एम० To 
का, जो स्वयं बहुत अच्छी अंग्रेजी लिखते थे, कहना था कि मैं ऐसी सुन्दर अंग्रेजी नहीं लिख सकता जैसी कविराज जी 
लिखते हैं। कविराज जी ने एक बार प्रसंगवश मुझसे कहा था कि जो छात्र सातवें-आठवें दर्जे में कोई एक डिक्शनरी 
कण्ठाग्र नहीं कर लेता वह अंग्रेजी क्या जानेगा। बोडिग में रहते हुए मैंने एक बार देखा कि वे एक संस्कृत छात्र से 
धाराप्रवाह आघ घंटे तक संस्कृत में ही बोलते रहे। रामेश्‍वर दवे नामक छात्र ने, जो वेदान्त का परीक्षार्थी था, इन्हीं 
से पाठ्य-ग्रन्थो को पढ़ा और परीक्षा में उत्तीर्ण हुआ। मैं करीव दो वर्ष उनके साथ बोडिग में रहा और उसी बीच कई वार 
उनके साथ विभिन्न स्थानों में गया । उनकी बातचीत प्राय: विद्यासम्बन्धी ही रहती थी । उनका घर कहाँ है? उनके 
परिवार में कौन है? उनका जीवन किस प्रकार बीतता है? आदि सांसारिक बातें उनसे कभी नहीं gal मैंने उन्हें 
कभी उत्साहविहीन नहीं देखा। वे बहुत सवेरे उठते थे और उसके बाद बहुत देर तक भगवान्‌ श्री सूर्यनारायण के 
प्रकाश को देखते रहते थे। प्रकाश-रश्मियों के साथ उनकी कलम चलती रहती | सम्भवतः सवेरे वे डायरी और पत्र 
लिखा करते थे। 

कविराज जी अपने एम० ए० की परीक्षा में प्रथम श्रेणी में प्रथम हुए और नरेन्द्र देव जी तथा दिवेकर 
जी द्वितीय श्रेणी में आये। ये तीनों मित्र अलग अलग जो अध्ययन करते थे वह तो करते. ही थे, agar बोर्डिंग 
हाउस में एक साथ बैठकर भी आठ वजे सबेरे से ही शिला-लेखों को पढ़ा करते थे! 

१९१३ ई० की गरमी की छुट्टियों की वात है। उन दिनों डा० वेनिस नैनीताल में थे और adi उन्होंने 
कविराज जी को भी बुला लिया था तथा उनके रहने के लिए एक घर भी ठीक कर दिया श्रा। कविराज जी ने वहीं 
से मुझे एक पत्र लिखा और उसमें वहाँ की शोभा का बड़ा ही विशद वर्णन किया । वे नैनीताल में ही थे जब उनका 
परीक्षाफल प्रकाशित हुआ। 1 

कविराज जी एम० To परीक्षा पाक्ष करने के qd ही संस्कृत, बंगला, अंग्रेज़ी, पालि, प्राकृत, फ्रेंच, 
आदि अनेक भाषाओं के अच्छे ज्ञाता हो गए थे | सरस्वती भवन पुस्तकालय में डा० वेनिस ने इनकी नियुक्ति भी इसीलिए 
की। इन्हें उस समय पढ़ने-लिखने के अतिरिक्त कोई अन्य ध्यसन नहीं था। ये ज्वराक्रान्त रहने पर भी पुस्तक पढ़ते 
रहते थे। कालेज से ये जब लौटें तो मरपाँज पुस्तक लिये हुए ही लौटें । कुछ दिनों बाद इन्होंने झगड़ नामक एक तौकर 
रखा जिसका कार्य वस इतना ही था कि कालेज से पुस्तके ले आए, स्टोव पर दुध गरम कर दे और लेटर बाक्स में पत 
छोड़ आए। इन्हें पत्र लिखने का भी बड़ा शौक था | अनेक मित्रों के साथ इनका पत्राचार बराबर चलता रहता था l 
मेरे सदृश अल्पज्ञ को भी इन्होंने अनेक पत्र लिखे। 


जर्मन 
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कविराज जी के कतिपय संस्मरण ५२७ 


कविराज जी आरम्भ से ही स्वभाव के बड़े शिष्ट रहे हैं। उनसे जो कोई भी जाकर कुछ पूछता था उसे 
वे बड़े स्नेह से उत्तर देते थे किन्तु कुशल-मंगल पूछने के अतिरिक्त दूसरे से पुछने के लिए उनके पास कोई प्रश्‍न नहीं 
रहता था | आप जो FS पूछिए उसका उत्तर देकर वे चुप हो जाते थे । उनकी वातें तब बढ़ती थीं जब परस्पर प्रदनोत्तर 
होते थे। किसी की निन्दा न करते थे, न सुनते थे। किन्तु स्तुतियोग्य लोगों की स्तुति करने से कभी नहीं a थे। 
उनकी विद्या की गरिमा के विषय में कुछ कह सकना मेरी सामर्थ्यं के वाहर है क्योंकि मुझे उतना ज्ञान ही नहीं | स्वभाव 
के सम्बन्ध में उनमें बहुत परिवर्तन देखा । मेरे लिए, जो उनका इतना समीपी था, कभी-कभी उनसे मिलना भी कठिन हो 
जाता था। बड़े बड़े महामहोपाध्यायों को देखा कि उनके पास जाते और बैठे रहते और यदि उस समय कविराज जी 
कोई प्रवचन करते होते तो जब वे उससे निवृत्त होते तभी उन महामहोपाध्याय महोदय को यह सौभाग्य प्राप्त होता कि 
कविराज जी उनसे उनका कुशल-मंगल पूछें। इधर करीव पचीस वर्षो से मैं उनके सम्पक में नहीं हूँ, इसलिए इधर की 


EU 
Sre 


वात नहीं कह सकता। उन्हें जव पद्मविभूषण का सम्मान मिला तब मैंने उन्हें एक बधाई-पत्र भेजा और उन्होंने उसका 
उत्तर भी दिया। 
काशी के बड़े बड़े विद्वान्‌ उनके पास जाते थे और लाभ उठाते थे। प्रयाग विश्वविद्यालय के महामहो- 
पाध्याय sto उमेश मिश्र, हिन्दू विश्वविद्यालय के श्री बलदेव उपाध्याय, आदि सब कविराज जी की विद्या के 
ऋणी È 1 i: i 
` कविराज जी की विद्या तथा प्रतिभा को Sto वेनिस ने अच्छी तरह समझा था । उन्होंने कविराज जी को 
उनकी रुचि के अनुसार सरस्वती भवन में पुस्तकालयाध्यक्ष तो बना दिया, किन्तु पोस्ट को ग्रेडेंड नहीं किया, केवळ 
१२५) ६० में काम करने को Hel | उस समय कविराज जी थोड़ा विचलित ue थे और अन्यत्र जीविका की खोज में 
जाना चाहते थे; किन्तु वेनिस साहब के अनुरोध पर पूर्व स्नेह के कारण उन्होंने उस पद को उतने ही वेतन में स्वीकार 
ल्या 
Sa = जी जब लाइन्रेरियन हुए और तेलियावाग में रहने लगे तब एक Fer उन्होंने मुझसे कहा कि मै 
एक मैथिल रसोइया उनको दूं। मैंने पूछा कि मैथिल रसोइया आपको क्यों चाहिए तो उन्होंने कहा कि जब कमी छात्र 
जीवन में मैं आप लोगों के साथ भोजन करता था तो वह बड़ा स्वादिष्ट लगता था। इस पर मैंने कहा कि कोई मी 
रसोइया अपने बनाए भोजन में वह स्वाद नहीं छा सकता जो एक पवित्र ब्रह्मचारी ब्राह्मण छात्र के बनाए भोजन में 
होता है। उसी दिन उन्हें मैंने अपने साथ भोजन करने के लिए निमंत्रण दिया और si कृपा करके आए और मेरे साथ 
भोजन किया। उस दिन की एक विशेष घटना यह है कि मेरे रहने को कोठरी में खुंटी से लटकी हुई एक रुद्राक्ष की 
माला को देखकर उन्होंने कहा कि माला को अनावृत नहीं रखना चाहिए और इसी पर घंटे T व्याख्यान देते रहे। 
ऐसी अप्रतिम और अगाध उनकी विद्या है । तंत्रशास्त्र के वे पारंगत हैं और उनका विश्वास è कि तंत्रशास्त्रज्ञ उस 
गो मोक्ष से मी ऊपर है। > 
de a a जी को पूरी तरह समझने वाले तथा कर्मक्षेत्र में उन्हे बढ़ाने वाले थे म० म० डॉ० 
गंगानाथ झा। डॉ० गंगानाथ झा कदाचित्‌ १९१८ में डॉ० वेनिस की कार्यसमाप्ति पर सस्कृत कालेज के प्रिन्सिपल 
होकर आए और कविराज जी की विद्या से परिचित हुए। एक स्थान पर सरस्वती भवन a में T st ने उन्हें 
“Gifted Librarian” कहा था और Jo पी० सरकार को भी लिखा था कि ऐसे योग्य व्यक्ति को ग्रेड रहित 


सेवा में रखना अन्याय है। इसके फलस्वरूप यू० पी० सरकार ने सरस्वती भवन के लाइने रियन की पोस्ट को प्रोविन्शियल 


नहीं जी इलाहाबाद 
+ २५०) रु० मासिक पर नियुक्त कर दिया। इतना ही नहीं जब झा 
MP e अपने स्थान पर, नियुक्त किये जाने के लिए कविराज 


विश्वविद्यालय के वाइस-चान्सलर के पद पर जाने लगे तो उन्होंने अप 
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५२८ बलदेव मिश्रं 


जी का ही नाम लिया और उस स्थान पर कविराज जी नियुवत भी हुए.। इससे स्पष्ट है कि कविराज जी को ऊपर 
उठाने में डॉ० गंगानाथ झा जी का कितना बड़ा योगदान है। 

EN बार जिन दिलों वे संस्कृत कालेज के अध्यक्ष थे, उन्होंने दो दिन मेरे दो प्रइनों पर बहुत देर तक 
प्रवचन किया। एक दिन “वेद वस्तु क्या है” इस पर घंटों वोलते रहे और दूसरे दिन 'कुमारसम्भव' के निम्न 
लिखित इलोक पर उनका व्याख्यान घंटों होता रहा-- 


तां हंसमालाः शरदीव Tat महौषधि नक्तमिवात्मभासः। 
स्थ्रिरोपदेशामुपदेशकाले प्रपेदिरे प्रावतनजन्मविद्याः॥ 


कविराज जी ने अल्प पेन्शन लेकर अपनी कार्यावधि की समाप्ति के आठ वर्ष पहले ही संस्कृत कालेज की 
अध्यक्षता से निवृत्ति प्राप्त कर ली, जिससे समस्त संस्कृत समाज को बड़ा ही दुःख हुआ | लोगों ने उनसे निवेदन किया कि 
वे अपने कार्य को न छोड़ें; किन्तु उन्होंने एक बार जो निश्‍चय किया वह कर लिया, उसमें कोई परिवतन करना उनके 
स्वभाव में नहीं है। संस्कृत कालेज के कार्यभार से मुक्त होने पर उनसे अनेक वार उच्च पदों पर नौकरी करने को कहा 
गया किन्तु वे नहीं माने और अपने निश्‍चय पर अटल रहे। उनके कुछ निश्चय अपूर्व थे। वे किसी सभा-समिति में 
नहीं जाते थे और न अपना फ़ोटो ही खिचवाते थे। एक दो वार छात्र-जीवन में बोडिंग में उनका फ़ोटो अवश्य लिया 
गया ATI मुझे स्मरण है कि कविराज जी ने एक बार अपने छात्र-जीवन का फ़ोटो दिखाकर मुझसे पूछा था कि यह 
फ़ोटो किसका gl 
एक बार कविराज जी के पास मैंने एक अपुर्व पुस्तक देखी । मैंने उनसे पूछा कि यह पुस्तक उनके पास 
कंसे आई तो उन्होंने कहा कि श्री भगवान्‌ की कृपा है कि जिस वस्तु की मुझे आवश्यकता या उत्कट इच्छा होती है 
वह प्राप्त हो ही जाती है। उन्होंने कहा कि मैंने कमी किसी वस्तु के लिए कोई आवेदन-पत्र उपस्थित नहीं किया। 
वांछित वस्तु भगवान्‌ की कृपा से आप से आप आ जाती है। ज्योतिष्‌ के महान्‌ पण्डित वराहमिहिर ने भी तो बृहत्‌- 
संहिता में कहा है कि-- 


“श्रान्तस्य यानमशनं च बुभुक्षितस्य 
पानं तृषापरिगतस्य भयेषु रक्षा। 
एतानि यस्य पुरुषस्य भवन्ति काले 
TI वदन्ति किल तं खलु लक्षणजाः॥ 


अर्थात्‌ थक जाने पर सवारी, भूख लगने पर भोजन, प्यास लगने पर पानी, भंय के अवसरों पर रक्षक, ये सब जिस पुष्प 
को समय पर प्राप्त हो जाते हैं, उन्हें भाग्यवान्‌ पुरुषों के लक्षण जाननेवाले पण्डित धन्य कहते हैं। कवि का लिदास ने 
भी रघुवंश में एक स्थान पर कहा है-- 


~ 


“अन्वियेष सदृशीं स च स्तुषां प्राप्तवाननुकूलवाग्द्िज: | 
सद्य एव सुकृतां हि पच्यते कल्पवृक्षफलवमिकांक्षितम्‌ Il 


अर्थात्‌, राजार्ररय ने जैसे ही अपने अनुरूप पुत्रवधू की इच्छा की वैसे ही जनक के यहां से अनुकूल संवाद ih 
ब्राह्मण पहुंच गया । पुण्यवानों का मनोरथ कल्पवृक्ष के समान फल देने वाला होता है। RA 
“ ` कविराज जी के पास पुस्तकें बहुत थीं । कुछ पुस्तकें उनके पिता जी की थीं। शेष उन्होंने स्वयं संकलि 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


कविराज जी : कतिपय संस्मरण ५२९ 


की थीं। एक दिन वेनिस साहब के साथ यू० पी० के विद्या-मवन के डाइरेक्टर बोडिग देखने आए। जब वे कविराज 
जी की कोठरी के सामने आए तो उनकी पुस्तकों को देखकर वेनिस साहब ने कहा कि “कविराज, मैं यह तो जानता 
था कि तुम बहुत पढ़ते हो किन्तु यह मालूम नहीं था कि तुम्हारे पास पुस्तक भी बहुत SI” 

काशी में बनारस संस्कृत सीरीज़ नाम की एक पुस्तकमाला निकलती थी। इस सीरीज़ में संस्कृत वाङ्मय 
के लगभग सभी विषयों की अच्छी अच्छी पुस्तके थीं। जिस समय की यह वात है उस समय तक इस पुस्तकमाला में 
१५१ पुस्तकें निकल चुकी थीं और प्रत्येक पुस्तक का मूल्य १) २० था। इस सीरीज़ के मालिक, श्री कृष्णदास जी से यह 
तय हुआ कि यदि सभी पुस्तकों की एक एक प्रति ले ली जाय तो वे पुरा सेट आधे मूल्य अर्थात्‌ ७५) ₹० में दे देंगे। 
तदनुसार श्री कविराज जी और हम इस सीरीज की समस्त पुस्तकें खरीद लाये। कविराज जी का मोजन, परिधान, 
विछावन सव साधारण रूप का था। भोजन में वे भात-रोटी खाते थे। ats के दिनों में धूसा ओढते थे या उसी को 
शरीर पर धारण करके बाहर जाते थे। बिछौने में एक तोशक तथा एक WX मात्र वे जहां बैठते थे वहीं पढ़ते- 
लिखते थे। 

प्राचीन रीति से रहने वाले और पुजा-पाठ करने तथा गायत्री मन्त्र जपने वाले छोगों पर कविराज जी की 
विशेष श्रद्धा थी। एक दिन मैंने पण्डित बालबोध मिश्र की योग्यता की चर्चा करते हुए कहा कि वे सब दशंनों के तीर्थे 
हैं, संस्कृत कालेज वाराणसी के व्याकरण, न्याय और साहित्य के आचार्य हैं तथा प्रतिदिन सूर्योदय के पहले एक सहस्र 
गायत्री-मंत्र का जप करते हैं। कविराज जी ने कहा कि उनका मुझे दर्शन कराइये। उन दिनों मिश्र जी छात्र ही थे। 
मैं संस्कृत कालेज से उन्हें कविराज जी के पास बुला ले गया। पण्डित जी के दाहिने हाँथ की अंगुली में कुश की अंगूठी 
देख कर कविराज जी यत्परोनास्ति प्रसन्न हुए। पीछे उन्हीं की कृपा से या उसी दिन के परिचय के कारण मिश्र जी 
को संस्कृत कालेज में स्थान भी मिल गया। इसी प्रकार मैंने कविराज जी से श्री दयानन्द झा, ज्योतिषाचार्य की प्रशंसा 
की थी। १९१६ में मुजफ्फरपुर संस्कृत कालेज की स्थापना होने पर झा जी ने उसमें प्राध्यापक पद के लिए इच्छा 
प्रकट की और कविराज जी के पास सहायता के लिए आए। कविराज जी ने उन्हें Slo वेनिस के नाम एक पत्र देकर 
नैनीताल भेज दिया, क्योंकि Sto वेनिस उन दिनों नैनीताल में ही थे । Sto वेनिस ने कविराज जी के पत्र के आधार पर 
ही उनके आवेदन-पत्र को अच्छी तरह समर्थित कर दिया। और यह उसी का परिणाम था कि झा जी को मुज़फ्फरपुर 
कालेज में प्रथम स्थान मिल गया। कविराज जी जिसका आदर या सम्मान करते हैं उसकी सब प्रकार से सहायता के 
लिए भी सदा तैयार रहते हैं। एक बात और है। कविराज जी कहने के लिए तो अंग्रेज़ी पढ़े-लिखे विद्वान्‌ हैं, किन्तु 
वास्तव में उनका रहन-सहन और आचार-विचार आदि सब एक पुराने संस्कृत विद्वान्‌ के सदुश है। ईश्वर उन्हें चिरायु 
रखे। 


<७ 
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कविराज जी के कतिपद्र संस्मरण 
लेखक 
श्री बलदेव उपाध्याय, वाराणसी 


मेरे जीवन की वह परम मंगलमयी घड़ी थी, जब पूज्य कविराज जी से मेरा प्रथम परिचय हुआ । १९२१ 
fo के अगस्त मास की यह घटना है। उस समय मैं हिन्दू विश्वविद्यालय की एम० Uo कक्षा (संस्कृत) के प्रथम वर्ष 
में अध्ययन कर रहा था। प्रथम परिचय में ही कविराज जी के सौम्य स्वभाव, विनय, मधुर व्यवहार ने मेरे ऊपर विशेष 
प्रभाव डाला और तब से यह परिचय निरन्तर रससान्द्र होता चला TAT | कविराज जी ने सम्भवतः किसी उच्च कक्षा 
के छात्रों का नियमतः अध्यापन नहीं किया है, परन्तु आदर्श अध्यापक के जितने सद्‌गुण हैं वे इनमें विशिष्ट मात्रा मे विद्य- 
मान हैं। किसी विषय की व्याख्या करते समय वे उस विषय के साथ इतने तन्मय हो जाते हैं कि उन्हें अपने शरीर की 
भी सुध नहीं रहती | कठिन से कठिन विषयों को सरल सुबोध भाषा में हृदयंगम करा देना उनकी व्याख्यातृ-शैली का 
चूडान्त उत्कर्ष है। कविराज जी तुलनात्मक शैली से किसी विषय के विवेचन में विशेष अभिरुचि रखते हैं। शास्त्रों 
में उनकी अवाघित गति है। दर्शन तथा घर्म, योग तथा तन्त्र, वैदिक, बौद्ध, जैन आदि नाना सम्प्रदाय, भक्ति तथा रस- 
शास्त्र आदि दुर्बोध विषयों के अन्तस्तल में पहुँचना और उनकी तद्रूप व्याख्या करना कविराज जी की विशिष्टता है। 
नाना घमो के तत्त्वों की व्याख्या करते समय ये तद्‌भिन्न धर्मों में तदनुरूप तत्त्वों की जव व्याख्या करने लगते हैं, तब 
प्रतीत होता है कि अनेक सन्देह की ग्रन्थियाँ स्वतः खुलती चली जाती हैं। इतना ही है कि व्याख्यान का स्तर सर्वदा 
बहुत ही ऊँचा रहता है--इतना ऊँचा कि उस विषय का बहुश्रुत विद्वान्‌ ही उसे यथावत्‌ समझने में कृतकार्य होता है। 
कविराज जी से किसी ग्रन्थ का पंक्तिबद्ध अध्ययन कठिन ही होता है। उनकी अलौकिक प्रतिभा अपने को पंक्तियों के 
भीतर बन्द न कर उन्मुक्त भाव से समस्त विषय का आलोड़न करती है और अन्त में ज्ञान के नवनीत प्रस्तुत करने में 
समर्थ होती है। 

'मारतीय दर्शन' नामक मेरे ग्रन्थ का संशोधन कविराज जी ने बड़ी मा्मिकता के साथ किया है। उनके ही 
आदेश से मैंने उसके अन्तिम परिच्छेद में तन्त्रं का संक्षिप्त परिचय दिया है जो उस ग्रन्थ का अपना एक वैशिष्ट्य माना 
गया हे । इसी प्रकार मेरे बौद्धदर्शन मीमांसा' में आपका उपदेश सर्वदा जागरूक रहा है। उसको इन्होंने एक विशिष्ट 
प्रस्तावना से मी अलंकृत किया है जो बौद्ध-दशन के अनेक नूतन तथ्यों का आविष्कार करती è I 

बहुतों को यह पता न होगा कि वे बंगला के माभिक आलोचक हैं। इतनी गम्भीर आलोचना लिखी है कि 
लेखक महाशय भी आश्‍चर्यचकित रह जाते हैं। उन्होंने रबि बाबू के किसी विशिष्ट काव्य के रहस्य का उद्घाटन ऐसे 
ही एक निबन्ध में किया था, जिसे पढ़कर वे मी चकित हो उठे थे। इसी प्रकार चितरंजनदास के सागर-संगीत की 
आलोचना भी उतनी ही मामिक, महत्वपूर्ण तथा प्रौढ थी। एक बार आशुतोष मुकर्जी ने शारद नवरात्र का पर्वे काशी 
में ही बिताया। उसमें कविराज जी उनके सम्पकं में आये। इनकी विद्वत्ता से आशुतोष बाबू इतने प्रभावित हुए कि 
उन्होंने कविराज जी को कलकत्ता विश्वविद्यालय के संस्कृत विभाग का अध्यक्ष बनने के लिए विशेष आग्रह क्या, 
परन्तु वे काशी छोड़कर कलकत्ता जाने के लिए तयार नहीं हुए। रुपयों का तथा ख्याति का प्रलोभन पुर्णतः आकर्षक 
था, परन्तु अपने गुरु डा० वेतिस की परम्परा छोड़ना इन्हें कथमपि स्वीकार्य नहीं था। डा० वेनिस कविराज के गुर a 
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इतने आक्कष्ट थे कि वे उन्हें पत्रवत्‌ स्नेह करते थे । नाना शास्त्रों तथा अनेक भाषाओं (जर्मन, फ्रेंच, पालि, प्रात आदि) 
में प्रवीणता प्राप्त करने के कारण ये वेनिस साहब को बड़े सम्मान की दृष्टि से देखते थे। उन्हें पितुवत्‌ मानते थे और 
उनके उपदेशों के अनुसार चलते थे। 
` आध्यात्मिक साधना कौ ओर कविराज जी की अभिरुचि बाल्यकाल से ही है। इन्होंने काशी में रहने वाले 

अनेक साघु-सन्तों को खोज निकाला है तथा उनके सदूगुणों का परिचय जिज्ञासुजनों को कराया है। “आनन्दमयी मां 
की खोज इसी प्रकार की खोज का परिणाम है। अपने पतिदेव के साथ काशी में यात्रा के निमित्त आनेवाली इस आव्या- 
fas विभूति को कविराज जी ने बहुत पहले ही पहिचान लिया था। ऐसे सन्तों के पास उनके साथ जाने का अनेक अवसर. 
मुझे तथा मेरे दिवंगत मित्र पं० वटुकनाथ जी को प्राप्त हुआ था । सन्तों के प्रथम दर्शन तथा स्वल्प वार्तालाप से ही उनके 
अन्तस्तत्व को समझ लेना कविराज जी का निजी वैशिष्ट्य है। तथ्य तो यह है कि सन्त ही सन्त के स्वरूप को पहचान 
सकता है और कविराज जी स्वयं पहुँचे हुए सन्त जो ठहरे। फलतः सन्तों के यथार्थ रूप को समझना जैसे उनके लिए 
अनायास साध्य है, वैसे ही उनके पास जाना तथा जिज्ञासु वन कर उनकी बातें सुनता भी उनके लिए सहज है। उनके संग 
मुझे उनके गुरुदेव स्वामी विशुद्धानन्द जी के पास अनेक वार जाने का सौमाग्य प्राप्त हुआ है। उस समय उनकी जिज्ञासु- 
वृत्ति, भावुकता तथा वार्तालाप के अन्तस्तल में पहुँचने की योग्यता देखकर दंग रह जाना पड़ता था। विशुद्धानन्द जी 
अलौकिक शवितसम्पन्न योगी थे, जिन्हे “सय विज्ञान' का ममे प्राप्त था। मैंने स्वयं उन्हें किसी मी फूल के नैसगिक गन्ध 
को अपहृत कर नवीन गन्ध का संचरण करते हुए बहुशः देखा है। वे इसे सूर्य की रश्मियों की सहायता से करते थे, जो 
किसी विशिष्ट शीशे के द्वारा फोकस (केन्द्रित) की जाती थीं। यह प्रयोग कविराज जी के सान्निष्य में किया जाता था। 
गुरुदेव के इन कार्यकलापों तथा उपदेशों को कविराज जी ने 'विशुद्धानन्द प्रसंग” नामक बँगला ग्रन्थ के अनेक खण्डों मे 
afa किया है । 

कविराज जी स्वयं उच्चकोटि के साधक हैं। वे प्रति सप्ताह सोमवार तथा गुरुवार को मौन धारण करते 
हैं। उनके यहाँ अध्यात्म तत्त्व के जिज्ञासुओं का ताँता dar रहता है, जिसमें मैंने अनेक बार यूरोपियन तथा अमेरिकन 
लोगों को भी देखा है। कविराज जी को हमं लोगों से शिकायत रहती है कि हम लोग केवल शास्त्र की ही बातें पूछते हैं, 
साधना कौ बातें नहीं पूछते, जिनको उन्होंने स्वानुभूत किया है। वे सस्ती प्रशंसा' से सर्वदा SA दूर रहने का उपदेश 
देते हैं तथा किसी भी वस्तु के अन्तरंग में प्रवेश करने की सदा शिक्षा दिया करते हैं। तन्त्रशास्त्र के ऊपर उनका अबाधित 
अधिकार आश्‍चय में डालने वाला है। बहुत से जानकारों की दृष्टि में वे तन्त्रशास्त्र के सर्वश्रेष्ठ अधिकारी विद्वात्‌ हैं। 
तन्त्र के साधना पक्ष की चर्चा वे बहुत कम करते हैं, क्योंकि उसके लिए अधिकारी पात्रों का अभाव मुख्य हेतु dI 
के सिद्धान्त विषयक उनके हिन्दी निबन्धो का संग्रह हाल ही में बिहार राष्ट्रभाषा परिषद्‌ (पटना) से तथा अंग्रेजी- 
बँगला के निबन्ध पुस्तक रूप में कलकत्ता तथा बर्दवान विश्वविद्यालय से प्रकाशित हुए हैं और हो मी रहे El परन्तु 
इन निबन्धों की उनकी व्याख्या सुनकर ही कोई व्यक्ति तन्त्रं के मर्म समझने में कृतकार्यं हो सकता है। ऐसी è उनको 
विशद व्याख्यानदेली । 

साहित्य तथा साधना के एकमात्र अधिकारी विद्वान्‌ पण्डित गोपीनाथ कविराज शील तथा सौजन्य की 
मूर्ति हैं। अभिमान तो उन्हें छू नहीं गया है। निरमिमान सौम्य मूर्ति का मव्य दर्शन दर्शक के चित्त में एक विचित्र पवित्रता 
का उदय कराता है। वे ऋषिवत्‌ पूजनीय हैं। संसार के guri से अपरिचित यह विद्वान्‌ आज के इस कुटिल कलि- 
काल में सत्ययुग का दृश्य उपस्थित करता है। गत ४४ वर्षों से उनके साथ मेरा गाढ परिचय रहा है। फलतः नाना 
संस्मरणों में से एक दो संस्मरण ऊपर निदिष्ट d! इन पंक्तियों के द्वारा मैं अपनी हादिक मावना उनके पूज्य चरणों में 
अपित करता हूँ। हन 
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FUR ज्ञानराशि के साथ हो साधना के धनी--कविराज ज़ी 
लखक 


To विइवनाथ प्रसाद वर्मा, पटना 
C) 


मई सन्‌ १९४६ में मैं हरिद्वार में सत्यज्ञान-निकेतन में स्वामी सत्यदेव परित्राजक के आश्रम-पर ठहरा हुआ 
था। वहीं पर पं० रामनारायण मिश्र जी के साथ अपनी काशी यात्रा का प्रोग्राम मैंने बनाया । मिश्र जी ने काशी नागरी 
प्रचारिणी समा के कार्यपाल के पास पत्र लिखकर मेरे ठहरने का प्रबन्ध कर दिया। मैं हरिद्वार से काशी आया। प्रायः 
८, ९ बजे प्रातःकाल Sto भगवानदास से मिला और उसके बाद कविराज जी का दर्शन किया। वे अपने निवासस्थान 
की दूसरी मंजिल में एक कमरे में नीचे ही वस्त्र बिछाकर बैठे थे और दशनशास्त्र का अध्यापन कर रहे थे। उनकी बैठी 
हुई मुद्रा में मी उनकी विशाल काया परिलक्षित हो रही थी। उनका गौर वर्ण, उनके उत्फुल्ल नयन और उनके मुख 
को आर्य आकृति को देख कर जो मानसिक कल्पना उनकी शारीरिक सम्पत्ति की मैंने अपने विद्यार्थी-जीवन में की थी वह 
दूर हो गयी। पहला प्रभाव जो मेरे ऊपर कविराज जी का पड़ा वह उनके शारीरिक सौष्ठव का था, जो उनके तपस्या- 
पुणं आन्तरिक जीवन का बाह्य विग्रह था । कुछ देर के बाद उनसे बातचीत शुरू gil बौद्ध दर्शन के उद्‌भव-विषय पर 
अनेक गम्भीर बातें उन्होंने वतायीं और अनेक ऐसे स्रोतों और ग्रन्थों का हवाला दिया, जिनसे उनके विशाल पाण्डित्य 
और व्यापक स्वाध्यायशीलता का पता मुझे मालूम पड़ा। इण्डियन ऐण्टीक्वेरी (Indian Antiquary) में प्रकाशित 
IAT वेबर के लेख, याकोबी (Jacobi), चार्पेण्टियर ( Charpentier) द्वारा सम्पादित जैन वाडमय' और 
वतानसुत्र का उन्होने हवाला दिया। पाशुपत सुत्र, तत्त्व समास, पंचविश और षडविश ब्राह्मण देखने के लिए 
उन्होने कहा। इटली के विद्वान्‌ टुची (Tucci) के लेख तथा ह्यनं-त्सांग के ग्रन्थों का भी उन्होंने नामनिर्देश किया। 
डाक्टर हरदत्त तथा कृष्णदास के लेखों का भी उन्होने ज़िक्र किया। तमिल साहित्य में भी बौद्ध दर्शन विषयक स्थलों 
को ओर उन्होंने इंगित किया। प्रायः आध घण्टे की बातचीत में वौद्ध घर्म और दर्शन से सम्बद्ध प्रायः अन्य समस्त 
भारतीय वाड्मय का उन्होने एक संक्षिप्त गतावलोकन कर डाला | 


US) 

n चार वर्षों के अमेरिका-प्रवास से मेरे मस्तिष्क की सोचने की शैली कुछ वैज्ञानिक हो गयी। सन्‌ १९५१ 
में पं० ब्रह्मदत्त जिज्ञासु के मोतीझील-स्थित काशी आश्रम में मैं ठहरा था। उस समय अनेक विषयों में एम० To डिग्री 
धारण करने वाले To रामकुमार चौबे से परिचय हुआ । हम दोनों साथ ही कविराज जी का दर्शन करने उनके निवास" 
स्थान पर गए। इसके बाद अनेक बार कविराज जी का दर्शन करने का और उनसे शास्त्रीय वार्तालाप करने का अवसर 
मिला है। उनमें से कुछ प्रसंगों का यहाँ निर्देश करूंगा। l 

एक बार मैं वैज्ञानिक दृष्टि का समर्थन कर रहा था और वे सुर्यविज्ञानसिद्ध स्वामी विशुद्धानन्द जी की 
विलक्षण विभूतियों का वर्णन कर रहे थे। उस समय उन्होंने स्यात्‌ यह मी कहा कि विशुद्धानन्द बन्द कमरे में मी प्रवेश 
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कर सकते थे और गम्भीर विपत्ति की अवस्था में उन्होंने कमरा बन्द रहने के बावजूद वहाँ आकर दारुण आपत्ति से उतकी 
रक्षा की थी। इस प्रसंग की ओर मैं कुछ अनास्थावान्‌ था तो कविराज जी ने कहा-- आप वैज्ञानिक हैं, इसलिए जिस 
बात का आपको प्रत्यक्ष नहीं है उसे आप अवश्य न मानें, किन्तु जिस बात का मुझे (कविराज जी को) प्रत्यक्ष अनुमव 
है, उसे नहीं मानने का कोई कारण नहीं है, क्योंकि वैज्ञानिक दृष्टि अनुभव पर आधारित è 1° 

बातचीत के प्रसंग में कविराज जी ने मुझसे अमेरिका के शोधकार्य के विषय में पूछा। मैंने बताया कि 
कोलम्बिया विश्वविद्यालय में मेरे रिसर्च का विषय था माक्सेवाद के सैद्धान्तिक आघार'। तब उन्होंने राजनीति 
बिज्ञान के एक प्राध्यापक द्वारा लिखित मार्क्सवाद पर एक पुस्तक मुझे दिखायी | 

एक बार काशी में कविराज जी से श्री अरविन्द के योग के विषय में चर्चा चल पड़ी। कविराज जी ने 
बताया कि श्री अरविन्द का देहावसान वस्तुतः हुआ नहीं है। देहत्याग तो औपचारिक भौतिक क्रिया है। वस्तुतः जिस 
कार्य को एक देहविन्दु की उपाधि से ग्रस्त होकर श्री अरविन्द कर रहे थे, उसी को निरुपाधिक धरातल से प्रशस्ततर 
रूप में वे अब कर रहे हैं। 

सन्‌ १९६४ में जव उनमें मैं मिला तो मैंने एक शंका उपस्थित की कि यदि अध्यात्म, ईस्वरवाद आदि सत्य 
हैं, तब क्यों ईश्वरभक्त श्री रामकृष्ण परमहंस पचास वर्ष की ही आयु में केन्सर से कालकवलित हुए और क्यों स्वामी 
विवेकानन्द की साढ़े उन्तालीस वर्षों की छोटी आयु में हृद्गति रुकने से अकाल मृत्यु हुई। प्रश्‍न को सुन कर कविराज 
जी कुछ जोश में आ गए और मृत्यु की मायात्मकता का उन्होंने विवेचन किया। इस प्रसंग में उन्होने भौतिक दृष्टिकोण 
का उपहास करने की चेष्टा की और शुद्ध देह का तत्व विवेचन किया। उनके कथन का आशय यह था कि भगवत्‌- 
चिन्तनरत योगी इस भौतिक देह की कुछ पर्वाह नहीं करता | जो अपार दुःख साधारण लोगों को मृत्यु से होता है उसका 
शुद्ध देह विकसित रहने के कारण, वह सर्वथा अतिक्रमण किए रहता Zl 


(ह) 

पटना विश्वविद्यालय के दो तीन अन्य प्राध्यापक कविराज जी से शोधकार्य में सहायता के लिए उनसे मिले | 
लौटने पर वे लोग कह रहे थे--“कविराज जी बोरा हैं।” अर्थात्‌ जैसे किसी याचक को कुछ वस्तु माँगने पर कोई गृहस्थ 
बोरा ही खोल दे और दिये हुए अन्न को राशि से याचक अभिभूत हो जाय, वैसी हो अनुभूति कविराज जी से बौद्धिक 
विचार करने पर होती है। ज्ञान का उनका अक्षय स्रोत जब प्रवहणशील होता है, तब उसकी विरति ही नहीं होती और 
प्रश्‍नकर्ता उस अखण्ड ज्ञानराशि में अपनी स्थिति को खोया हुआ-सा अनुभव करने लगता है। 

पटने में हम लोगों की गोष्ठियों में प्राचीन वाङ्मय के चार महान्‌ विंद्रानो--रामावतार शर्मा, सुरेन्द्रनाथ 
दास गुप्त, सर्वपल्ली राधाकृष्णन्‌ और गोपीनाथ कविराज के विषय में अक्सर प्रसंग छिड़ जाते हैं। इस तथ्य पर हम 
लोगों में ऐकमत्य है कि अपार ज्ञानराशि के साथ ही साधना के धरातल पर आरोहण कविराज जी का वेशिष्ट्य है। 
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“जाइये, भजन कोणिये” 
लेखक 
Sto राममूति त्रिपाठी, सागर विश्वविद्यालय 


पुज्यपाद कविराज जी को वर्षों निकट से देखने का सौभाग्य जिन लोगों को मिला है, उनमें एक मैं भी हूं। 
ये वे सारस्वत-शिखर हैं, जिनमें ज्ञान का गौरव, मानवता की ऊंचाई तथा सहृदयता के निझर हर क्षण निनादित होते 
रहते हैं। इसका कारण कदाचित्‌ यह रहा है कि ज्ञान का रस सावना की आँच में पक कर मधुर आसव के रूप में कहीं 
निरन्तर मुक्त वरसता हुआ मिला है--तो वह कविराज जी के यहाँ। 
महापुरुषों के यहाँ चमत्कार-स्मरणीय वैशिष्ट्य सदा ही घटित होते रहते हैं--चाहिए केवळ सक्षम नेत्र, 
जो उनका साक्षात्कार कर सकें। १९६४ की वात है- शारदीय अवकाश था। अवकाश होने के कारण कतिपय दिनों 
के लिए काशी आया हुआ था। काशी पहुँचने पर आचार्य श्री कविराज जी के दर्शन के लोभ का संवरण मेरे लिए कठिन 
क्या असम्मव हो जाया करता है। जब काशी पहुँचा तो कविराज जी अपने घर पर थे। बड़ी ही उत्सुकता के साथ उनके 
घर की ओर चला। रास्ते में डा० योगेश्वर पाण्डेय (प्राध्यापक, संस्कृत विभाग, सागर विश्वविद्यालय) मिल गये। 
फलतः हम दोनों साथ ही उनके यहाँ पहुंचे । वहाँ हम तीन ही कुल मिल कर व्यक्ति थे। मैं यह भी बता दूँ कि कविराज 
जी को जिज्ञासुओं से बडा स्नेह है। वे सदा जिज्ञासुओं का स्वागत करते हैं और अच्छी तथा संगत जिज्ञासा सामने रखने 
पर उछल जाते हैं। प्रष्टा को, लगता है, उस क्षण अपने हृयदका सब कुछ दे डालते EI इसका मुझे शतशः अनुभव है। 
वे भरी बिद्वन्मण्डली में ऐसे लोगों की प्रशंसा करते हैं और समीप विठाते हैं। ऐसा लगा है कि सच्ची एवं संगत जिज्ञासा 
की मेंट यदि उन्हें चढ़ावे तो उससे प्रियवर वस्तु उन्हें विश्व में दुसरी कुछ नहीं लगती । उनके प्रिय बनने का सांधन, 
मुझे तो यही जान पड़ा, कि अहनिश चिन्तन-प्रसूत संगत जिज्ञासाओं के समर्पण से बढ़ कर कुछ नहीं है। और ऐसी 
जिज्ञासाओं के मूल में यदि साधना की भी पृष्ठभूमि हो तो फिर उनकी कृपा-दृष्टि के लिए मणि-काञ्चन योग ही समझिये। 
वे इतने निःस्पृह हैं कि जिस बिडला से प्राप्त होने वाली अर्थराशि की प्राप्ति के लिए काशी के दिग्गज पण्डित भी खोत 
See हें उस अर्थराशि के स्वतः आं जाने पर मी उन्होने मेरे सामने निषेध कर दिया है। लाने वाले से कहलवा दिया कि 
श्री बिड्ला जी अप्रसन्न न होंगे, क्योंकि उन्होंने मेरी चिकित्सा के लिए बहुत कुछ किया है--पर इस प्रकार की अर्थः 
राशि छेने का मैं आदी नहीं हूँ।” लक्ष्मी का यह तिरस्कार देख कर मेरे मन में अगाध श्रद्धा के बावजूद भी कमी यह 
साहस उदित नहीं हुआ कि गुरुपूणिमा के भी अवसर पर मैं कुछ पाथिव राशि अपित कर सकू। इसलिए पुर्वाम्यासवश 
जव कभी उनके चरणों में उपस्थित होने का अवसर मिलता है तो मैं काफी सोच विचार कर कोई न कोई जिज्ञासा ही 
समपित करता हूँ। मैं यह भी जानता हूँ कि वे कुछ तरंगी प्रकृति के भी हैं--प्रसन्न हैं तो उनके शिशु-सुलम सरल aida 
दशा से कुछ भी करा छीजिए, कुछ भी ले लीजिए, कुछ भी पूछ लीजिए, कुछ भी पा लीजिए, पर थोड़ा अन्यमतसक हुए 
तो फिर जिस बात को हजार वार कह चुके हैं उसे मी न कहेंगे। परन्तु इस परवती मनोदशा का सामना मुझे कमी नी 
करना पड़ा था। उनकी कृपा कई अवसरों पर मुझे मिल चुकी थी। इसलिए मैं थोड़ा धृष्ट भी हो गया था। मुझे वह 
अवसर भी याद है, जव रात्रि १०-११ बजे थे--तन्त्रालोक' का पाठ चलने वाला था। पाठ शुरू होते से पहले sud 
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“जाइये, भजन कीजिये ५३५ 


जिज्ञासाओं को बड़ी धृष्टता के स्वर में मैं प्रस्तुत करता जा रहा था कि श्री जगन्नाथ जी उपाध्याय ने मुझे रोकते हुए, 
स्वर में विनम्रता लाने को कहा। पर श्री कविराज जी प्रसन्चवदन Ti उन्हें धृष्ट और विनम्र स्वर से कुछ pnt देना 
नहीं था। हमने यह भी देखा है कि क्षण भर पूर्व किसी पर नाराज़ हुए तो इतना कि जिस पर नहीं नाराज़ हँ वह भी 
डरने लगता है। कई वार पाठ पढ़ाते समय नोट लेने वाले मुनि कोनकविजोय जी मोहराज पर इस प्रकार बरस TS d 
कि हम लोगों ने तीन-चार दिन बाद तक कलम-कागज साथ लाना ही छोड़ दिया । लेकिन पाठ खतम होते ही सारा ETT 
vei हँसते हुए भोले चेहरे से सदा की विनोदी मनोदशा से बोल पड़ते---कहिए, मुनि कोनकविजोय जी मोहराज, 
यह पोथा किसके लिए तैयार करते हैं? ” झाड़-झिड़कियाँ कभी-कभी हम लोगों को सुनने को मिळती थीं। कविराज जी 
कह पड़ते--“राट लेने से कुछ नहीं होता, समझिये, हमसे सौ बार पूछिये--हम वतायेंगे। यह लड्डू नहीं है।” हम लोग 
कविराज जी की शतशः दुहराई हुई इस वाक्यावली को सुन कर एक दूसरे को देख कर मुसकराते और फिर पाठ अपने 
ढंग से चलने लगता। 

कविराज जी के चरणों में उपस्थित हुआ तो वे कुछ गम्भीर और लगता था जैसे प्रसन्न मन नहीं हैं। फिर 
भी पहले लेटे हुए थे और जब स्वभावतः मेरा मस्तक उनके चरणों पर पड़ा तो वे सावधान होकर मना करने पर भी उठ 
बैठे। पूर्वाभ्यासवश मैंने प्रश्‍न पहले से सोच रखे थे। बैठते ही प्रश्‍न प्रस्तुत किये--“सहजयान ARAN से भिन्न atei 
की परवर्ती तान्त्रिक साधना है या वज्रयान के ही अन्तर्गत एक पद्धति-विशेष ?” कविराज जी मौन ही रहे। फिर 
दूसरा, तीसरा सम्बद्ध प्रश्न प्रस्तुत किया । लगा, जैसे आज कविराज जी कविराज जी हैं ही नहीं । कुछ अनमने और 
कुछ रुष्ट स्वर में कहा कि “उन दिनों को अब भूल जाइये जव आप कुछ पूछते थे और मैं बार-बार बताया करता AT | 
आज कुछ कहने की इच्छा नहीं होती । जाइये, भजन कीजियें। अभी संसार में ओर बड़ी विपत्ति आने वाली eU 
मैं हतप्रभ-सा रहा। डाँ० पाण्डेय का तो साहस ही नहीं हुआ कि वे कुछ पूछ ws फिर भी हम लोग चुपचाप बैठे रहे। 
कुछ लोग और आ गये। उनमें से कुछ बंगाली सज्जन भी थे। बंगाली सज्जन ने एक पूर्वगुहीत पुस्तक के पन्ने खोले और 
कुछ पुछा | कविराज जी का प्रवचन शुरू हुआ और चलता ही रहा। थोड़ी देर के बाद हेम और पाण्डेय जी दोनों लोट 
आये। रास्ते में हम लोगों ने अपनी-अपनी कविराज के व्यवहार से उत्पन्न मानसःप्रतिक्रिया प्रकट की । पाण्डेय जी ने 
कहा--आज हम लोगों की कविराज जी से भेंट नहीं हुई। आज उनकी जगह कोई बंगाली बैठा हुआ था। दुःख तो मुझे 
भीथा। मैंने हाँ मे हाँ मिला दी और खिन्न मन घर चला आया और तय किया कि अब कविराज जी के पास जाना 
वेकार है। 

पता नहीं पूज्य कविराज जी के भीतर वह कौन महाशक्ति निहित है जिसने मेरे ऊपर पड़ने वाली कमर-तोड़ 
विपत्ति के भयावह और शोक-संकुल दृश्य को उनकी आँखों के सामने चार-पाँच मास पूर्व ही रख दिया था। अक्टूबर की 
यह बात थी। ४ फरवरी के १०-११ बजे दिन भोजनालय में स्टोव फट पड़ा, आग फेल गयी, पत्नी आहत और दग्ध 
बेहोश पड़ गयी । उनके बचाने में मेरा भी केवल वामांग जला-दक्षिणांग में एक मी फफोला नहीं। यद्यपि जळते हुए 
गमछे को दोनों हाथों से छुड़ाकर फेंका था। पत्नी ने तो सदा के लिए साथ छोड़ दिया था, पर अकेले उनकी दाहावशिष्ट 
मस्मराशि और अस्थियाँ लेकर अर्घ-दग्ध स्वयं काशी Stet | उन्हीं दिनों काशी में तान्त्रिक सम्मेलन चल रहा था। 
मैं भी निमन्त्रित था। फलतः शरीक होकर निबन्ध-पाठ भी किया। कहा जाता है कि दुःख की आग मनुष्य के हृदय के 
मल को दूर कर देती है। कविराज जी के प्रति जो अज्ञात-जन्य मल हृदय में आ गया था, जैसे जल गया और निर्मल 
हृदय से जब पाँच मास पूर्व कहे गये उनके वाक्य 'जाइये, भजन कीजिये, अभी संसार में और बडी विपत्ति आने वाली है। 
आज कुछ कहने का मन नहीं होता'--साकार हो उठे। मैंने उस महात्मा के प्रति मन में पैदा हुए मल के प्रति अपने को 
बार-बार कोसा और हृदय से क्षमा माँगता हुआ उनके चरणो में पुनः उपस्थित हुआ। 
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रासमूति त्रिपाठी 


उस स्थान पर पहले से ही डॉ० प्रेमलता शर्मा अपनी माता जी के साथ बैठी हुई थीं । पहुँचने पर मैने पाँव 
छुए और एक कोने में बैठ रहा । प्रेमलता जी ने कविराज जी से कहा कि राममूति जी पर तो बहुत बड़ी विपत्ति आ पड़ी। 
कविराज जी ने कहा कि वे तो सागर में हैं। प्रेमलता जी ने बताया कि वे ही तो ये सामने बैठे हुए हैं। कविराज जी ते 
और कुछ नहीं, मुझसे छूटते ही कहा, 'कहिंे, कुछ पूछिए तब मैं पूछने के लिए तैयार होकर नहीं गया था। उनकी 
अतीत की भविष्यवाणी और वर्तमान के पूर्ववत्‌ व्यवहार ने मेरा कण्ठावरोध कर दिया। मुझे लगा कि इस महात्मा 
पर मैंने पिछली बार अपनी अन्तरात्मा के मल का प्रक्षेप (कविराज जी की जगह आज हम लोग किसी बंगाली से मिले 
हैं) किया है, उसे पहले परचात्ताप की आग में जला कर आँसुओं से बहा दूं और फिर अतीत की भविष्यवाणी को दुहरा 
दूँ। मैंने कण्ठ को सम्हाला और सबके समक्ष महाराज जी की वह भविष्यवाणी दुहराई। सब लोग आइचर्यचकित थे। 
पर वे गम्भीर और मौन। उनके भीतर निहित महाशक्ति का दर्शन उनकी गम्भीरता और मौन के माध्यम से हो रहा 
था। इन्हीं शब्दों से उस महान्‌ आत्मा के प्रति अपनी सम्मानांजलि देकर अपना वक्तव्य समाप्त करता हूँ। 
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घने प्रेम तरू तले 
लेखक 
डा० भगवती प्रसाद सिह, गोरखपुर विश्वविद्यालय 


महामहोपाध्याय पण्डित गोपीनाथ कविराज के अगाध पाण्डित्य की कथाएं काशी हिन्दु विश्वविद्यालय में 
अपने अध्ययन काल के प्रारम्भ, जुलाई १९४०, से ही सुनता आ रहा था, किन्तु उनके प्रत्यक्ष सम्पर्क में आने का सौभाग्य 
१७ वर्ष की तपस्या के बाद, सन्‌ १९५७ ई० में प्राप्त हुआ। प्रतीक्षा की यह लम्बी अवधि उनके चरणों तक पहुँचने 
की पात्रता संजोने में बीती। संयोग केसे गठित हुआ, इसकी एक अपनी कहानी है। 

सन्‌ १९५५ में आगरा विश्वविद्यालय से पी-एच० डी० करने के वाद रामभक्ति काव्य के अध्ययन को 
आगे बढ़ाने कीं वासना निरन्तर बलवती होती गई। बलरामपुर के सीमित वातावरण में उसकी पुति सम्भव न देखकर, 
दो वर्षों के अनवरत मानसिक संघर्ष के पश्चात्‌, सितम्वर' ५६ में काशी जाने का संकल्प दुढ़ हो गया | कालेज के आचार्य 
पद से एक वर्ष का अवकाश मिला। पहली मंजिल पूरी हुई। 

काशी पहुँचने पर चिरपरिचित “आत्रेयनिवास” का द्वार उन्मुक्त मिला। डाक्टर मीखनलाल आत्रेय 
के स्नेह और “मास्टर साहब” की कार्य कुशलता से दो-तीन दिनों के मीतर ही मोजन वासादि का सारा प्रवत्ध हो गया, 
जिससे लंका” में रहते हुए भी मेरा रामभक्ति विषयक अनुसन्धान कार्य निविघ्न चल सकता था। 

अब चिन्ता हुई विषय के निर्वाचन और उसकी रूपरेखा तैयार करने की। रामभक्ति के ऐतिहासिक 
विकास के साथ ही उसके मूळ तत्त्वों के गम्भीर अध्ययन की इच्छा थी। इसलिए वैष्णव भक्तिशास्त्रों के किसी मर्मज्ञ 
विद्वान्‌ से पथनिर्देश प्राप्त करना आवश्यक था। कुछ मित्रों ने विशिष्टाद्वैत दर्शन के लब्धप्रतिष्ठ विद्वान्‌ पण्डित 
नीलमेघाचार्य से मिलने की सलाह दी। उनके घर दो बार गया। पता चला “बाहर गये हैं, नहीं मालूम कब लोटेगे 1” 
लाचार था, लोट आया । 

निराशा के इस अन्धकार में कविराज जी का नाम बिजली की तरह बार-बार कौंघ जाता | किन्तु उनके पास 
जाने में एक संकोच था। मेरे मित्र “माधव जी' (डाक्टर भुवनेश्वरनाथ मिश्र) पहले से ही रामभक्ति साहित्य में 
मधुरोपासना' पर उन्हीं के निर्देशन में कार्य कर रहे थे। मैंने जो सामग्री एकत्र की थी वह इससे मिलती-जुलती थी। 
इसलिए यह डर था कि कहीं कविराज जी विषयसाम्य कह कर, पथप्रदशंन करना अस्वीकार न कर दें। इससे मी अधिक 
भय था, माधव जी के नाराज़ हो जाने का p शोध-विषय की यह समानता अपने लिए भी हानिकार हो सकती थी। 
बड़े असमंजस में पड़ गया। आत्रेय जी ने सुझाव दिया-- सलाह ले लेने में क्या हज हे? कविराज जी सामग्री देखकर 
कोई न कोई रास्ता निकाल देगें। उन्होंने इस मत के समर्थन में, योग वासिष्ठ पर हिन्दू विश्वविद्यालय की Sto fago 
उपाधि के लिए कार्य करने की उन्हें श्री चरणों द्वारा किस प्रकार प्रेरणा मिली थी, इसको कथा विस्तार से सुनाई। मैं 
आश्वस्त हुआ। 

साहस बटोर कर रथयात्रा की चौमुहानी पर पहुंचा । पूछने पर पान वाले ने अगली मोड़ के पास तिमंजिली 
इमारत की ओर संकेत किया। लोहे का फाटक पार कर भीतर प्रवेश करते ही आश्रमवासी सीताराम जी से भेंट हुई। 
उनसे कविराज की उपस्थिति का समाचार पाकर फूला न समाया । मिलने का स्थान, समय तथा उपाय पूछने पर उन्होंने 

६८ 
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बताया कि “इस मकान के तीन भाग हैं। सबसे ऊपर वाले हिस्से में माता जी तथा पोते पोतियाँ रहती हैं, बीच का हिस्सा 
कविराज जी के पूजागृह, पुस्तकालय, अतिथि-कक्ष एवं निवास के रूप में प्रयुक्त होता है और नीचे (सीताराम जी ) 
स्वयं सपरिवार रहते è ।” परिचय पूछने पर उन्होंने कविराज जी की शरण में अपने आने का वृत्तान्त विस्तार से सुनाया | 
इसी प्रसंग में उन्होंने अपनी जन्मभूमि की मी चर्चा की, जो संयोगवश हमारे फार्म के पास ही निकली । यह भी बताया 
कि उन्होंने अपने बहनोई पण्डित बदरीनाथ से प्राप्त अयोध्या जी के महात्मा 'बनादास' की एक हस्तलिखित पुस्तक 
“विस्मरण संहार” कविराज जी को दी थी, जिसे देखकर वे अत्यन्त प्रसन्न हुए थे। 
महात्मा बनादास' की कृतियों का विशेष अध्ययन मेरा पौ-एच० Sto का विषय था । उनसे कविराज 
जी का पूर्व परिचय जान कर उसी सम्बन्ध से कुछ कहने को हिम्मत बांधी । सीताराम जी द्वारा निदिष्ट मार्ग से सीढ़ियाँ 
पार करता हुआ, पहली मंजिल पर पहुंचा । जूते जीने के पास उतार fau | गली से जाने पर अन्तिम कमरे में ज़मीन 
पर बैठे कुछ व्यक्तियों से अध्यात्मचर्चा करते हुए श्रीचरणों के दर्शन हुए। संकेत पाकर एक ओर बठ गया। सामग्री 
का बस्ता गली में ही रख आया था। थोड़ी देर के बाद आगन्तुक व्यक्तियों को बिदा करके परिचय के साथ मेरे आने 
का प्रयोजन पूछा गया। मैंने राममक्ति-काव्य के अध्ययन में अपनी रुचि वताते हुए बस्ता लाकर पी-एच० Sto के 
प्रबन्ध के साथ ही कई प्राचीन हस्तलेख दिखाए, उनमें अधिकांश श्यंगारी रामोपासना-विषयक थे। कविराज जी ने उन्हे 
थोडी देर तक देखा फिर बोळे “इतनी ही सामग्री हैं या और कुछ”। मैंने उसी विषय के ३५० के लगभग अन्य हस्तलिखित 
ग्रन्थों की एक अन्य सूची सामने रख दी। उसको आद्योपान्त पढ़कर कहा “तो फिर श्वृंगारी रामोपासना को ही अपने 
अध्ययन का विषय क्यों नहीं बना लेते ?” मेरा निवेदन था--- माधुयंमाव को रामोपासना पर मेरे एक मित्र माधव 
जो कार्य कर रहे हैं, यह आपको विदित ही है। इससे भय है कि कहीं पिष्टपेषण न हो जाए। क्योंकि दोनों के सामग्री- 
संकलन के स्रोत प्रायः एक ही हैं।” उत्तर मिला--- इसे देख लिया जायगा--पहूले आप अपने मन से इसकी एक ST- 
रेखा वना लीजिए। कल मेरे मौन रहने का दिन है, परसों udi ९ बजे के बाद आइयेगा 1” 
` आदेशानुसार तीसरे दिन निश्चित समय पर उपस्थित हुआ। रूपरेखा में कुछ काट-छाँट करने के पश्चात्‌ 
विषय निश्चित हो गया--“रामभकिति में रसिक सम्प्रदाय।” इसके बाद, सोमवार और बृहस्पति--दो दिनों, को छोड 
कर नित्य प्रायः ९ बजे से ASAT १२ वजे तक नियमित रूप से कभी अपने, कभी समागत जिज्ञासुओं के हेतु आध्यात्मिक 
विषयों पर दिये गये प्रवचन सुनता और यथावश्यक उन्हें नोट करता रहा। समय मिलने पर नित्यप्रति उपस्थित होने 
वालीं शंकाओं का समाघान भी होता रहा। यह क्रम निरन्तर १० महीने तक चला । छपाई का काम भी साथ-साथ 
होता रहा। मुद्रणार्थं भेजे जाने के पहले प्रत्येक अध्याय आचार्यंपाद सरसरीतौ र से देख लेते ग्रन्थ समाप्त होने पर उसकी 
भूमिका लिखने का प्रस्ताव भी श्रीचरणों ने सहर्ष स्वीकार कर लिया। पहले बंगला में लिखा, फिर उसका £ 
रूपान्तर भी स्वयं ही किया। ग्रन्थ की मुद्रित प्रति सेवापित हुई । इस जन के प्रति अपनी स्नेह-मावना के उस मूर्त 
प्रतीक को देखकर श्रीमुख पर प्रसन्नता की एक हल्की लहर दौड़ गई। उनका दर्शन कर कृतकृत्य हो गया | È 
लगभग एक वर्ष के इस घनिष्ठ सम्पकं में जिस बात ने मुझे सर्वाधिक प्रभावित किया वह उनका सांधतापूर्ण 
जीवन प्रातः सायं की नियमित पुजा, अपराह्न में गुरुधाम-व्यवस्था की देखभाल, निशीथ में मोजनोपरान्त गुह्यमसाथना 
और सप्ताह में दो दिनों का मोन व्रत | इसके अतिरिक्त जो भी समय बचता वह देश-विदेश से आए हुए अनुसंधित्सुओं 
तथा जिज्ञासुओं के शंका-समाघान में वीतता | कमी-कमी उनकी वाग्घारा घंटों अनवरत रूप से प्रवाहित होती रह 
श्रोता मंत्रमुग्ध से बैठे रहते। उनकी भारती गूढ़तम विषय को भी जिज्ञासुओं को हृदयंगम कराके ही विश्राम vi 
मैंने देखा कि मारतीय संस्कृति, साधना और दर्शन के साथ ही विश्वदर्शन की प्रमुख चिन्ताधाराओं का ऐसा कोई 4 
नहीं जो उनकी अत्तर्भेदिनी दृष्टि से अछूता बचा हो और जिसके अध्ययन में शाखा-विशेष के अधिकारी विद्वान्‌ को 
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उनसे कोई नवीन दृष्टिकोण न मिलता हो। इस तीर्थराज में महीनों तक “दरस परस मज्जन अरु पाना का सुयोग 
पाकर, मेरे नश्वर जीवन के शतशः क्षण अविनश्वर बन गए। bra 

ज्ञान की उत्कृष्ट स्थिति को प्राप्त करके भी उनकी भक्तसुलम सरलता एवं निरभिमानता दर्शनीय है! 
मात-शक्ति की नियमित रूप से उपासना, अध्ययन एवं शयन कक्ष में स्थापित गुरु के चित्रपट को नित्य माला, सुगंध तथा 
मोग का अर्पण, भक्तों द्वारा प्रस्तुत वस्तुओं का, उन्हें स्वयं न ग्रहण करके गुरुचरणों में निवेदन, भवित तत्त्वों की व्याख्या 
तथा साम्प्रदायिक सिद्धान्तों के निरूपण में उनका सात्विक भावावेश मध्यकालीन वेष्णव आचार्यों के लोकपावन 
व्यक्तित्व की स्मृति दिलाता है। ऐसे महापुरुषों की उपस्थिति से ही तीर्थो का तीर्थत्व अक्षुण्ण रहता है। 
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कविराज जी की महत्ता 
लेखक 
डा० योगेश पाण्डेय, सागर बिइवविद्यालय 


परम श्रद्धेय कविराज जी के प्रातःस्मरणीय चरणकमलों के सम्पर्क का सौभाग्य मुझे लगभग १८ वर्ष पुवे से 
प्राप्त है। तब से लेकर आज तक वे प्रत्यक्ष और अप्रत्यक्ष रूप से संस्कृत वाङमय के विभिन्न क्षेत्रों में मेरे ज्ञान की प्रेरणा 
के स्रोत बने हुए हैं। मुझे जब जब उनके पुज्य चरणों का सान्निध्य प्राप्त हुआ है तव तव मैंने अपने जीवन को धन्य समझा 
है और उनके गंभीर ज्ञान-भाण्डार से अनुपम लाभ उठाया है। उनसे मेरे परामश के प्रधान विषय रहे हैं-पी-एच० 
Sho सम्बन्धी अनुसन्धान से सम्बद्ध समस्याओं का समाधान, Sto लिट्‌० के लिए विषय का निर्धारण तथा उक्त बिषय 
के अन्तर्गत भारतीय दर्शन में कम सिद्धान्त, पुनर्जन्म आदि विषयों पर विचार-विमर्श । अपने अनुसन्धानात्मक विषयों 
में उनसे अमूल्य परामश प्राप्तकर ही मैं अपने कार्य को आगे बढ़ाने में समर्थ हुआ हूँ। किन्तु उनके spes से मैंने 
अपनी शंकाओं का समाधान ही प्राप्त नहीं किया अपितु मुझे उनके पावन सान्निध्य से एक ऐसा दिव्य आलोक 
पराप्त हुआ है जिसके प्रकाश में सभी शंकाए अपने आप विलीन होने लगती हैं और समस्याएं अपने आप सुलझने लगती È | 
मैं उनके सम्मुख कभी साधक के रूप में नहीं गया, तब भी उनके द्वारा किसी साधक को दिए गए साधना-सम्वन्धी 
उपदेश के प्रभाव से वंचित नहीं रहा सका | 
पूज्य गुरुवर कविराज जी की शरण में ज्ञानाजेन के लिए जानेवाले जिज्ञासुओं या शिष्यों में से वास्तविक 
या मुख्य जिज्ञासु दो ही प्रकार के हैं--(१) संसारी जिज्ञासु और (२) साधक जिज्ञासु। इन दोनों के वीच में 
आनेवाळे जिज्ञासुओं को संसारी साधक ही कहा जा सकता है । मैं सदैव संसारी जिज्ञासु के रूप में ही पुज्य कविराज 
जी के सम्मुख उपस्थित हुआ हूँ, किन्तु उनकी परम इपा से मेरा प्रवेश संसारी जिज्ञासू की उस दूसरी अवस्था में भी हो 
गया है, जिसमें शास्त्रीय समस्याओं का समाधान कुछ न कुछ अपने आप होने लगता है। 
कुछ अपवादों को छोड़कर, जब कमी मैं पुज्य कविराज जी के दर्शनाथं गया हूँ, तव सदैव भवत के ऊपरी कक्ष 
मेंबेठ हुए अनेक जिज्ञासुओ के सम्मुख उन्हें प्रवचन करते हुए ही पाया है। वहाँ पर जिज्ञासुओं की श्रेणियों में कोई मेदमाव 
नहीं रहता, चाहे वे संसारी हों चाहे साधक जिज्ञासु । एक के प्रति दिये गये व्याख्यान से दुसरे भी लाभ उठाते हैं। में 
पुज्य कविराज जी की पावन कुटीर में अनेक वार ऐसे समय पहुँचा हूँ जब उनका प्रवचन वहाँ उपस्थित अन्य जिज्ञासुओं 
के प्रति चल रहा था। कमी कभी तो मुझे अपने प्रश्‍नों का समाधान प्राप्त करने के लिए वहाँ घंटों प्रतीक्षा करनी पडी 
हैं। किन्तु इससे मेरा कमी जी नहीं उक्ताया और पुज्य कविराज जी द्वारा दिए गए मधुर प्रवचन को सुनने में मैं कभी 
कमी इतना तल्लीन हो गया हूँ कि अपना प्रष्टव्य विषय ही भूल गया । मेरी तो यही इच्छा हुई है कि मैं उनके वचनामृत 
का पान निरन्तर करता ही RI ऐसे प्रवचनों के अवसर पर पुज्य कविराज जी के मुखारविन्द से कुछ ऐसे सारगर्भित 
वचन निकल पडते हैं जो सभी के लिए मंत्र अथवा महाकाव्य बन जाते हैं। एक समय जब पूज्य कविराज जी 
सम्मुख उपस्थित विद्वानों के प्रति शाक्तदर्शन का प्रतिपादन कर रहे थे, उनके मुख से निकला कि “शक्तिमान्‌ लिए 
शक्ति अपेक्षित है; शक्ति के विना शक्तिमान्‌ (ईश्वर) नहीं बन सकता ।” इसी प्रकार एक दूसरे अवसर पर सागर 
विश्वविद्यालय के Sto राममूत्ति त्रिपाठी के यह निवेदन करने पर कि 'वज्यान तथा सहजयान का सूक्ष्म मेद aS 
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करने की कृपा करें, मेरी वृद्धि काम नहीं कर रही है उन्होंने कहा कि “ऐसा पढ़ना लिखना व्यथे है जिसमें दूसरों से विचार 
उधार लेना पड़े; व्यथं के प्रपंच में मत पडिए, साधना कीजिए जिससे बृद्धि स्वतः सूक्ष्म विचार-प्रन्थियों को खोलने में 
समर्थ हो सके ।” 

मैं एक आध-बार उनके यहाँ लगभग १० बजे रात्रि में (सम्मवतः उनके विश्राम के समय) पहुँचा। मैंने 
देखा कि वे विश्राम करते हुए अपने विचार व्यक्त कर रहे हैं और विश्वमान्य पुस्तकालय के अध्यक्ष पण्डित पन्त जी 
नोट ले रहे हैं। i 

अगाध पाण्डित्य के अतिरिक्त qua कविराज जी में अनेक ऐसे गुण हैं जिनका परिचय उनके दशनाथियों 
को उनके प्रथम दर्शन से ही प्राप्त हो जाता EQ उनकी स्मृति-शक्ति विलक्षण है। अनुसन्धान के विद्याथी आइचये से 
चकित हो जाते हैं, जब वे उन्हें यह कहते हुए सुनते हैं किं अमुक विषय अनुसन्धान-पत्रिका (रिसर्च जर्नेल) के अमुक 
पृष्ठ पर है। उनका सरल एवं मधुर स्वमाव एक साधारण विद्यार्थी को भी उनसे मिलने और निस्संकोच बात करने का 
अवसर प्रदान करता है। मैं जब सर्वप्रथम उनसे मिला तो उनके सरल स्वभाव एवं स्नेहपूर्ण व्यवहार ने मेरे लिए उनसे 
भविष्य में सदैव मिलते रहने का द्वार खोल दिया। 

पूज्य कविराज जी की गुरुभक्ति सभी विद्यानुरागियों के लिए अनुकरणीग्र है। एक बार जब मैं काशी 
हिन्दू विश्वविद्यालय का छात्र था, गुरुपूणिमा के दिन गुरुवर पुज्य कविराज जी के दर्शनार्थं एक पुष्पमाला लेकर गया। 
मैं ज्योंही उन्हें माला पहिनाने लगा उन्होंने अपने हाथों से मुझे रोककर उसे पास ही रखे हुए अपने गुरु के चित्र पर ada 
करने की आज्ञा दी। किसी शिष्य, जिज्ञासू या दर्शनार्थी को वे अपने चरण नहीं छूने देते। 

श्रद्धेय कविराज जी भारत को ही नहीं अपितु विश्व की एक महान्‌ विभूति हैं। वे एक महाविद्वान्‌, महायोगी, 
महान्‌ दार्शनिक तथा महान्‌ साधक हैं। वे संस्कृत वाङमय के प्रकाण्ड पण्डित हैं और समस्त शास्त्रों में निष्णात i 
उनमें विद्या और साधना का अपूर्व समन्वय है। वस्तुतः अब उन्हें साधक न कहकर सिद्ध पुरुष कहना ही अधिक संगत 
है। उनके द्शनमात्र से दर्शनाथियों को शान्ति मिलती है और orga प्रेरणा प्राप्त होती है और उनकी दिव्य वाणी के 
श्रवणमात्र से अज्ञानान्धकार दूर हो जाता है। वाराणसी में स्थित उनका भवन तो एक प्रकार से विद्यापीठ या विश्व- 


विद्यालय के समान है जहाँ दूर दुर से अनेक जिज्ञासु ज्ञानाजेन के लिए आया करते हैं। वह विद्यानुरागियों और साथकों 
का तोर्थस्थान है। 
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SRADDHEYA KAVIRAJA JI--SOME MEMORIES 
By 
Dr. AprrvA NATH JHA, LIEUT GOVERNOR, DELHI. 


My first recollection of Guruvara Mahamahopadhyaya Pandit Shri Gopi Nath Ji 
Kaviraja dates back to the time when I was only 7 years old and had gone to Banaras with my 
father who had just been appointed Principal of the Sanskrit College. Shriyut Kaviraja ji 
was then the Librarian of the Saraswati Bhavan Library. He very kindly gave me per- 
mission to use his office Devanagari typewriter. My second recollection is that of the anno- 
yance of one of my father’s old pupils who thought that my father, before leaving for Allahabad 
to take over the Vice-Chancellorship of the Allahabad University, should have recommended 
him and not Kaviraja ji for appointment as his successor. My third recollection is that of 
the observation made a few years later by my father that the two most learned scholars of the 
20th century that India had produced were Kaviraja ji and Pandit Ramavtar Sharma. This 
was as far back as 1926 or 1927. It was only many years later in 1958 that I had the oppor- 
tunity to pay my respects to Kaviraja ji. I had just been appointed the first Vice-Chancellor 
of the Varanaseya Sanskrit Vishva-Vidyalaya and I went to his house to seek his blessings 
which he readily and generously gave to me. 

2. Itwould be presumptuous on my part to say anything about the deep scholarship 
and profound learnings of Kavirajaji. To do so would be to quote Kalidasa. I shall content 
myself only with saying that he is a living example of simple living and high thinking. ; I 
hope that he will continue to be the shining exemplar that he is to all lovers of Sanskrit tor 
many more years to come. 
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GOPINATH KAVIRAJ 


Reminiscences 
By 
Dr. GOVIND GOPAL MUKHOPADHYAY, BURDWAN UNIVERSITY. 


It was on a winter evening in 1944 in Varanasi that I had the privilege of my first 
meeting with the great savant, of whom I had been hearing since my childhood. I had 
gone there with a research fellowship at the Hindu University. My revered father, who 
was a great friend and admirer of M. M. Kaviràj, insisted on my accepting the fellowship 
instead of going in for a teaching job as I shall have the rare privilege of sitting at the feet 
of such a savant and he added, if I could even pick up a few pebbles from the shore of this 
great ocean of learning my life would be worthwhile. It was with great trepidation that I 
entered his room. The room was strewn all over with books of various kinds and in the 
midst of them sat a shining figure who looked at me with his still more shining eyes. The 
vastness of his learning, the depth of his spiritual experiences had won for him the title of 
‘Sacala Vigvanatha’—a moving or living Vigvanatha. To have been in Varanasi and not 
to have met Gopinath Kaviràj means that one has never been to the holy city of that name. 
I wondered what was the secret of his name and fame. 

As I came to know him more intimately as years rolled on it was revealed to me that 
here was a man who had attained the dizzy heights of philosophical and spiritual wisdom and 
yet at the same time retained the faith and simplicity ofa child. The world is wide and time 
is infinite. Scholars and savants are all over the world and more will come in the future. 
But I am sure there will be no second Gopinath Kaviraj as this uniqueness of personality— 
the inconceivable combination of simpilicity and profundity—Nature has produced only 
once in him. 

I was overwhelmed by his affection and kindness on the very first day of our meeting 
and I am sure this has been the experience of all who have even once been to him. T was 
still to decide about the subject of my research and to my amazement he immediately went 
on suggesting nearly fifty topics for research in one breath. The wide sweep of his learning 
simply took me off my feet and I felt completely bewildered. 

Day after day I watched wondrously how a stream of people from all walks of life 
used to flock to him and he would go on untiringly distributing the wealth of his wisdom to 
each and every one of them. He would never distinguish between the academically qualified 
and non-qualified and so, among his students or listeners to his discourses, I used to find 
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५४४ G. G. Mukhopadhyaya 


eminent University teachers and reputed scholars as well as almost unlettered commoners 
or spiritual aspirants. But all of them used to have their full. Nothing was withheld from 
anyone. From the supreme heights the purest water of the Gangotri would flow as it Were 
on the heads of all who came near the stream without distinction. 

Another remarkable aspect of his character is his simple faith or ready willingness to 
accept anything as true. This has proved an enigma to many and some are even inclined 
to take it as an inherent weakness of his character and lack of the critical faculty. I was 
also a little perplexed at first and could not reconcile how a man of such profound learning 
and wisdom could so readily believe or accept as true anything that was reported to him as a 
mysticalexperience. Later, however, as I came to know him intimately I realised that its 
root lies in the integral philosophy of his life. To him the entire world is ‘Sivamaya’. The 
one Siva has concealed himself by his Nigrahagakti and appears to us as the world. But 
He has His Svatantryasakti and so He is always free and if He so chooses He may reveal him- 
self in toto whenever or wherever He may choose. Soitis always wise to keep an open mind 
and accept readily whatever appears as a divine revelation and if it does not stand the test 
of time or close scrutiny of reason we could later dismiss it as nonsense. The real ‘Astikya- 
buddhi’ that God is and can reveal himself, I have found thus embodied only in him. 

As used to sit at his feet taking lessons in Patafijala Yoga Dar$ana I was amazed by 
the originality ofhisinterpretations. This, I realised, was born of his own supreme intution. 
The meaning he used to reveal to us day after day could not be had by scanning the com- 
mentaries or by any critical analysis of the texts. He, of course, remembers with gratitude 
the new light and inspiration he received in the studies of Patafijali from a great Yogi and 
savant the late Sasibhüshan Sanyal alias, ‘Sivaramkinkara Yogatrayananda.’ 

Though the range of his scholarship is amazingly wide beginning from Veda, Tantra, 
Yoga down to poetics, iconography, etc. he finds himself in his own when he deals with the 
Agamas. The Agama Sastra would have remained a sealed book to all if he had not come 
forward to interpret it. In the Agamas he has found the consummation of all philosophies, 
the fulfilment of his supreme Advaitic vision. All philosophies are engaged in their own way 
in, offering solutions to the crux of all problems. How the many is related to the One. But 
no solution is fully satisfying. Some have kept the two apart, some have denied the existence 
of either the one or the many but nowhere except in the Agamas do we find that transcendent 
vision which reconciles the two as equally real and important aspects of the same one Supreme 
Reality. 

Out of this transcendent vision is born his wide catholic outlook. He never decries 
any school of thought but assigns to each its own value and place in the comprehensive canvas 
of human speculations and grades of experience. He unerringly points out the shortcomings 

or drawbacks of certain systems of thought while at the same time he never fails to emphasis 
the true import of them, which has become blurred or distorted by later interpretations. 
For instance, in his exposition of the Agamic integral vision T have heard him denounone 2 
thousand times the Sankara Vedanta as a partial and onesided view of things but I have 25 
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heard him repeatedly pointing out that what Sankara really meant to convey was this trans- 
cendent vision, which became distorted later in modern Vedanta. Similarly, in giving us 
lessons in Yoga philosophy he would point out the shortcomings of Kaivalya, the highest 
ideal of Yoga, but he would also suggest at the same time that there is a hint in one sūtra 
of Patafijali (sattvapurusayoh Suddhisamye Kaivalyam.) to that supreme Kaivalya in which 
Prakrti also is regenerated and not simply alienated or cut off from Purusa. If Prakrti also 
becomes as pure as purusa there can be no question of Purusa dissociating itself from Prakrti 
which being trigunaàtmika is generally considered to be impure, So if Prakrti becomes 
Cinmayi the state of Kaivalya becomes one of Samarasya as in the Agama. In such thousand 
ways of daring original thinking he would show us the points of reconciliation and difference 
between the different systems of thought. All the levels of thought were open as it were 
before his wide vision simultaneously. 

While listening to his discourses, when he becomes animated and inspired to a degree 
beyond our imagination, it becomes difficult at times to hold on to the thread of the original 
point of discussion. Being quite at home with all the systems of thought, Eastern as well as 
Western, he would draw parallels from other sources to make his original point clear and the 
listeners also are thus carried of as in a stream. While I used to be thus carried to the heights 
of his Himalayan wisdom, I felt like one listening to some classical piece of music by a great 
musician, who would display faultlessly subtle intricacies of different tunes to enrich his 
composition. Such was my feeling of being enraptured day after day whenever I went to 
sit at his feet. 

Almost every day he would start his discourses even without taking his breakfast at 
about 9 a.m. in the morning immediately after his prayers and this would continue uninter- 
ruptedly till 1 P.M. or more and he would forget even taking his lunch inspite of being remin- 
ded by all of us that it was getting too late. To me it appeared that he considered these 
discourses as his sustenance more than the ordinary food and that is why, I have found him, 
though stricken with a mortal disease, never denying anybody the privilege of hearing him. 
His listeners too feel like uttering : bhüyah Kathaya trptir hi $rnvato nasti te amrtam. 

Physically down and out, now in his eightieth year, he would still exhibit the en- 
thusiasm of a youth if you ask him any question relating to the ultimate problems oflife. As 
I have never heard him denouncing any system of thought so I have never heard him speaking 
ill of anybody, which I consider to be another amazing phenomenon in this modern age 
of selfish strife and jealousy. He knows about the feelings and shortcomings of all who 
approach him but there is not a word of censure from him about anybody. He would visit 
any saint you would like to take him to and he will not come disappointed if the person visited 
has no saintliness in him, for the next day you will hear from him about some remarkable 
traits of his character which his eyes alone could discern. 

Inspite of being a legendary figure now in the field of Indian wisdom, he considers 
himself to be as insignificant as a speck of dust. Such is his humility born of the true wisdom. 
Once when he came to Calcutta a few years back a lady introduced herself to him by saying 

६९ 
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५४६ G. G. Mukhopadhyaya 
that she had been very keen to meet him as she had heard much about him since long from m 
and to this he immediately replied : "Then you must not have got a true picture about me m 
he (pointing out to me) must have painted me in high colours to you and not given you the 
right idea.’ Er 

Such i5 Gopinath Kaviraj, my reveared Acarya whose debt I can never repay in my 
life. He has attained the perfection of wisdom (Prajfiaparamita). Out of this Prajfiapa- 
ramita has blossomed the Karuna-Pundarika and I am one of the insignificant souls who has 
been blessed by the torch of his flowing compassion. 


/ 
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कविराज जी! जीवन और साधना 
लेखक 
Slo भगवती प्रसाद सिंह, गोरखपुर विइवविद्यालय 


उत्तर गप्त काल में ब्राह्मण धर्मे का जो पुनरुत्थान हुआ, बंगमूमि में उसका व्यापक प्रभाव महाराज आदिशूर 
के शासनकाल मे १०६३ ई० के आसपास दिखाई पड़ा। इसी समय मध्यदेश से पांच कुलीन ब्राह्मण बंगवास के 
लिये आमंत्रित हुए। इनमें शांडिल्यगोत्रीय भट्टनारायण अन्यतम थे। कालांतर में इन्हीं के एक वंशज गोपाल ने 
qd बंग के मैमनसिह्‌ जिले में स्थित गायनाकंदी नामक गाँव मे अपना स्थायी निवास बना छिया। उनके वंशज 
राम 'बागची' उपाधि से विभूषित किये गये। नवाबी शासन में जब इस कुल के कुछ विशिष्ट व्यक्तियों ने चिकित्सक 
वृत्ति अपना ली तो वागची वंश के अन्तर्गत ही उन्हें कविराज' पदवी प्राप्त हो गयी | गोपीनाथ जी का आविर्माव 
वारीब्द्र श्रेणी के ब्राह्मणों की इसी शाखा में हुआ। È 
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` लिए अब दो आश्रयस्थल थे--काँठालिया में पिता के मामा do कलाचन्द सान्याल के यहाँ और घामराई i 
 वामासुंदरी का घर। इन दोनों गाँवों में १७-१८ मीळ का अन्तर था। माता सुखदासुंदरी देवी एकमात्र आर 


| o को छाती से लगाए अपने दुदिन इन्हीं दोनों स्थानों में बारी-बारी से निवास करते हु 
काटने ळगी। 
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इनके प्रपितामह कमलाकान्त के पूर्व ही गोपाल के कुछ वंशघर मैमनसिंह जिले की तंगइल तहसील के = 
नामक गाँव में जा बसे थे। धीरे-धीरे उन्हें कई गाँव वृत्ति-रूप में प्राप्त हो गये । बड़ी हवेली, कई बाग और तालाब 
इस परिवार के सामन्ती वैभव के मूते प्रतीक थे। किन्तु इनकी यह सम्पन्नता एक आकस्मिक घटना से सहसा fav. 
भिन्न हो गई। चन्द्रनाथ का साधारण बीमारी से असमय ही देहावसान हो गया। उनकी पत्नी पहले ही दिवंगत a 
चुकी थीं। उस समय कविराज जी के पिता पं० बैकुठनाथ मुश्किल से छः सात वर्षे के थे। इस छोटी आयु में ही दैवयोग 
से वे पूर्ण निराश्रित हो गये। घर था, जमींदारी थी, किन्तु उसका प्रबंध करनेवाला कोई न था। ऐसी स्थिति भें 
बालक बैकुठनाथ को अकेले छोड़ना उचित न समझकर उनके मामा To कलाचंद सान्याल उन्हें अपने घर कांठाल्या 
ले गये। यह दत्या से सत्रह-अठ।रह मील qd में पड़ता था। 

Go कल,चंद की आथिक स्थिति बहुत अच्छी थी। जमींदारी से उन्हें काफी आमदनी हो जाती थी। पास 
पड़ोस में उनकी प्रतिष्ठा भी थी। संयोगवश उनके कोई संतान न थी। उनका एकमात्र पुत्र बाल्यावस्था में & 
परलोकवासी हो चुका था। अतः भानजे. का लालन-पालन वे पुत्र की ही भाँति करने लगे । 

उन्होंने तत्कालीन प्रथान्‌सार बाल्यावस्था में ही इनका विवाह धामराई के प्रसिद्ध मौलिक परिवार में १८७६ 
ई० में कर दिया। बेकुंठनाथजो की पत्नी सुखदासुदरी देवी घामराई के यशोमाघव देव मंदिर के निर्माता रामजीवन राय 
के वंशज हरिर्चन्द्र मौलिक की पुत्री थी । मौलिक जी की पत्नी इनको जन्म देने के कुछ ही दिनों बाद दिवंगत हो गई थीं। 
अतः इनका पालन-पोषण उसी ग्राम की एक वृद्धा महिला वामास्‌ंदरी ने किया । हरिश्चन्द्र राय का देहावसान हो जाने 
5 उन्होंने ही बैकुठनाथ से इनके विवाह की व्यवस्था की । इसके बाद धर्ममाता वामासुंदरी का घर ही इनका नैहर 

गया। 

वेकुंठनाथ की प्राथमिक शिक्षा कांठालिया में ही हुईं। माध्यमिक शिक्षा के लिये मामा ने उन्हें ढाका भेजा। 
वहाँ उन्होंने जगन्नाथ स्कूल से एन्द्रे स तथा ढाका कालेज से इंटर परीक्षा प्रथम श्रेणी में पास की | उच्च शिक्षा के लिए 
Wo कलाचन्द ने उन्हें कलकत्ता के प्रेसीडेंसी कालेज में भर्ती कराया। बैकुंठनाथ जी ने इसी कालेज से १८८५ ई० में 
बी० go परीक्षा प्रथम श्रेणी में प्रथम स्थान के साथ पास की । दर्शन, अंग्रेजी तथा संस्कृत--तीनों विषयों में उन्हें 
विशेष योग्यता के अंक मिले थे। इसी वर्ष कलकत्ता विश्वविद्यालय में आनर्स की कक्षायें प्रारम्भ हुईं। बैकुठनाथ इसके 
प्रथम बेच के विद्यार्थी बने । उनके मित्रों तथा सतीर्थों में नरेन्द्रनाथ दत्त (स्वामी विवेकानन्द), सर ब्रजेद्धताथ सील, 
सतीशचन्द्र मुखर्ची (प्रथम राष्ट्रपति बा० राजेन्द्रप्रसाद के गुरु) LR उन्नीसवीं शती के उत्तराद्धे में आविर्भूत बंगाल 


` की विशिष्ट प्रतिभाएँ थीं। आनसं परीक्षा में भी उन्होंने कलकत्ता विश्वविद्यालय में अपने विषय में प्रथम श्रेणी के साथ 


सर्वोच्च स्थान प्राप्त किया। इसके बाद वे गवर्नमेंट संस्कृत कालेज (कलकत्ता) में एम० ए० ( प्रथमवर्ष) में प्रविष्ट 
हुए। देवयोग से वाषिक परीक्षा के पुवे ही वे अकस्मात्‌ रोगाक्रान्त हुए और उनके थोड़े ही दिन बीमार रहने के T 
३० अप्रैल, १८८७ ई० को उनका परलोकवास हो गया। 

इस घटना के पांच महीने बाद माता सुखदासंदरी देवी के गर्भ से कविराज जी का जन्म, धामराई 


वामासुंदरी के घर पर २२ सौर, बुधवार To १९४४ वि० ७ सितम्बर १८८७ Fo को हुआ। इस अनाथ mE 


में नानी 


a | गोपीनाथजी की प्रारंभिक शिक्षा काँठालिया के प्राइमरी स्कूल में हुई। यहीं ९ वर्ष की आयु में १८ aes 
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बायें--श्रीमती कुसुम कामिनी देवी धर्मपत्नी । (सफेद साड़ी में) 
दाहिने--श्रीमती वीणापाणि देवी पुत्रवधू । (चेकदार साडी में) 
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कविराज जी : जीवन ओर साधना ५४९ 


१८९६ ई० को इनका उपनयन संस्कार हुआ। १८९८ ई० तक ये काँठालिया में ही बंगला, संस्कृत और अंग्रेजी पढ़ते 
RI इसी समय घामराई में एक नया अंग्रेजी स्कूल खुला | अतः १८९८ fo की जुलाई में माताजी उक्त स्कूल में 


इनका नाम लिखाने के उद्देश्य से इन्हें लेकर काँठालिया से चामराई चली आयों। नये अंग्रेजी स्कूल की तीसरी कक्षा # 
में इनका प्रवेश हुआ। प्रधानाचार्य राजेन्द्रलाल वसक के प्रयत्न से इसमें आठवीं कक्षा तक की पढाई की व्यवस्था हो E^ 


गयी । इस विद्यालय में संस्कृत के अध्ययन मं इन्हें पं० हाराणचन्द्र चक्रवर्ती तथा पं o प्रसन्नकुमार चक्रवर्ती ऐसे सुयोग्य 
अध्यापकों का निर्देशन प्राप्त हुआ। संस्कृत भाषा तथा साहित्य के प्रति कविराज जी के हृदय में निष्ठा उत्पन्न करने 
का श्रेय इन्हीं आदि गुरुओं को है। 

तेरह वर्ष की छोटी आयु में ही To कलाचन्द ने सं० १९०० में गोपीनाथ जी का विवाह कर दिया। इनकी 
धर्मपत्नी कुसुमकामिनी देवी के पिता To ब्रजशंकर अद्भेकाली वंश से सम्बद्ध थे और निकटवर्ती ग्राम हालाडीहा के 
निवासी थे | इनके छोटे माई पंडित कातिकशंकर तर्कालंकार उस इलाके के प्रसिद्ध विद्वान्‌ थे। वे कुशाग्रनुद्धि गोपीनाथ 
पर बहुत स्नेह रखते थे । 

घामराई में रहते अभी तीन ad भी नहीं पूरे हुए थे कि इनके अन्यतम अभिभावक do कलाचंद सान्याल की 
१९०१ ई० में ८ जुलाई को अकस्मात धनुषटंकार (टिटेनस) रोग से मृत्यू हो गई। उनके पास पर्याप्त ज़मीन-जायदाद, 
पशुधन और नकद रुपया था और वह सब गोपीनाथ जी को देने का वे संकल्प भी कर चुके थे परन्तु कालदण्ड के 
सहसा प्रहार के कारण वे उसके विधिक हस्तान्तरण की व्यवस्था नहीं कर पाये थे। पट्टीदारों ने उनकी आँख मुंदते 
ही घर में ताला लगा दिया और सारी जायदाद पर क़ब्जा कर लिया। विधवा माता सुखदासुदरी देवी का यह दुसरा 
नीड भी उजड गया । वे पुनः निराश्रित हो गयीं । 

कलाचन्द जी की मृत्यु का समाचार पाकरपं० कार्तिकशंकर ने कविराज जी की माता को हालाडीहा बुला 
लिया । परन्तु ये घामराई में ही वामासुंदरी जी के यहाँ पढ़ते रहे। आठवीं कक्षा पास करने के बाद उच्च माध्यमिक 
शिक्षा के लिए बाहर जाने की समस्या उपस्थित हुई | उस समय काँठालिया के दो बालक ढाका में पढ़ते थे-अविनाशचन्द्र 
सरकार और यदुनाथ सान्याल। इनमें दूसरे कलाचंद जी के सगोत्री, चंद्रनाथ सान्याल के पुत्र थे। इन दोनों छात्रों 
ने गोपीनाथ जी को ढाका चलने की प्रेरणा दी। अविनाशचन्द्र सरकार ने इनके मोजन तथा निवास की व्यवस्था करने 
का भार लिया। ढाका में इनके एक और परिचित व्यक्ति थे--अनाथबंधु मौलिक | वे जगन्नाथ कालेज तथा स्कूल के 
अधीक्षक थे और घामराई के ही निवासी थे। वे बालब्रह्मचारी थे। मौलिकजी के आध्यात्मिक पथप्रदर्शक वारदी P 
के महात्मा लोकनाथ योगिराज थे, जिनकी आयु १६० वर्ष कौ बताई जाती थी। इन लोगों के प्रयत्न से गोपीनाथ जी | 
का प्रवेश के० एल० जुबली स्कूल की तीसरी कक्षा में हो गया | मौलिक जी ने स्कूल से शुल्कमुक्ति की सुविधा दिला दी । i 
अविनाशचन्द्र ने जिन्दबहरलेत के एक मेस में मोजन का प्रबन्ध करा दिया। कुछ दिनों बाद उसे छोड़कर ये अरमनी d 
टोला के यूनियन मेडिकल मेस में मोजन करने लगे और वहीं माध्यमिक शिक्षा की समाप्ति तक रहे। 

भोजन और शुल्क की व्यवस्था हो जाने के बाद मी किताब, कापी तथा अत्य आवश्यक खर्चो के लिए घनामाव से 

परेशानी बनी रही । कातिक शंकर जी जो थोड़ी-बहुत सहायता कर देते थे, उससे काम पुरा नहीं पड़ता था । पढ़ाई 
में इससे बाधा पड़ती थी । 4 

इन्हीं दिनों इनकी पितुभूमि दन्या के निकट आलीशाकंदा गाँव में शाह मैखनाथ राय नाम के एक प्रतिष्ठित 
व्यापारी रहते थे। उनकी पं० कलाचन्द से बड़ी मित्रता थी। शाह जी दीन छात्रों को बराबर सहायता दिया करते थें। 
कहने पर गोपीनाथ जी की भी वे अवश्य सहायता कर देंगे, इस विश्‍वास के साथ do कातिकशंकर तर्कालंकार इन्हे. 
अपने साथ लेकर शाह जी के घर गये। गोपीनाथ जी का परिचय प्राप्त कर वे बहुत प्रसन्न हुए और दस रुपया मासिक. 


म्या 
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भगवती प्रसाद सिह 


वृत्ति देना सहर्ष स्वीकार कर लिया | इसके अतिरिक्त मेस के खर्चे के लिये भी चार रुपया प्रतिमास देने का वचन दिया । 
चलते समय उन्होंने To कातिकशंकर से कहा कि, इस बालक के निमित्त To कलाचंद छः हजार रुपये विना किसी 
लिखा-पढी के मेरे पास रख गये हैं। कातिकशंकर उनकी इस ईमानदारी को देखकर स्तब्ध रह गयें। 
इस प्रकार आथिक चिता से मुक्त हो गोपीनाथ जी ढाका के जुबली स्कूल में दत्तचित्त होकर पढ्ने लगे । za 
समय उस विद्यालय के प्रधानाचार्य थे विश्वेश्वर वनर्जी और उनके प्रथम सहायक थें बावू मथुरामोहन चक्रवर्ती, जिन्होंने 
आगे चलकर ढाका में शन्ति-औषधालय' की स्थापना की । ये लोकनाथ ब्रह्मचारी (योगिराज) के शिष्य और घामिक 
प्रकृति के व्यक्ति थे । छात्रों के नैतिक तथा आध्यात्मिक उत्थान के लिये ये विद्यालय में नियमित रूप से प्रवचन करते थे। 
गोपीनाथ जी के बालजीवन पर इनका बहुत प्रभाव पड़ा | इस विद्यालय में इन्होंने संस्कृत, पहले वामाचरण विद्यालंकार 
से पढ़ी, बाद में fo रजनीकांत अमीन से। अमीन जी की पाणिनि-व्याकरण में अद्भुत गति थी । अंग्रेजी व्याकरण के 
शिक्षक do नवकांत चट्टोपाध्याय बड़े विद्याव्यसनी थे। उनका अपना एक विशाल पुस्तकालय था। मेधावी छात्रों 
को वे उसमें से पुस्तके पढ़ने के लिये दिया करते थे। वे ब्रह्मसमाजी थे। बंगाल के छोकविश्रुत राजनीतिक नेता विपिन 
चन्द्र पाल ब्रह्मसमाज के उत्सवों में कमी-कभी ढाका आया करते थे । उनसे गोपीनाथ जी का परिचय अमीन महाशय ने 
ही कराया था। 
ढाका में उन दिनों बड़ी घामिक जागृति थीं। सभी धर्मों के अनुयायियों में पारस्परिक सौहाद्रै था । सामाजिक 

जीवन में हिन्दू-मुस्लिम भेद न था। गोपीनाथ जी प्रति रविवार को ब्रह्मसमाज मंदिर में जाते और भजन-की तन सुनते 
थे। बंगला के प्रसिद्ध पत्र बांघव' के संपादक रायबहादुर कालीप्रसन्न घोष से उनकी सर्वप्रथम भेंट यहीं हुई। बंकिम 
बांबू की बंगदशन' पत्रिका के बाद, प्रचार की दृष्टि से, बांधव' का ही स्थान था। कालीप्रसन्न बाबू जयदेवपुर राज्य 
के मेनेजर थे, किन्तु अपने समय में वे प्रशासक से अधिक साहित्यिक के रूप में ख्यात थे। उनकी लिखी हुई निशीथ 
चिता, निवृत्त चिता”, प्रभात चिता', 'भक्तिर॒जय” आदि पुस्तकों की तत्कालीन धार्मिक समाज में बड़ी धूम थी | उतके 
भतीजे सुबोधचन्द्र गुहा गोपीनाथ जी के सहपाठी थे । उन्हीं के acer घोष बाबू से इनका परिचय हुआ था । अपने निजी 
पुस्तकालय में उन्हें हजारों पुस्तकों से घिरे बैठे हुए देखकर ये बहुत प्रभावित हुए थे। घोष बाबू ने इनकी छात्रावस्था 
में लिखी गई किताबें बांधव' में छाप कर इन्हें प्रोत्साहित किया था। - 
" ढाका में शिक्षा ग्रहण करने के समय एक और व्यक्ति ने इनके मानसिक विकास में पर्याप्त योग दिया । वे थे 
वहाँ के सर्वाधिक प्रतिष्ठित वकील आनंदराय | बंगाल में स्वदेशी आंदोलन के अन्यतम प्रवर्तक गोविन्दराय इनके बई 

माई थे। इनके दौहित्र ज्योतीन्र चौधरी गोपीनाथ जी के सहपाठी थे। इनका अरमनी टोला में अपना एक बहुत बड़ी 


"Ds 


A मकान था। ज्योतीन्द्र के संबंध से ये उनके घर बरावर जाया करते थे। आनंदराय का एक निजी पुस्तकलाय था, जिससे 


संगृहीत संस्कृत ग्रंथों का विशाल कोष इन्हें रिथ रूप में मिला था। इनके मन पर अध्ययन का संस्कार इन्हीं पुस्तकों से 
है अन्य पिताजी के पुस्तकालय में तारानाथ तर्कवाचस्पति की टीकासहित मिल गया। उसी के साथ रमानाथ सरस्वती 
संस्कृत व्याकरण की शिक्षा पं० कन्हईलाल गोस्वामी से ग्रहण की । इस संबं में एक स्थान 1 


२४ CORE 


कांठालिया को प्राथमिक पाठशाला में शिक्षा प्राप्त करते हुये इनकी इच्छा सिद्धांत कौमुदी पढ्ने की हुई। 
व्याकरण की भी एक प्रेति हाथ लगी । इसी समय इन्होंने सैकड़ों 'उद्मट इलोक' संग्रहीत के रके Rosi 


fo अक्षयकुमार दत्त से मी इनको पर्याप्त सहायता मिली । ढाका के छात्रजीवन में To के 4 
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coat में छात्र-जीवन के साथी, १९०५ Fo 


खड़े हुए (पंक्ति से बाहर के व्यक्ति को छोंडकर)---१. इन्दु चटर्जी, २. नृत्य 
भट्टाचार्य, ३. अक्षयकुमार सेन, Y. सत्य मुकर्जी । | 

बैठे हुए--१. गोपीनाथ कविराज, २. कृष्णपद बनर्जी, 3. पंच गुप्त, ४. आशा 
भट्टाचायं, ५. रवीन्द्र सेन, ६. ब्रज भट्टाचार्य, ७. अनन्त मुकर्जी, ८. मंजु भट्टाचाय। 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 
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कविराज जी : जीवन और साधना uu? 


तथा पंडित विवुभूषण गोस्वामी के सान्निध्य में पाणिनीय व्याकरण का गंभीर अध्ययन करने का सुअवसर प्राप्त हुआ | 
गोस्वामी जी ढाका कालेज के वरिष्ठ संस्कृत अध्यापक थे। पं० बैकुंठनाथ के मित्र तथा सहपाठी होने के नाते वे इनसे 
विशेष स्नेह रखते थे। इन विद्वानों के संपर्क में आकर गोपीनाथ जी की पाणिनि व्याकरण कौ सांगोपांग अध्ययन की 
साध पुरी हो गयी | 
अंग्रेजी साहित्य के अध्ययन की रुचि भी ढाका में ही जाग्रत हुई । इसका श्रेय जगन्नाथ कालेज के तत्कालीन 

प्रिंसिपल हेरम्वचन्द् मैत्र को है। वे अंग्रेजी में एम० ए० थे और qada तथा बर्डसवथं के विशेषज्ञ के रूप में ख्यात थे । 
इनकी प्रेरणा से एंट्रेंस कक्षा में ही गोपीनाथ जी ने अंग्रेजी के प्रसिद्ध कवियों--शेक्सपियर, मिल्टन, वाइरन, वर्ड्सवर्थ 
तथा इमसंत की सारी कृतियाँ पढ़ डालीं। रिचडंसन द्वारा संपादित अंग्रेजी काव्य संग्रह सदैव इनके पास रहता था। 
मैत्र जी के वाद हरिनाथ डे महोदय इस कालेज के प्रिसपळ नियुक्त हुये । इन विद्वानों की छत्रछाया में अध्ययनरत 
रहकर इन्होंने ढाका कालेज से १९०५ ई० में एष्ट्रेन्स कौ परीक्षा प्रथम श्रेणी में पास की। 

परीक्षा समाप्त होते ही ये ढाका से घर चले आए | यहाँ सहसा मलेरिया से पीड़ित हुए और महीनों चारपाई 
पर पड़े रहे। इससे १९०६ ई० के जुलाई मास से आरंभ होनेवाले शिक्षा-सत्र में ये इण्टर कक्षा में प्रवेश न ळे सके। 
एक वर्ष पढाई स्थगित रही। रोगमुक्त होने पर डाक्टरो की सलाह से वायु-परिवर्तन के उद्देश्य से पहले मधुपुर गये 
कितु कुछ असुविधाओं के कारण वहाँ से देवघर चले आए और वैद्यनाथ मंदिर के पास एक पंडे के यहाँ ठहरे। खर्चे 
की तंगी थी, इसलिये एक बंगाली महाजन के लड़के का ट्यूशन कर लिया | संयोगवश कलकत्ता के प्रसिद्ध अंग्रेजी देनिक 
“अमृत बाजार पत्रिका' के संस्थापक तथा हिन्दू स्पिरिचुअल मैगज़ीन' के संपादक बाबू शिशिरकुमार घोष भी इस समय 
देवघर वास कर रहे थे। ये बंगाल में परलोक संबंधी आलोचना के युगप्रवर्तक महापुरुष माने जाते थे। कविराज जी कभी 
कभी इनसे मिलकर अध्यात्म चर्चा करते थे । देवघर प्रवास से स्वास्थ्य में संतोषजनक प्रगति हुई। डेढ़ महोने के बाद 
ये घर चले आए और वर्ष का अवशिष्ट काल वहीं बिताया । इस बीच इंनकी We अपने पिता के मित्र तथा सहपाठी 
रामदयाल मजूमदार महाशय से हुई। वे टंगइर के प्रमथमन्मथ इंटर कालेज के प्रिसिपल थेओर उस क्षेत्र में 
अनुष्ठानिक तथा भावुक धर्माचार्य के रूप में प्रसिद्ध थे। मजूमदार जी ने एफ० ए० की पढ़ाई के लिए इन्हें बनारस 
जाने की सलाह दी और वहाँ अपने साले नोनीलाल राय चौधरी केद्वारा पूरी व्यवस्था करा देने का आश्‍वासन दिया। 
कितु अनेक कारणों से इनका अध्ययन के लिये तत्काल काशी जाना संभव नहो सका। | 

जुलाई के आरंभ में ही एफ० qo में भरती होना था। इसके लिए अब निकटवर्ती शिक्षाकेन्द्रो--ढांका 
तथा कलकत्ता में से ही कोई एक AAT जा सकता था। बहुत सोच विचार के बाद कलकत्ता जाना निश्चित हुआ। 
जून के अंतिम सप्ताह में द्रव्य की थोड़ी-बहुत व्यवस्था हो जाने पर ये कलकत्ता गये। वहाँ अपने grest मित्र सतीशचन्द्र 
मल्लिक के पास ठहरे। मल्लिक जी धामराई के ही निवासी और स्थानीय अंग्रेजी स्कूल के हेडमास्टर सुरेशचन्द्र 
मल्लिक के छोटे भाई थे। उनसे परामर्श करने के बाद पहले इनका बिचार रियन कलेज में प्रवेश लेने का हुआ | 
उक्त कालेज के प्रिन्सिपल रामेन्द्रसुन्दर त्रिवेदी ने सहायता का आश्वासन भी दिया परन्तु इन्होने प्रवेश नहीं लिया | 
इसके दो कारण थे--कलकत्ता में पढ़ाई चलाने के लिये अपेक्षित आथिक स्रोत का अभाव तथा मलेरिया का भय। 
इन्हीं बाधाओं के कारण नवप्रतिष्ठित नेशनल कालेज में मो, जिसके प्रिंसिपल कुछ ही दिनों बाद अर्रवेद घोष बनाये. 
गये, मित्रों के अनुरोध के बावजूद इन्होंने अपनी भर्ती नहीं करायी | 

इन्हीं दिनों बंगाल में स्वदेशी आंदोलन बड़े जोरों से चला. ; देशप्रेम की लहर प्रांत भर में एक छोर से दूसरे 
छोर तक दौड़ गयी । वीरमूमि राजस्थान तथा महाराष्ट्र के प्रति वहाँ की जनता के हृदय में अगाध श्रद्धा उमड़ पड़ी। 


गोपीनाथ जी उससे अप्रभावित न रह सके । इन्हीं दिनों धर्मानन्द महामारती का बांधव' में जयपुर्‌ पर एक लेख निकला। | : 


शिट 
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५५२ : भगवती प्रसाद सिह 


उसमें वहाँ नगर-नियोजक विद्याधर चक्रवर्ती तथा प्रधानमंत्री संसा रचन्द्र सेन का उल्लेख UTI इन प्रभावशाली बंगाली 
महाशयों का नाम देखकर इन्हें आशा बंधी कि जयपुर जाने पर वहाँ इनकी पढ़ाई का कोई-न-कोई प्रबन्ध अवश्य हो 
जायगा। यह सोचकर १७ वर्ष की छोटी आयु में ही इस निराश्रित बालक ने जयपुर जाने का इरादा पक्का कर लिया। 
संकोच केवळ एक बात का था और वह बात थी, हिन्दी प्रदेश में जाकर अध्ययन करने की इच्छा रखते हुए भी वहाँ 
की भाषा बोलने और समझने में अपनी असंमर्थता | सोचा, कुछ दिन अंग्रेजी से काम चलायेंगे तब तक हिंदी सीख लेंगे। 
इस ऊहापोह में जून बीत TAT | | 
जुलाई १९०६ ई० में जयपुर यात्रा को तैयारी करके ये घर से कलकत्ते आए और अपने मित्र सतीश के 
यहाँ ठहरे। उन्हें साथ लेकर हावड़ा गये और वहाँ से १६ जुलाई १९०६ ई० को एक ऐसे अपरिचित प्रदेश के लिए 
प्रस्थान किया जहाँ अपना कहलाने वाला कोई न था। साथ में किताबों से भरा एक बक्स था। उसे गाड के डिब्बे में 
रख दिया। बिस्तरे का बंडल अपने पास लेकर बैठे | रास्ता अनजान था। इसलिए चलते समय एक रेलवे टाइम 
टेबल स्टेशन पर ही खरीद लिया था। दिन भर मार्ग में पड़ने वाले खेत, बाग, नगर, नद-नदी कौतूहल पूर्वक देखते रहे। 
रात में सो गये। दूसरे दिन फरुखाबाद में एक बलिष्ठ सज्जन इनके डिब्बे मे चढ़े। वे देखने में फौजी से लगते थे। 
उनके साथ एक लड़का था, वह अंग्रेजी जानता था। पूछने पर ज्ञात हुआ कि साथ वाले सज्जन उसके बड़े भाई हैं, 
जो उसे जयपुर के महाराजा कालेज में नाम लिखाने के लिए ले जा रहे हैं। जयपुर जानेवाले साथी पाकर ये बहुत 
प्रसन्न हुए। थोड़ी ही देर में घनिष्ठता हो गई । तीनों यात्री साथ ही आगरे में गाड़ी से उतरे। शहर में जाकर एक 
मारवाडी बासा में भोजन किया, कुछ देर तक घूमने के बाद स्टेशन चले आये। अपराह्न में जयपुर जाने वाली गाड़ी में 
बैठे । बाँदीकुई होते हुये रात में जयपुर पहुँच गये । सामान स्टेशन पर रख दिया। उक्त सज्जन के साथ नगर गये 
और वहाँ एक सराय में ठहरे। सबेरे मित्र के साथ कालेज में प्रवेश तथा निवास की व्यवस्था के लिये निकले। सड़क 
के दोनों ओर गुलाबो रंग के पक्तिबद्ध मवनों को देखकर नगरयोजक विद्याधर चक्रवर्ती की कलात्मक निपुणता की मन 
ही मन प्रशंसा करते हुए हवाई महल पहुंचे | साथी सज्जन के एक परिचित इसी के पास रहते थे। उन्हीं के घर तीनों 
ठहर गये। भोजन का प्रबंध बाजार में कर लिया। 
दूसरे दिन महाराजा कालेज गये। प्रिसिपल संजीवन गांगुली से मिलकर अपने आने का उद्देश्य बताया। 
वे इन्हें इतनी दुर से आया हुआ जानकर आश्चर्य में पड़ गये। बोले 'हमारे यहाँ हास्टल नहीं है । तुम्हें असुविधा होगी! 
रहने का प्रबन्ध स्वयं करना पड़ेगा। ये बातें अंग्रेजी में हो रही थीं किन्तु इनकी प्रगल्मता देख कर प्रिंसिपल के 
पास बैठे हुए एक अन्य बंगाली महाशय मातृभाषा में अपने विचार प्रकट करने का लोम संवरण न कर सके। कहा 
पूर्व बंग में रहते हो। वहाँ बाढ़ बहुत आती है। नौका द्वारा एक से दूसरी जगह जाना होता è | कहीं-कहीं पड़ोसी 
के घर जाने के लिए मी नौका ही एकमात्र साधन रहती EU गोपीनाथ जी ने अपने तत्सम्बन्धी STU 
बताये। उसे सुनकर वे बहुत प्रसन्न हुए। इसके बाद उन्होंने जयपुर में इनके ठहरने का स्थान पूछा। उत्तर मिला, 
'कोई निश्चित ठिकाना नहीं है।' कहाँ मोजन करते हो?” इन्होंने कहा 'बाजार में।' ये प्रइनकर्ती सज्जन 
कालेज के उपाचार्य और महामहोपाध्याय पं० gomme शास्त्री के aad छोटे भाई, मेघनाद HEMT 
प्रिंसिपल के कमरे से जव ये बाहर निकलने लगे तो वे बोले, बाहर रुके रहना, मेरे साथ घर चलता; 
बातें होगी ।' 
कालेज में छुट्टी होने पर गोपीनाथ जी मेघनाद बाबू के साथ उनके घर गये । घर कालेज के पास ही झार 
तिमंजिली कोठी थी । उसमें मेघनाद जी के साथ उनके तीन लड़के और. एक मतीजा (He स० To me 
का पुत्र) रहता था। मेघनाद जी ने परिवार के सभी लोगों को एकत्र कर इनका परिचय कराया । सबने स्वागत किस 
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कविराज जी : जीवन ओर साधना ५५३ 


अध्ययन कक्ष में देर तक बातें होती रहीं। वे इनकी साहित्यिक योग्यता तथा घामिक प्रवृत्ति को देखकर बहुत प्रमावित 
हुए। चलते समय कहा जब तक कहीं स्थायी प्रबन्ध न हो जाय, यहीं मोजन करना i 
निवासस्थान की चिता तब भी बनी रही । प्रातःकाल प्रधानमंत्री से मिलने की योजना बनायी। उनकी 
कोठी का पता लगाने में बड़ी बड़ी परेशानी हुई । इसका मुख्य कारण था इनका बंगाली उच्चारण शंशार बाबू । दोपहर 
तक भटकते रहे, कहीं पता न चला। कालेज गये। मिलनेवाले छात्रों के सामने अपनी कठिनाई रखी। जानकार 
विद्यार्थिथों को निदान खोजने में देर नहीं लगी बताया तुम्हें सेन बाबू”, प्रधानमंत्री या बाबू संस।रचन्द्र सेन' कहना 
चाहिये था। उन्हें यहाँ कौन नहीं जानता | इसके बाद उन लोगों ने कोठी का पता बता दिया। निर्दिष्ट मार्ग में थोड़ी 
ही देर में ये संसार बाबू के बंगले पर पहुँच गये। वह नगर के बाहर था। दरबान ने पूछने पर बताया अभी आराम 
कर रहे हैं, संध्या को मिलेंगे। निराश होकर डेरे पर लोट आये। संध्या को बताये हुए समय पर पुन: उपस्थित हुए 
कोठी के सामने लान पर कुसियाँ लगी थीं । प्रधानमंत्री के साथ प्रिसिपळ गांगुली और कुछ सरकारी अफ़सर बैठे थे। 
इन्होंने चपरासी के द्वारा अपने आने की सूचना भेजी । तत्काल ही बुला लिये गये। संसार बाबू ने आने का प्रयोजन 
पूछा । इन्होंने रहने के स्थान का प्रबन्ध कर देने की प्रार्थना की । इतने में गांगुली महाशय बोल उठे इस लड़के ने पढ़ने 
के लिए इतनी दूर आकर बड़ी मूर्खता की है।' संसार बाबू ने इसका प्रतिकार करते हुए कहा, यह कोई नई बात नहीं è | 
मैं भी ऐसे ही आया था ऑर रमेशचन्द्र दत्त मी । दोनो कहाँ से कहाँ पहुंच गये।' फिर इनकी ओर मुड़कर बोले तुम 
नियमित रूप से संध्या को यहाँ भोजन किया करो। मेरा लड़का अविनाश चन्द्र सेन महाराजा का निजी उप सचिव 
है। उससे मिलकर मेरा संदेश कह देता, रहने की व्यवस्था कर देगा, ।' गोपीनाथ जी दूसरे दिन अविनाश बाबू से मिळे | 
अपना परिचय और प्रधानमंत्री का संदेशा कहा। उन्होंने पूछा 'कोई राजनीतिक संसर्ग तो नहीं है ?” इन्होंने 
नकारात्मक उत्तर दिया। वे बोले तो मेरे ही घर पर रहो। मेरा एक छोटा माई है और दो लड़के---ये तीनों तुम्हारी 
- संरक्षकता में पढ़ेंगे। कितु इसके पूर्व तुम्हें कलकत्ता से किसी प्रतिष्ठित व्यक्ति का संस्तुत्यात्मक पत्र मंगाना पडेगा । 
बात पक्की तभी होगी।” गोपीनाथ जी ने कलकत्ते पत्र मेज दिया। : 
इसके कुछ दिनों बाद स्टेशन से नगर की ओर आते समय इनकी मेंट अपने पुर्व परिचित बाबू कालीपद चटर्जी 
से हो गयी । वे इन्हें अपने निवास पर ले गये । विशाल भवन था । पूछने पर पता चला कि वह जयपुर के भूतपूर्व प्रधान- 
मंत्री कान्तिचन्द्र मुखर्जी का घर है। कालीपद जी के अनुरोध से इन्होंने वहाँ दो चार दिन भोजन किया। इतने में 
कलकत्ता से पत्र आ गया। उसे लेकर अविनाश बाबू से मिले । अनुमति मिल जाने पर स्टेशन से सामान ले आये और 
स्थायी रूप से वहीं रहने लगे। 
कालेज में फ़ीस नहीं लगती थी। एफ० ए० कक्षा में प्रवेश हो गया। संसार बाबू के घर से कालेज दो मील 
दूर पड़ता था। उनके लड़कों के साथ बैल के रथ पर बैठकर जाने की सुविधा प्राप्त थी। इसलिये आने-जाने में कोई 
कष्ट नहीं होता था। कालेज में अंग्रेजी के प्रोफ़ेसर नवकृष्ण राय, देशप्रसिद्ध विद्वान्‌ सर ब्रजेन्द्रनाथ सील के प्रिय 
शिष्य थे। एक दिन उन्होंने कक्षा में वड्‌सवर्थ की fe वल्ड इज दू मच विद अस शीर्षक कविता व्याख्या के लिए दी 1 
कापियां देखते समय गोपीनाथ जी द्वारा की गयी व्याख्या उन्हें पसंद आयी । उसकी प्रशंसा में उनके मुंह से सहसा निकल 
| | गया ‘arg थिक आई उड नाट हैव रिटेन बेटर बाद में इनकी आर्थिक विपन्नता का समाचार पाकर उन्होंने कालेज 
| से १५ २० मासिक छात्रवृत्ति का प्रबंध करा दिया। इस व्यवस्था से ये बाहरी खर्चा से निश्चिन्त हो गये। इस प्रकार 
भोजन, निवास, सवारी, कापी, पुस्तकों तथा अन्य आवश्यक खर्चो की चिता से मुक्त होकर ये एकनिष्ठ आव से 
अध्ययन में जुट गये । 


उधर बंगाल में पं० कलाचंद के देहावसान के बाद १९०१ ई० से ही माता ओर पत्नी इनकी ससुराल | : a 
७० | 
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५५४ भगवती प्रसाद सिह 


हालाडीहा में रह रहीं थीं। यह दोनों कुलों के लिये अशोभनीय था। इसलिये इनके ससुर do TRI ; 
भैरवनाथ राय से मिलकर गोपीनाथ जी के निमित्त रखी हुई धरोहर में से उनकी पितृभूमि दन्या में एक छोटा सा मकान 
बनवा देते का अनुरोध किया । शाह जी ने उनका प्रस्ताव स्वीकार कर लिया । दो-तीन महीने में मकान तैयार हो 
गया । माताजी बहू को साथ लेकर दन्या चली गई । १९१४ तक ये सब वहीं रहीं। घर का खर्चा इनके पिता के एक 
मित्र और कलाचंद सान्याल के भतीजे SER मोहन सान्याल स्नेहपूर्वक चलाते रहे | जयपुर में इन्हें साधारणतया 


E. सहायता की आवश्यकता नहीं पड़ती थी । फिर भी सान्याल जी कपड़े आदि के लिये यदा-कदा दस-बीस रुपया भेज 
M दिया करते थे। E CR 

- इन्हीं दिनों बंगभंग' का आन्दोलन चला। १९०६ में अरविन्द घोष बड़ौदा से कलकत्ता आये और नेशनल 
5 कालेज è प्रिसिपल बनाये गये। उनके द्वारा संचालित 'वंदे मातरम्‌ पत्र से उक्त आंदोलन को बहुत बल मिला। 
m गोपीनाथ जी इस पत्र को बराबर पढ़ते और मित्रों के साथ अल्बर्ट म्यूजियम के मैदान में बैठकर राष्ट्रीय समस्याओं पर 
E विचार-विमर्श किया करते ये । देशबंधू चित्तरंजन दास तथा विपिनचन्द्र पाल के लेखों और वक्तुताओं ने भी इनकी राष्ट्रीय 
E. भावना के विकास में पर्याप्त योग दिया। १९०६ के दिसम्बर में कांग्रेस का कलकत्ता अधिवेशन हुआ। इसके अध्यक्ष 


दादाभाई नौरोजी थे। गोपीनाथ जी राजस्थान के प्रतिनिधि मंडल के सदस्य-रूप में इसमें सम्मिलित होने के लिए 
कलकत्ता गये और अपने मित्र सतीशचन्द्र मल्लिक के यहाँ ठहरे। इस अधिवेशन में दादाभाई नौरोजी, बालगंगाधर 
तिलक, अरविंद घोष, विपिनचन्द्र पाल, देशबंधु चित्तरंजन दास, लालमोहन घोष, सुरेन्द्रनाथ बनर्जी, लाला लाजपत 
राय ऐसी विमूतियों का एक साथ दर्शन कर तथा उनके व्याख्यानों को सुनकर इनकी चिर आकांक्षा पूरी हुई। 
अधिवेशन समाप्त होने पर जयपुर लौट आये और पढाई पूर्ववत्‌ चलने लगी । स्थानीय पब्लिक लाइब्रेरी 
के अतिरिक्त कांति बाबू तथा संसारचन्द्र जी के निजी पुस्तकालय से पुस्तके लेकर पढ्ते रहे। डायरी में इनका सारांश 
नोट कर लिया करते थे। मन ऊबने पर कभी-कभी आमेर अथवा गलता चले जाते थे। E 
जयपुर के प्रवासकाल में मेघनाद बाबू के परिवार से कविराज जी का कुटुम्बवत्‌ संबंध स्थापित हो गया | उन 
ये गुरू जी! कहा करते थे। उनका घर नयी हट्टी बंकिम बाबू के निवासस्थल हुबली से एक फर्लाग दुर था। दोता 
स्थानों के बीच गंगा बहती थी। छात्रावस्था में ये काफ़ी दिनों उनके संपक में रह चुके थे। उनके साथ बैठकर इहा 
कई ग्रंथों का श्रुतलेखन किया था। ये बंकिम बाबू के जीवन की अनेक PA सुनाया करते थे। राजस्थान में वष्णव 
धर्म के विकास के इतिहास से ये पूर्ण परिचित थे और चैतन्य मत के विशेषज्ञों में गिने जाते थे। जयपुर का 
गोविन्द-मं दिर इसी संप्रदाय का था। उसके पुजारी बंगाली होते थे। गोविन्द जी की यह मृति महाराज मानसिंह ने 
ame से लाकर स्थापित की थी । क 
= जयपुर में इन्हें पाठ्यपुस्तकों के अतिरिक्त भारतीय धर्म एवं दर्शन, पुरातत्व और यूरोप के विभिन्न देशों के 
प्राचीन तथा मध्ययुगीन साहित्य के गंभीर अध्ययन का अवसर मिला । फ्रेंच, स्पेनिश, इॅटेलियन, जर्मन तथा js 
साहित्य का अनुशीळन उनके अग्नेजी अनुवादों द्वारा हुआ। अंग्रेजी साहित्य में चॉसर से लेकर उन्नीसवीं शदी तक 


= 


See "faa तथा आलोचकों की शायद ही कोई ऐसी प्रमुख कृति हो जो इनकी आँखों से न गुजरी हो। इनके विशेष प्रिय 


_ कवि येव--डंसवर्थ, बाइरन,टेनीसन, ब्राउनिंग और कार्लाइल (अंग्रेजी), गेटे और fra (जर्मन) TTA ( di 
- मोल्यिर,वाल्टायर और रूसो (फ्रेंच) | इसके साथ ही बौद्ध घमं तथा वेदान्त विषयक ग्रंथों का मी अनुशीळत fe 
रहा। बनारस संस्कृत कालेज के तत्कालीन प्रिंसिपल Sto आर्थर बैनिस द्वारा अनूदित 'वेदान्तसिद्धान्तमुक्‍ताव 
तथा वेदान्तपरिमाषा को पढ़कर उस विदेशी विद्वान्‌ के प्रति इनके हृदय में तभी से श्रद्धा ही गई थी। 


__ जयपुर में पढ़ते हुए ही ये गुलेरी परिवार के संपर्क में आये । पं० चन्द्रघर शर्मा गुलेरी पहले जय कात 
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पीछे की पंक्ति-- १. चारुशशि वन्द्योपाध्याय, ३. रामदास वकील। 
बीच की पंक्ति--१. वृन्दावन भट्टाचार्य, २. हरिहर शास्त्री, 

३. गोपीनाथ कविराज, ४. हाराण चन्द्र शास्त्री । 
आगे की पंवित--१. जीव भट्टाचार्य, 3. ब्रजगोपाल भट्टाचार्य | 
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कविराज जी : जीवन और साधना uyy 


के विद्यार्थी रह चुके थे और अब मेयो कालेज, अजमेर में संस्कृत के अध्यापक थे। उनका परिवार जयपुर में रहता 
था, इसीलिये वे छुट्टियों में बराबर आया करते थे। उनके पिता do शिवराम अच्छे साधक थे। do चन्द्रघर से 
गोपीनाथ जी की घनिष्ठता थी । वे बंगला भी जानते थे । चन्द्रनाथ बस्‌, के “हिन्दुत्व' तथा 'शकुन्तलातद्व' नामक ग्रंथों 
का उन्होंने हिन्दी-रूपान्तर किया था। उन्हीं के माध्यम से गोपीनाथ जी का To बा० पं गौरीशंकर हीराचंद 
ओझा से परिचय हुआ था। 

इस प्रकार १९६० से लेकर १९१० तक महाराजा कालेज जयपुर में इनका अध्ययन चलता रहा। १९१० 
के अप्रैल में बी ० to (फाइनल) की परीक्षा देने इलाहाबाद गये । परीक्षा समाप्त होने पर जयपुर वापस आये। एक 
महीने के बाद, ग्रीप्मावकाश के आरम में ही, स्नेही जनों तथा मित्रों से मिलकर इन्होंने कलकत्ता के लिये प्रस्थान किया | 
संसार वावू का देहान्त एक वर्ष पहले हो चुका था, मेघनाद जी के मी अवकाश ग्रहण का समय निकट था। आते समय 
अंग्रेजी के प्रोफेसर नवकृष्ण राय ने इन्हें सर ब्रजेन्द्र नाथ सील से मिलने के लिए एक परिचय-पत्र दिया। कलकत्ता 
रिव्यू' में सील महाशय के प्रकाशित लेखों को देखकर उनसे मिलने को इच्छा कविराज जी के मन मे बहुत दिनों से थी । 
नवकृष्ण बाब्‌ द्वारा प्राप्त उनकी कृति नियो रोमान्टिक मूवमेंट इन बंगाली लिटरेचर' पढ़कर उनकी उत्कंठा और 
बलवती हो गयी थी। 

कलकत्ता पहुंच कर ये सतीश के पास ठहरे। दूसरे दिन दोनों साथ ही सील महोदय से मिलने गये। वे 
१५, राममोहन स्ट्रीट में रहते थे दोपहर का समय था। सतीश को बाहर बरामदे में बैठाकर गोपीनाथ जी अंदर गये। 
कमरे में प्रवेश करते हो देखा चौकी पर मसनद लगाए एक वृद्ध महाशय बैठे हैं, दाढ़ी सफ़ेद है और मुद्रा गंभीर | उनसे कहा 
gio सील से मिलना है, सूचना मेज दें'। वृद्ध महाशय ने पूछा "कहां से आये हो ?' अब इन्हें आभास हो गया कि सील 
महोदय यही हैं; उत्तर दिया जयपुर से--यह कहकर इन्होंने पत्र बढ़ा दिया । उसे देखते ही वे बोले यह तो नवकृष्ण 
के हाथ का लिखा है।” नवकृष्ण बाबू ने अपने पत्र में परिचयार्थं कविराज जीके पिता वैकुंठताथ जी का नाम लिखा 
था। वे गद्गद्‌ होगये। बोले तुम वैकुंठ के लड़के हो फिर नवक्ृष्ण की चिट्ठी की वया आवश्यकता ?' इसके बाद 
उन्होने इन्हें निकट बैठाकर इनके पिता के छात्रजीवन से संबद्ध अपने कई संस्मरण सुनाए और बताया कि वे इनसे 
केवल एक साल छोटे थे।' उन्हें यह नहीं मालूम था कि वैकुंठनाथ की कोई संतान भी थी। गोपीनाथ जी ने निवेदन 
किया “पिता जी की मृत्यु के पांच महीने वाद मेरा जन्म हुआ ATI इसीलिये उनके घनिष्ठ मित्र और संबंधी भी मुझे 
नहीं पहचानते ।' इसके अनंतर सील महोदय ने बैकुठनाथ के सहपाठी, रिपन कालेज के प्रोफेसर, जानकी नाथ मद्टा- 
चार्थं के लिए एक पत्र देकर कहा वे तुम्हें देखकर बहुत प्रसन्न ait) जरूर मिल लेना।' 

सील महोदय से विदा होने के qd इन्होंने उनसे कुछ तत्वों के विषय में अपनी शंकाओं का समाधान कर लेना 

आवश्यक समझा। 

उद दिनों संजीवनी! के संपादक बाबू कृष्णकुमार की पुत्री कुमुदिनी बोस एक मासिक पत्र निकालंती थीं। 
कृष्णकुमार जी कविराज जी की पित्‌ भूमि दन्या के निकटस्थ वाघिल नामक गाँव के निवासी थे। इस संबंध से उनके 
परिवार से इनकी घनिष्ठता हो गयी थी। कुभुदिनी बोस द्वारा संपादित पत्रिका इनके पास बराबर आती थी। इसके 
१९०८ ई० के एक अंक में अरविद घोष का एक 'कारा-काहिनी' (स्टोरी ata दि अलीपुर जेल) शीर्षक लेख निकलता 
था, जिसमें लेखक ने अपने प्रथम वासुदेव-दर्शत का विवरण दिया था। कविराज जी ने डा० सील से जिज्ञासा कौ 
'अरविद घोष के संबंध में आपका क्या विचार है ?' सील महोदय का उत्तर था "ही इज ए प्वेट, मिस्टिक ऐण्ड प्राफेट । 
अरविंद के प्रति उनकी अगाध श्रद्धा देखकर गोपीनाथ जी ने डा० सील का ध्यान अरविद के उक्त लेख की ओर 
आक्रृष्ट करते हुए पूछा--क्या आप कृष्ण को ऐतिहासिक पुरुष मानते हैं ?” डा० सील ने स्वीकारात्मक उत्तर दिया। 
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डा० सील ब्रह्म-समाजी थे अतः वे कृष्णावतार में आस्था नहीं रखते होंगे, अपनी इस धारणा को पुष्ट करने के 
इन्होंने पुनः प्रश्न किया, क्या आप अरविंद के कारागार में वासुदेव-द्शन और उपदेश में विश्वास करते हूँ?” 
सील महोदय का स्वर गंभीर हो गया, बोले इसका क्या तात्पर्य है। कृष्ण पृथ्वी पर रहे हों या नहीं उससे 
कृष्ण-दन से क्या संबंध ? दोनों पृथक्‌ वस्तुएं हैं। क्राइस्ट की ऐतिहासिकता पर भी लोगों को संदेहे है कितु सेंट थेरेसा 
तथा विभिन्न देश और विभिन्न काल के अनेक ईसाई महात्माओं ने उनके दर्शन का उल्लेख किया है। पृथ्वी पर अवतरित 
होकर शरीर धारण न करते हुए भी उनकी आत्मा तो दशन देही सकती है। ऐतिहासिक कृष्ण तथा तत्वरूपी कृष्ण 
का पृथक्‌ अस्तित्व नितांत संभव है । उनके प्रति जिसकी जैसी भावना होगी वे उसे तदनुरूप प्राप्त हो जायंगे। विश्व 
का आध्यात्मिक साहित्य इसके उदाहरणों से भरा पड़ा है । समी संत झूठे नहीं हो सकते। ध्याता के भावानुसार 
परमशक्ति स्वयं ही तदाकार होकर प्रत्यक्ष हो जाती है। यह तथ्य है। ऐतिहासिकता से इसका कोई 
सरोकार नहीं ? 
कविराज जी ने दुसरा प्रश्‍न किया 'परलोकगत आत्मा की स्थिति के संबंध में आपका क्या विचार है ?' 
सील महोदय का उत्तर था 'संसार के विभिन्न देशों के विद्वानों ने गंभीरता पुर्वक विचार करके शरीरांत के अनन्तर आत्मा 
के अस्तित्व की पुष्टि की है, जन्मात्तर संबंधी कथाओं के विवरण दिये हैं, छानबीनकर के उसकी सत्यता का पता लगाया 
है और संबंद्ध व्यक्तियों के फोटो भी लिये हैं। इसके अतिखित मैं अपने निजी अनुभव के आधार पर कह सकता हूँ 
कि व्यक्ति की मृत्यू के बाद भी उसकी आत्मा जीवित रहती है। कुछ वर्ष पहले मेरी स्त्री का देहान्त हो गया था। वे ही 
घर का सारा कामकाज देखतीं थीं। जमींदारी तथा संपत्ति संबंधी कागजात भी वे ही रखती थीं। मैं स्वयं निस्पृह 
था। वे सहसा बीमार पड़ीं और दो-तीन दिन के भीतर ही दिवंगत हो गई । इस घटना के कुछ समय बाद मुझे कुछ 
दस्तावेजों की जरूरत एक मुकदमे के सिलसिले में पडी । मैं दिन मर ढूंृता रहा। सारी आल्मारियां और बक्स छान 
डाले--कहीं पता न चला | इसी परेशानी में सो गया । रात में स्त्री का स्वप्न दर्शन हुआ | बोली इतने चिताग्रस्त 
क्यों हो ?' उन्होंने आल्मारी ही नहीं, वह खाना भी बता दिया जिसमे दस्तावेज रखा था। मैं ने उसी समय उठकर इस 
तथ्य को एक कागज पर नोट कर लिया। इसी आधार पर प्रातः उस कागज को ढूंढ निकाला ।.मेरे दुःखातिशय को 
देखकर पतिपरायणा स्त्री की आत्मा प्रकट हो गयी।' di 
इसके बाद उन्होंने इनको छात्रावस्था में ब्राउनिंग के अनुकरण में लिखी गयी अपनी कुछ कवितायें दिख 
और 'नियो रोमाण्टिक मूवमेण्ट इन बंगाली लिटरेचर' तथा जॉन कीट्स--हिज माइण्ड ऐण्ड आर्ट' नामक अंग्रेजी की 
अपनी लिखी दो आलोचमात्मक पुस्तकें भेंट की। 
कविराज जी ने भी ब्राउनिंग की कविता के प्रति अपनी रुचि व्यक्त की। डा० सील ने इन्हें डा० adi 
कृत ब्राउनिंग इत्साइक्लोपीडिया' पढ्ने का सुझाव दिया । चलते समय कलकत्ता में ही रहकर इन्हें पाली से एम” 
To करने की सलाह देते हुए उन्होंने कहा 'इसमें अनुसंधान का विस्तृत क्षेत्र है। सतीशचन्द्र विदूयाभूषण से कह क 
तुम्हारी मदद कर देंगे।” इन्होंने पत्र द्वारा सील महोदय के साथ हुई इस भेंट का विवरण नवकृष्ण बाबू के पास 
जयपुर भेज दिया। 
दो-चार दिन कलकत्ता रहकर ये दन्या चले गये | जून (१९१०) समाप्त हो रहा aT जुलाई से ए१० ए० 
में प्रवेश छेना था, अतः उसके लिए स्थान निश्चित करना आवश्यक था। चार वर्ष पूर्व रामदयाल मजूमदार ने re 
काशी जाने की प्रेरणा दी थी और वहां निवासादि की व्यवस्था करा देने का भी आश्‍वासन दिया था। उस समत 
भावुकतावश जयपुर चले गये थे । कितु अब किसी ओर से सहायता न पाते हुए भी इनका मन काशी के अतिरि 
कहीं अन्यत्र जाने को कर ही नहीं रहा था। कलकत्ता में मलेरिया का भय था p बनारस के जलवायु में उससे मुक्‍त 
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की पूरी संभावना थी । इसके अतिरिक्त जयपुर में अध्ययन करते हुए ये बनारस संस्कृत कालेज के तत्कालीन प्रिसिपल 
डा० बेनिस की कृतियों को पढ़कर उनके प्रति आक्ृष्ट हुये थे । इन कारणों से कलकत्ता की अपेक्षा काशी जाना इन्हें 
अधिक श्रेयस्कर प्रतीत SAT । पता लगाने पर ज्ञात हुआ कि इनके प्रपितामह do कमलाकांत के एक मतीजे To दीनवंवु 
कविराज काशीवास कर रहे हैं। उनको उम्र उस समय ८५ वर्ष की थी । वे पहले ताहिरपुर के राजा के यहाँ द्वार-पंडित 
थे। उक्त राजा साहेव का एक मकान केदारघाट पर था, उसीमें रहते थे। राज्य से उन्हें १५ रू० मासिक वृत्ति मिलती 
थी। वे भारत-बर्म-महामंडल के संस्थापकों में से थे गोपीनाथ जी ने इन्हीं के साथ STR का निश्चय किया। उनके 
पास इस आशय का एक पत्र भेजा, तत्काल उत्तर आया चले आओ'। जुलाई (१९१०) के आरंभ में इन्होंने अकेले 
ही काशी के लिए प्रस्थान किया। : 
काशी आकर दादाजी के पास केदार घाट पर ठहरे। मकान को दूसरी मंजिल पर एक खाली कमरा मिल 
गया, उसी में रहने लगे | एक वृद्धा बंगीय महिला रसोई बनाती थी, नौकर भी था। इससे अध्ययन के लिये पूरी सुविधा 
मिल गयी । अब कालेज में भर्ती होने की चिता हुई। क्वीन्स कालेज में उस समय दो विभाग थे- एक अंग्रेजी का और 
दसरा संस्कृत का। अंग्रेजी विभाग में एम० To, एम० एस-पी० की पढ़ाई होती थी और संस्कृत विभाग में प्राचीन 
परिपाटी से आचार्य तक को शिक्षा दो जाती थी । इन दोनों विभागों को कक्षाय एक ही भवन में लगती थीं । संस्कृत 
कालेज का समय प्रातः ६.३० से १०.३० बजे तक था और अंग्रेजी विभाग का १०.३० से ४.३० वजे सायंकाल तक। 
संस्कृत की कक्षाओं में अध्यापकों के लिए गददा, मसनद तथा छात्रों के लिए दरी की व्यवस्था थी, अंग्रेजी कक्षाओं में मेज 
कुर्सी की । कालेज के हाल में पुस्तकालय AT | i 
ये समय से कुछ पहले पहुँच गये थे, इसलिये प्रिसिपल से उनके बंगले पर ही मिल लेना उचित समझा | 

चपरासी द्वारा अपने आने की सूचना भेजो वेनिस साहव अध्ययन कक्ष में बैठे कुछ लिख रहे थे। उसे बंद करके 
उन्होंने तुरन्त ही इन्हें बुला लिया। पूछा “किंस कक्षा में प्रवेश चाहते हो। इन्होंने कहा, पंचम वर्षय di | to ए छै 
कहाँ से पास किया है ?' महाराजा कालेज जयपुर से” । वहां संजीवन बाबू प्रिंसिपल है; फिर यहां क्यों चले आए ? 
'आपके नाम से आकृष्ट होकर' | मुझे कैसे जाना ? ' इन्होंने बताया 'सेकरेड बुक्स आव fa ईस्ट' में sto fat = ब्रह्म- 
सृत्रभाष्य' के अनुवाद की भूमिका में आपके द्वारा प्राप्त सहायता के लिए आमार-प्रदर्शन किया है ॥ यह ग्रथ मैंने पढ़ा 
है। एप्पीग्राफिया इंडिका में असम के एक शिलालेख पर आपके खोजपूर्ण निबंध के अतिरिक्त विदान्तसिद्धान्तमुक्तावली 
तथा 'सिद्धान्तलेश' के अंग्रेजी अनुवाद भो मैंने देखे हैं। बेनिस साहब संस्कृत तथा पुरातत्व विषयक इनकी व्यापक 
जानकारी से बहुत प्रभावित gui उन्होंने एम० To (प्रथम वर्षे) में प्रविष्ट होने की सहर्ष अनुमति दे दी। उन दिनों 
स्वदेशी आन्दोलन चल रहा था, इसलिये गवर्नमेंट कालेज की उच्च कक्षाओं में प्रवेश बहुत छानबीन के बाद ही मिलता 
i विषय-निर्वाचन के संबंध में बेनिस साहब के पूछने पर इन्होंने संस्कृत, Mad और दर्शेन में अपनी विशेष रुचि 
बतायी । वे बोले प्रथम वर्ष में तो सब कुछ पढ़ना है, द्वितीय वर्षे में ग्रूपिग (वर्ग-विभाजन) है।' उस समय डी ग्रूप 
ले लेता। उसमें भारतीय इतिहास ud संस्कृति, पुरा लेखशास्त्र, मुद्राविज्ञान तथा पुरालिपि विद्या पढ़ायी जाती है । 
इन विषयों का अध्यापन मैं ही करता हूँ । दर्शन लेने की जरूरत नहीं है, अंग्रेजी की भी तहीं। उन्होंने आगे कहा, 
भेरी इच्छा है कि इन विषयों के साथ ही तुम प्राचीन परिपाटी से भो संस्कृत का अध्ययन करो । इस' समय हमारे यहां 
महामहोपाध्याय d o कैलाशचन्द्र शिरोमणि के सबसे योग्य शिष्य do वामाचरण च्यायाचार्य हैं, उनसे न्याय दशन पढ़ो ? 
कळ मझसे कालेज में मिळना ।' प्रिंसिपल के आदेशानुसार ये दूसरे दिन कालेज में मिले। उन्होंने To वाभाचरण 
को बुलाकर इन्हें सौंप दिया । पंडित जी ने न्यायशास्त्र का ग्रंथ तकंभाष!' कक्षा में पढ़ाना प्रारंभ किया। 'मामती।' 
स्वयं पढ़ लेने का आदेश दिया? sto बेतिस पुरालेख शास्त्र पढ़ाने लगे। 
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५५८ भगवती प्रसाद सिह 


उस समय भारतीय पुरातत्व विभाग के संचालक सर जॉन मार्शल थे। वे बेनिस साहब के मित्र थे। खोज 
में प्राप्त नये शिलालेखों के प्रतिचित्र वे पाठोद्धार तथा आलोचना के निमित्त बेनिस साहब के पास बराबर भेजते 
थे। बेनिस साहब कक्षा में अपने विद्यार्थियों के साथ उन पर विचार विमश किया करते थे । यह कक्षा प्रातः लगती थी। 
अपराह्त में प्रोफेतर नामंन पाली-प्राकृत पढ़ाते थे। इससे इन्हें दो बार कालेज आना जाना पड़ता था। केदारघाट से 
क्वीन्स कालेज आने-जाने में इन्हें प्रतिदिन ८ मील पैदल चलना पड़ता था। इनका दुर्वल शरीर यह परिश्रम सहन न 
कर सका। ये अस्वस्थ रहने epp परीक्षा का समय निकट आ गया। 

१९११ के मार्च में पंचम वर्ष की परीक्षा देने इलाहाबाद गये। बिहारीलाल की धर्मशाला में सामान 
रखकर उपयुक्त स्थान की तलाश में निकले । संयोगवश जयपुर के एक पुराने साथी गंगाप्रताप गुप्त से भेंट हो गयी 
थी। वे कटरा के पास लॉ हास्टल' में रहते थे। उन्होंने अपने यहाँ ठहरने का प्रस्ताव किया, कितु अध्ययन में बाधा 
की संभावना देखकर इन्होंने उसे स्वीकार नहीं किया। तब गुप्त जी ने इन्हें कटरा के पास ही रहनेवाले अपने एक मित्र 
के साथ ठहरा दिया। वे मित्र (आचार्य) नरेन्द्रदेव थे। उन्होंने गोपीनाथ जी के रहने और भोजन की समुचित व्यवस्था 
करा दी। संयोगवश परीक्षाकाल में ही ये मलेरिया-ग्रस्त हो गये। नरेन्द्रदेव ने बडी तत्परता से चिकित्सा करायी, जिससे 
परीक्षा सकुशल समाप्त हो गयी। उनकी आत्मीयत', औदार्य और सेवाभाव से ये बहुत प्रभावित हुए। प्रथम परिचय 
में ही आचार्य जी से इनकी घनिष्ठता हो गयी जो उत्तरोत्तर पुष्ट होती गयी। | 

परीक्षा समाप्त होने पर ये काशी आये। बीमारी से अभी तक पूर्णतया मुक्ति नहीं मिली थी । अतः ग्रीष्मा- 
वकाश में घर (बंगाल) चले गये। वहाँ भी शारीरिक स्थिति में कोई विशेष सुधार नहीं हुआ। छुट्टी बीतने पर 

१९११ की जुलाई में पुनः बनारस लौटकर एम ० Wo के द्वितीय वर्ष में प्रवेश लिया । कितु स्वास्थ्य दिन पर दिन गिरता 

ही गया। हृदय रोग जोर पकडता गया। वेनिस साहब को इसकी सूचना मिली। उन्होंने इनको एक वर्ष तक पढ़ाई 
स्थगित करके और कलकत्ता जाकर दवा कराने की सलाह दी। वे इनकी आथिक स्थिति से अलीभाँति परिचित थे। 
अतः अपने विशेषाधिकार से पढ़ाई स्थगित करने पर भी छात्रवृत्ति मिलने की व्यवस्था करा दी। कलकत्ता जाकर 
इन्होंने हृदयरोग के विशेषज्ञ डाक्टर एस ० के० मल्लिक तथा डा० आर० Uso दत्त से तीन महीने तक चिकित्सा करायी । 
साथ में माता सुखदा सुंदरी देवी भी थीं। कुछ स्वस्थ होने पर डाक्टरी सलाह से वायु-परिवर्तन के लिये १९११ के अक्तूबर 
महीने में पुरी गये । परिचर्या के लिये दन्या के ही निवासी जानकीनाथ राय के पुत्र सुरेन्द्रनाथ राय और राजेन्द्रमोहन 
सान्याळ (asa मोहन सान्याल के पुत्र) साथ गये । इस समय इनकी माता के मामा नवकुमार विश्वास, जो विजयकृष्ण 
गोस्वामी के शिष्य थे, पुरी में ही, लोटिया बाबा की समाधि के पास रहते थे। उन्होंने इनको स्वगंद्वार मुहल्ले में समुद्रतट 
पर हरिदास साघु की समाधि से संलग्न एक मकान किराये पर दिला दिया । वहाँ की जलवायु से एक सप्ताह के भीतर 
ही इनका स्वास्थ्य बिल्कुल ठीक हो गया। ये पुरी से घर चले गये । वहाँ दो महीने के लगभग रहकर जनवरी, १९१२ 
ई० में पुनः काशी आ गये। 


इस वीच do दीनबंधु कविराज केदारघाट का मकान छोड़कर ५३, देवनाथपुरा में रहने लगे थे। गोपीनाथ 
जी वहीं ठहरे। कुछ दिन वाद इनके एक मित्र नृपेशचन्द्र गृहा ने हरद्वार चलने का प्रस्ताव किया। नृपेश, बारीसाळ 
के स्वदेशी आन्दोलन के नेता, अश्विनीकुमार दत्त के निकट संबंधी थे | कविराज जी स्वयं भी किसी स्वास्थ अद पर्वतीय 
प्रदेश की यात्रा करना चाहते थे। अतः तैयार हो गये। दोनों साथ ही हरद्वार गये। दो ढाई महीने कनखल, १६ 
छक्ष्मणझूला, हरद्वार, WW और देहरादून की सैर करते रहे। अप्रैल वीतते-बीतते काशी लौट आये। इसके बाद 
कालेज में ग्रीष्मावकाश हो गया। ये दन्या चले गये | = 

१९१२ की जुलाई में इनका एम० ए० (द्वितीय वर्ष) में पुनः प्रवेश हुआ । जो छात्र इनके एक add 
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कविराज जी: जीवन और साधना ५५९ 


थे अत्र सहपाठी हो गये | इनमें नरेन्द्र देव और हरिराम दिवेकर भी थे। ये तीनों डा० वेनिस के निर्देशन में पुरातत्व पढ़ने 
लगे। इस कक्षा में ब्राह्मो, कुपाण तथा गृप्तलिपि के ऐतिहासिक क्रमविकास का अध्ययन एवं आलोचन होता ATI 
पाली-प्राकृत कक्षा में एक सहपाठी और थे--महामहोपाध्याय To गंगाधरशास्त्री के छोटेमाई To लक्ष्मणशास्त्री तेलंग | 

व्यक्तिगत छात्र के रूप में केवल इसी कक्षा में बैठते थे। ये लोग प्रोफेसर नार्मन से पाली-प्राकृत के अतिरिक्त 
अंत में फ्रेंच और जर्मन भी पढ़ते थे। Wo वामाचरण के छोटे भाई ताराचरण भट्टाचार्य भी सहपाठी हुए। 

देवनाथपुरा से कालेज आने-जाने में कृशकाय गोपीनाथ जी को कष्ट होता था। आथिक चिता का मार इसके 
ऊपर से था । ब्रजेन्द्र मोहन सान्याल कुछ न कुछ भेजते रहते थे। कितु उससे खर्च पुरा नहीं पड़ता था। इस परेशानी को दूर 
करने के लिए इन्होंने औरंगाबाद में एक प्राइवेट ट्यूशन कर लिया । वेनिस साहब को जव इसका पता लगा तो उन्होंने 
इन्हें दे! छात्रवृत्तियाँ दिला दी--'शेक्सपियर' स्कालरशिप तथा 'साधोलाल ट्रस्ट' स्कालरशिप | इसके साथ ही कालेज के 
छात्रावास में एक कमरा भी दे दिया | छात्रावास कालेज से सटा हुआ SIT नरेन्द्र देव उसी में रहते थे। गोपीनाथ जी पहले 
दिन उन्हीं के मेहमान रहे। दूसरे दिन १० अगस्त १९१२ को कमरा fae गया। इसी से संलग्न कमरे में इंडियन 
प्रेस के अध्यक्ष बावू चितामणि घोष के दामाद नलिनीमोहुन वसु रहते थे। वे गणित से एम० To कर रहे थे और डा० 
गणेशप्रसाद के विद्यार्थी थे। इनके अन्य समकालीन छात्रों में मुरलीधर ठक्कुर, बळ देव मिश्र, गंगाधर मिश्र, गिरीशचन्द्र 
अवस्थी, रामेइवर देव, ललिताप्रसाद, मनसाराम, कालिका्रसाद, और जानकीशरण विशेष उल्लेखनीय हैं। 

१९१३ के अप्रैल में नरेन्द्रदेव के साथ एम० ए० द्वितीय वर्ष की परीक्षा देने यें इलाहाबाद गये। मौखिक 
परीक्षा लेने के लिए पूना से डाक्टर डी० आर० भंडारकर आये थे। वे जमंन, फ्रेंच आदि भाषाओं में प्रकाशित पुरातत्व 
संबन्धी नवीन खोजों के विवरणों से इनका परिचय देखकर aga प्रभावित हुए। 

इसी महीने (अप्रैल १९१३) में प्रोफेसर नार्मन की अचानक मृत्यु हो गई। उन्होंने आत्महत्या कर ली थी। 
नार्मन साहब का गोपीनाथ जी पर बहुत स्नेह था। इस घटना से इनके हृदय पर बड़ा आघात पहुँचा। मलेरिया का 
पुनः आक्रमण हो गया। तत्परता से दवा करने पर कुछ राहत मिली कितु पूर्ण स्वास्थ्य लाभ नहीं हुआ। वेनिस साहब 
ने इन्हें स्वास्थ्य-लाभ के उद्देश्य से पहाड़ पर जाने की सलाह दी। वे उन दिनों शिक्षा संचालक के पद पर स्थानापन्न 
रूप में कार्य कर रहे थे। अपने मित्र ज्ञानेन्द्रनाथ चक्रवर्ती से उन्होंने नैनीताल में इनके रहने के लिये व्यवस्था कराने 
का अनुरोध किया। चक्रवर्ती जी के दामाद जगदीशचन्द्र चट्टोपाध्याय कश्मीर राज्य में अनुसंघान-विभाग के संचालक 
थे। इन्होंने 'काइमीर-शैव-ग्रंथमाला' की स्थापना की थी, जिसके अन्तर्गत अनेक बहुमूल्य ग्रंथ प्रकाशित हुए। इनके 
मित्र अतुळूचन्द्र चटर्जी इंगलेंड में भारत के हाई कमिशनर थे। वे कलकत्ता की डान सोसाइटी' के प्रतिष्ठापक और 
'डान मैगजीन? के अधिष्ठाता सुप्रसिद्ध मनीषी सतीशचन्द्र मुखोपाध्याय के शिष्य थे। चटर्जी महोदय गर्मी के दिनों में 
प्रायः नैनीताल के ताराकाटेज में रहा करते थे। बड़े ही सज्जन तथा उदार प्रकृति के व्यक्ति थे । चक्रवर्ती को प्रेरणा से 
उन्होंने गोपीनाथ जी के लिए पुराने गवर्नमेंट हाउस में ठहरने का प्रबंध करा दिया। वेनिस साहब ने इसकी सुचना कवि~ 
राज जी फो दे दी । 

दिल्ली में कश्मीरी गेट के पास कविराज जी के अन्यतम स्नेही मेघनाद भट्टाचार्य के मित्र अक्षयकुमार 
मुजी रहते थे। उन्हीं के पास मेघनाद जी के पुत्र नृत्यगोपाल ठहरे हुए थें। कविराज जी ग्रीष्मावकाश में उनसे मिलने 
दिल्ली गये । छटटी होने के कारण उन दिनों जयपुर से नृत्यगोपाल के छोटे भाई ब्रजगोपाल भी आये हुए थे। अक्षय 
कुमार जी का पुत्र नगेन्द्रनाथ इनका समवयस्क था | इन सब ने मिलकर गोपीनाथ जी के साथ नैनीताल जाने का निश्‍चय 
किया। अतः जब नैनीताल जाने लगे तो ब्रजगोपाल और नगेन्द्रनाथ भी साथ हो लिये। तीनों पूर्वेनिर्चित स्थान-- 
पुराने गवर्नमेण्ट हाउस में ठहरे। 
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५६० भगवती प्रसाद सिह 


चटर्जी महाशय ने गवर्नमेण्ट हाउस के एक चपरासी को इन लोगों की यथावसर सहायता करने का आदेश 
दे रखा था। इससे कोई तकलीफ नहीं हुई। जून समाप्त हो रहा था! गोपीनाथ जी बड़ी उत्सुकता से परीक्षाफल 
की प्रतीक्षा करने लगे। समाचार पत्रों में प्रकाशित होने से पुवे ही वेनिस साहव को उसका पता चल गया था, किन्तु 
बताया उन्होंने प्रकाशित होने के बाद ही। कविराज जी ने इलाहाबाद विश्वविद्यालय की एम० To परीक्षा प्रथम 
श्रेणी में उत्तीण की और कक्षा में प्रथम स्थान प्राप्त किया। वेनिस साहब ने बताया कि उवत विश्वविद्यालय में इसके 
qd उस परीक्षा में किसी छात्र ने इतने अंक नहीं प्राप्त किये थे। उन दिनों राजा माधोलाल, जिनके द्वारा स्थापित 
'साधोलाल न्यास' से इन्हें छात्रवृत्ति मिल रही थी नैनीताल में ही 'चीना पीक' पर ठहरे हुए थे। sto वेनिस ने इन्हें 
कृतज्ञता ज्ञापन के लिए उनसे मिल लेने की प्रेरणा दी। गोपीनाथ जी ने राजा साहव से मिलकर अपने परीक्षा-फल की 
सूचना दी । वे इनकी असाधारण सफलता का संवाद पाकर बहुत प्रसन्न हुए और भविष्य में भो यथेष्ट सहायता के लिए 
आइवासन दिया। | 


एक दो दिन के बाद वेनिस साहब ने इन्हें बताया कि उनके पास इनकी नियुक्ति के लिए दो स्थानों से तार 
आये हैं--एक लाहौर कालेज के प्रिसिपल To सी ० बुळनर का; दूसरा मेयो कालेज, अजमेर के संस्कत प्रोफेसर के स्थान 
के लिए जयपुर के प्रिंसिपल संजीवन बाबू का। गोपीनाथ जी ने एतद्विषयक निर्णय उन्हीं पर छोड़ा। डा० वेनिस 
ने इस संबंध में पहले ही निश्‍चय कर लिया था, बोले यदि हमारी सलाह मानों तो इनमें से कोई पद स्वीकार नकरो । 
इनकी भी इच्छा, आथिक विपन्नता के बावजूद, धनोपार्जन की अपेक्षा ज्ञानोपाजेन की अधिक थी। अपने उद्देश्य को 
स्पष्ट करते हुए वेनिस महोदय ने आगे कहा 'अभी कुछ दिनों उत्तर स्नातकीय छात्रवृत्ति लेकर अनुसंधान करो, पीछे सव 
ठीक हो जायगा।' गोपीनाथ जी ने उनके आदेशानुसार उक्त दोनों संस्थाओं को अस्वीकृति का पत्र भेज दिया। वेतिस 
साहब का विचार हुआ कि अजमेर कालेज में नरेन्द्रदेव की नियुवित करा दें। इस हेतु उन्होंने कविराज जीको उत पास 
पत्र लिखने को कहा। इन्होंने ११ जुलाई १९१३ ई० को इस आशय का एक पत्र फैजाबाद भेजा! १६ जुलाई को इन्हें 
उत्तर मिला कि नरेनद्रदेव पिता की इच्छानुसार ला पढ़ने इलाहाबाद चले गये हैं। कविराज जी ने यह सूचना वेनिसं 
साहब को दे दी। i 


विद्यार्थी-जीवन में स्थापित Rada जी से इनका मैत्री भाव क्रमशः दृढ़ होता गया । काशी विद्यापीठ si 
प्रतिष्ठा के बाद जब से वहाँ के आचार्य होकर आये और 'विद्यापीठ-पत्रिका' का संपादन करने लगे तो उनकी OT 
कविराज जी ने कई लेख लिखे। इसके अनंतर हिन्दू विश्वविद्यालय के कुलपति पद पर कार्य करते हुए मी आच E 
ने इनसे प्रत्यक्ष संपर्क बनाये रखा। बौद्ध धर्म दर्शन'. समाप्त करने के पश्चात्‌ उन्होंने इनके सामने उसकी भूमिका लिख 
का प्रस्ताव रखते हए उसके अंतर्गत आगम और तंत्र विषयक सामग्री पर विशेष प्रकाश डालने का अनुरोध किया 
कविराज जी उनकी इस इच्छा की पूर्ति कर एक प्रकार से मित्र-ऋण से मुक्त हुए। | 


१९१३ fo की जुलाई में ये नैनीताल से काशी लौट आए। शचीन्द्रनाथ सान्याल ने पुरानी ans 
एक मकान किराये पर तै करा दिया। उसी में कुछ दिन रहे। इसके बाद वेनिस साहब ने कालेज के छात्रावास में द = 
आवास की व्यवस्था कर दी। ये स्नातकोत्तर अनुसंघानक के रूप में वहीं रहने लगे। वेनिस साहब ने अशोक 
शिलालेखों पर एक जनरंजक पुस्तक तैयार करने का fari इस कार्य में इन्हें एक वर्ष लग गया । इसके अतिरिक्त 
जो समय बचता उसे वे रहस्यवादी साहित्य के अध्ययन में लगाते। इस विषय पर जयपुर प्रवास के सम vus 
ग्रन्थ पढे थे, किंतु उस समय इनकी रुचि साहित्यिक ग्रंथों के अध्ययन की ओर अधिक थी । अब उससे विरक्ति e 
थी। इस बीच इन्होंने यूरोपीय, मध्य एशियाई तथा भारतीय रहस्यवादी एवं गुह्य विद्या का गंभीर अध्ययन 
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कविराज जी : जीवन और साधना ५६१ 


थियोसाफिकल सोसाइटी का एतत्संबंधी साहित्य तथा डा० भगवान दास का साइंस आफ पीस” और प्रणववाद विशेष 
प्रेरणाप्रद सिद्ध हुए ` ; x 3 

१९१४ So के फरवरी महीने में सरस्वती भवन वनकर तयार हो गया। क्वीन्स कालेज का पुस्तकालय 
इसमें स्थानांतरित कर दिया गया । इसके लिए अधीक्षक का एक नया पद स्वीकृत हुआ। डा० वेनिस ने इस पद पर 
इनकी नियुक्ति करा दी। यह कार्ये करते हुए इन्हें अनुसंधान एवं अध्ययन की भी सुविधा प्रदान कर दी गयी। वेतन 
१३५) wo मासिक निश्चित हुआ। ४ अप्रैल १९१४ को इन्होंने उक्त पद का कार्यभार संभाल लिया। जब इन्होंने 
छात्रावास छोड़ दिया और तेलिया बाग में किराये का मकान लेकर सपरिवार रहने लगे। इसके कुछ मढीने वाद 
वेनिस साहब ने अवकाश ग्रहण कर लिया | 

गवर्नेमेंट संस्कृत कालेज के प्रिसिपल पद से निवृत्त होने के अनन्तर सरकार ने इन्हें संयुक्‍त प्रान्त (वर्तमान 
उत्तर प्रदेश) में संस्कृत शिक्षा का अधीक्षक बना दिया। इन्होंने म्रिसिपल का बंगला छोड़ दिया और पुस्तकालय भवन 
में ही दो कमरे लेकर रहने लगे । इसके साथ ही १९१५ ई० की जनवरी से वे इलाहबाद विश्वविद्यालय में पोस्ट वेदिक 
स्टडीज (उत्तरवैदिक साहित्यानुशीळत) के प्रोफेसर का भी कार्य करने wT ईस्टर की छुट्टियों के बाद उन्होंने 
इनको अपने विभाग में २०० २० मासिक पर रीडर के पद पर नियुक्त करा दिया। इलाहाबाद न जाकर इन्हें अपनी 
इच्छानुसार संस्कृत कालेज में रहकर ही शोध-निर्देशन की सुविधा प्राप्त हो गई। यह पद तीन वर्ष के लिए स्वीकृत हुआ 
था। वेनिस साहब भी काशी में ही रहते थे। उन्हें महीने में कुछ दिन इलाहाबाद जाकर लेक्चर देना पड़ता STI 
कविराज जी को दो अनुसंधान सहायक मिले थे--पं० श्यासुन्दर शर्मा और do रामलभय गोस्वामी। शर्मा जी जयपुर 
कालेज के पं० वीरेशवर शास्त्री द्रविड़ के विद्यार्थी रह चुके थे और गोस्वामी जी लाहौर से वुलनर साहब द्वारा 
भेजे गये थे । शर्मा जी का शोध विषय था-'एडिटिंग आव दि वोकाबुलरी आव पोस्ट अशोकन एण्ड प्रीगृप्ता इन्सिक्रिप्शन्स' 
और गोस्वामी जी का 'ए क्रिटिकल स्टडी ala द रामायण आन दि बेसिस आव द कतक भाष्य।' कुछ दिनों बाद 
एक और शोध-छात्र आये। ये थे पं० बदरीनाथ शास्त्री, जो जयपुर कालेज में गोपीनाथ जी के गुरु रह चुके थे। 
उन्हें न्यायशास्त्र पर शोधकार्य दिया गया । 

सरस्वती भवन में संग्रहीत FHA हस्तलेखों के प्रकाशन के लिए वेनिस साहब ने एक योजना बनायी । प्रिन्स 
आव वेल्स सीरीज' की स्थापना इसी उद्देश्य से की गयी थी। इस ग्रन्थ-माला के दो भाग थे । प्रथम के अन्तरगत ग्रन्थों 
के मूलपाठ (टेक्स्ट) और द्वितीय में उनके आलोचनात्मक अध्ययन सम्बन्धी सामग्री (स्टडीज) प्रकाशित होती थी। 
इसके अन्तर्गत न्याय, वेदान्त, धमं शास्त्र, तंत्र, भौतिकशास्त्र, मीमांसा, पांचरात्र, आगम, गणित आदि विभिन्न विषयों 
पर जो अनेक महत्वपूर्ण ग्रंथ प्रकाशित हुए उनकी अधिकांश सामग्री कविराज द्वारा ही प्रस्तुत की गयी थी । 

कार्यकाळ के अंतिम दिनों में sto वेनिस अपने प्रिय विषय पुरालेख को छोड़कर न्यायवेशेषिक पर एक 
ग्रंथ लिख रहे थे। अभी वह पूरा नहीं हुआ था कि वे अचानक बीमार पड़े और ४ अप्रैल, १९१८ को अपनी कर्मभूमि काशी 
में ही उनका निधन हो गया। न्याय वाळे उनके अधूरे कार्य को पुरा करने के लिए एक रूसी विद्वान्‌ चारवास्काय को 
नियुक्ति हुई किंतु वे कृतकार्यं न हो सके। उनके बीच में ही छोड़कर चले जाने से वह ग्रंथ वैसे ही पड़ा रह गया। 

वेनिस साहब के दिवंगत होने पर कुछ दिनों तक स्थायी प्रिसिपल के रूप में संस्कृत पाठशालाओं के वरिष्ठ 
निरीक्षक de ठाकुरदत्त शर्मा ने काम चलाया। फिर डा० गंगानाथ झा की नियुक्ति हुई। ये मी Sto वेनिस के शिष्य 
रह चुके थे । अतः गोपीनाथ जी के साथ गुरुमाई जैसा व्यवहार करते रहे। डा० झा के समय में ही कलकत्ता विश्वविद्यालय 
के उपकुलपति सर आशुतोष मुकर्जी कविराज जी को अपने यहाँ ले जाने के उद्देश्य से काशी आये। उन्होंने अधिक 
वेतन तथा अन्य सुविधायें प्रदान करने का प्रस्ताव किया कितु ये राजी नहुए। इसी वर्ष (१९१८) इन्होंने दीक्षा ली थी। 
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गरुदेव अधिकतर काशी में ही रहते थे ; उनके चरणों के सामीप्य से वंचित होना किसी भी मूल्य पर इन्हे स्वीकाय 
s था। इसी कारण से लखनऊ विश्वविद्यालय के उपकुलपति ज्ञानेन्द्रनाथ चक्रवर्ती महोदय के अनुरोध करने पर भी 
काशी छोड़कर लखनऊ जाने में इन्होंने अपनी असमर्थता व्यक्त की । ८ है 

इस बीच इनकी रुचि एवं अध्ययन की दिशा में कुछ महत्वपूर्ण परिवर्तन हुए। धीरे-धीरे भवित और दर्शन 
की ओर इनका झुकाव अधिक होता गया। भारतीय आस्तिकवाद, गोरखपंथ, वीरशेवमत, तांत्रिक दर्शन, मध्यकालीन 
भक्ति संप्रदाय-मुख्यतया गौड़ीय वैष्णव धर्म--इनके विशेष अध्ययन के विषय हो गये । इन पर हिन्दी, अंग्रेजी तथा बंगला 
की शोध एवं साहित्यिक पत्र-पत्रिकाओं में इनके लेख समय-समय पर निकलते रहे। 

१९२४ ई० में डा० गंगानाथ झा के गवनेमेंट संस्कृत कालेज के प्रिसिपल के पद से कार्य-निवृत्त होने पर 
उनके स्थान पर do गोपीनाथ कविराज की नियुक्ति हुई। इस पद के प्रत्याशियों में दर्शनशास्त्र के प्रसिद्ध विद्वान्‌ 
डाक्टर एस० एन० दासगुप्त भी थे । कितु निर्वाचन-समिति के सदस्यों--श्री ए० बी ° 3A और डा० गंगानाथ झा ने 
कविराज जी को ही उनके अगाघ पांडित्य और संस्कृत कालेज के प्रति की गई सेवाओं को ध्यान में रखते हुए, वरीयता 
दी। प्रिंसिपल होने के बाद भी कुछ समय तक ये रजिस्ट्रार तथा परीक्षायोजक का कार्य संभालते RI ZA दोनों 
पदों पर पृथक्‌-पृथक्‌ नियुक्तियां बाद को हुईं। इस प्रकार इनके ग्यारह वर्ष तक पूर्ण tar से संस्कृत कालेज का कार्य 
करते रहने के बाद १९३७ ई में इन्हें बेरीबेरी की बीमारी हुई। उसके भीषण प्रकोप से शरीर TAL हो गया। 
डाक्टरो ने पूर्ण विश्राम की सलाह दी । इसके अतिखित, दीक्षा के बाद आध्यात्मिक साधनों में इनके निरंतर लीन रहने 
के कारण इनका मन उत्तरोत्तर सांसारिक कार्यों से विरत हो रहा था। प्रिसिपल के पद पर कार्य करते हुए व्यवस्था, 
अनशासन आदि में काफी समय निकल जाता था। यह व्यावहारिक जीवेन-पद्धति इनकी अंतमुखी वृत्ति के प्रतिकूल 
पडती थी। बीमारी ने इस भावना को और उद्दीप्त कर दिया। १९३७ में ही इन्होंने काळपूर्व कार्य-निवृत्ति के लिये 
आवेदन-पत्र दे दिया। प्रान्तीय शिक्षा-विभाग ने रोगमुक्ति के हेतु लंबा अवकाश देकर इनकी सेवावृत्ति को सुरक्षित 
रखने का प्रयत्न किया कितु ये पहले ही पदत्याग का संकल्प कर चुके थे । उस पर d$ रहे। ऐसी स्थिति में सरकार 
को विवश होकर इन्हें १३ मार्च, १९३७ ई० को कार्य-मुक्त करना पड़ा | इस पद से निवृत्त होकर ये एकनिष्ठ भाव से 
स्वाध्याय एवं साधना में निरत रहने लगे। 

बनारस संस्कृत कालेज में नौकरी करने के आरंभिक काल, सन्‌ १९१४ ई० से लेकर, कार्य-निवृत्ति होने 
के समय, १९३७० तक कविराज जी किराये के मकान में Wl तेईस वर्षों की इस लंबी अव चि में इन्हें काशी ii qs 
मुहल्लों का चक्कर लगाना पड़ा। यह क्रम तेलियाबाग से आरंभ होकर विक्टोरिया पाके, कोदई चौकी, अगस्त्य कुड, 
पिशाच मोचन, मलदहिया, कबीर चौरा, हौज कटोरा, बड़ादेव होता हुआ भ्रुवेश्वर में समाप्त हुआ। सेवावृत्ति से be 
होने के पुर्व ही इन्होंने काशी में आजीवन निवास का निश्‍चय कर लिया था और तभी सिंगरा पर दाऊजी के म 
के पास भूमि खरीद कर मकान वनवाना आरंभ कर दिया था। १९३७ ई० में वह पुरा हो गया। अतः अवकाशग्रह7 
के वाद शीघ्र ही किराये का मकान छोड़कर ये अपने इस नये घर में चले आये। si Li 

कविराज जी के दो संताने हुई-एक पुत्री सुधारानी और एक पुत्र जितेन्द्रनाथ। इन दाना का pi 
में ही हुआ था। स्नेहमूति नानी वामासूंदरी जी का निधन १३ नवम्बर, १९१२ ई० को धामराई में हो pue zm 
पुत्री स्वर्णमयी और दामाद कैलाशचन्द्र नियोगी उन्हीं के घर पर रहते थे 1१९१४ fo में जब इत की नियु ee 3 
कालेज में हो गयी तो अपने परिवार के साथ मौसी और मौसा को भी काशी ले आये । उन्हें एक किराये के 3 er 
SEXT दिया। उनका सारा खर्चा यही देते | १९१८ ई० में मौसा (केलाशचन्द्र नियोगी) का देहान्त € d 
इसके बाद इन्होंने मौसी की इच्छानुसार उनके रहने की व्यवस्था गंगा तट पर 9 दिन तपोमय जीवन 
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कविराज जी : जीवन और साधना 


करने के पश्चात वे रोगग्रस्त हुई । उन दिनों कविराज जी बड़ादेव में रहते थे । यें उन्हें सेवा-सुश्रूषा के लिये अपने घर 
ले आये | यहीं उनका देहान्त हो गया । इसी के आसपास १० अप्रैल, १९२५ ई० को माता सुखदा सुंदरी देवी मी परलोकः 
वासिनी S21 १९२५ ई० में ही सुधारानी का विवाह ढाका जिले की मानिक गंज तहसील कें निवासी कुमुदबंघु राय के 
पुत्र सुशीलनाथ के साथ सम्पन्न हुआ। देश के विभाजन के बाद उनका परिवार पश्चिमी बंगाल चरा आया और दमदम 
में वस गया। सुशीलनाथ जी का गतवर्ष देहान्त हो गया। अब सुधारानी अपने दो पुत्रों के साथ दमदम में ही स्थायी 
रूप से रहती हैं। उनकी दो पुत्रियों का विवाह हो चुका हैं। बड़ा लड़का नौकरी करता है, छोटा पढ़ता है। 

जितेन्द्रनाथ ने इलाहाबाद विश्वविद्यालय से बी० एस-सी० पास करके Uso uso ato किया। १९३३ 
£o में उनका विवाह हुआ। इसके बाद उनकी भारत बेंक में सहायक मैनेजर के पद पर नियुक्ति हो गयी | उक्त बॅक 
का पंजाव नेशनल बैंक में विलय हो जाने पर ये उत्तर प्रदेशीय शासन के राशनिग-विमाग में सीनियर मार्केटिंग इन्स्पेक्टर 
हो गये। इनके दो पुत्रियां और एक पुत्र हुआ । इन्स्पेक्टर के पद पर कार्य करते चार वर्ष भी नहीं बीते थे कि एक 
दिन आफिस से लौटने के बाद रात को ९ बजे के लगभग उनकी तबीयत एकाएक खराब हो गयी।उस समय कविराज 
जी से कोई वैद्य मिलने आये थे । उन्हें दिखाकर दवा मंग़ाई गयी। इससे कुछ आराम हो गया। fag रात को 
तीन बजे के लगभग इन्हें फिर बेचैनी हुई, अपना अंतिम समय निकट जानकर उन्होंने माताजी को बुलाया और कहा 
मां ! कहो कि मैंने तुम्हे क्षमा किया।' माता जी पुत्र के ये शब्द सुनकर घबड़ा TA | रोती हुई बोलीं बेटा क्या बात 
है? ऐसा क्यों कह रहे हो?” जितेन्द्र ने हठ किया 'बस इतना ही कह दो कि मैंने क्षमा किया।' माता ने सिसकते हुए 
पुत्र द्वारा कहे गये वाक्य के अंतिम शब्द दोहरा दिये। इसके वाद जितेन्द्र ने उन्हीं के द्वारा पिता जी को बुलवाया और 
उनसे भी वे ही शब्द कहने का अनुरोध किया। कविराज जी उन्हें धैय बंधाते हुए बोले ऐसा क्यों कह रहे हो। पुत्र 
का ऐसा कौन सा अपराध है, जिसे पिता क्षमा नहीं कर सकता? ' जितेन्द्र की परेशानी बढ़ती देखकर इन्होंने भी क्षमा 
कर दिया' की आवृत्ति की। इसके आधा घंटे बाद प्रातः चार बजे के करीब दो पुत्री, एक पुत्र, पत्नी तथा माता-पिता 
को शोकमग्न छोड़कर जितेन्द्र ने शरीर छोड़ दिया। एकलौते पुत्र की महायात्रा पिता की अ'खों के सामने हुई। सारे 
घर में कुहराम मच गया। कितु कविराज जी की आँखों में आँसू नहीं थे । वहीं आंखें जो श्यामा-संगीत' को गोष्ठियो 
में जल--प्रवाह रोकना ही नहीं जानतीं थीं; आज सूखी थीं । शिष्यों, स्नेहियों और सम्बन्धियों ने शवयात्रा की तयारी 
की । वे ही अंत्येष्टि क्रिया के लिए उसे गंगातट पर ले गये। कविराज जी थोड़ी देर तक मौन रहकर पुनः अध्यात्म-चर्या 
में लग गये। इस असामयिक वज्रपात के दो घंटे वाद इनके घर पर जो लोग संवेदना प्रकट करने आये इनकी विदेह 
वृत्ति देखकर आवाक हो गये। गरल पान कर इनका शिवत्व और निखर उठा। | 

अवकाश ग्रहण के पश्चात्‌ कविराज जी का स्वास्थ्य साधारणतया संतोषजनक रहा, यद्यपि ये अध्यात्म-साधता 
और आगत जिज्ञासुओं एवं साधकों से बातचीत करने में अत्यन्त व्यस्तता के कारण उनके मूलाघार मोजन तथा विश्राम 
की निरंतर अवहेलना करते रहे। १९६१ Fo में इन्हें पेचिश की शिकायत हुई। उसकी चिकित्सा हुई; कितु कोई लाम 
नहीं हुआ | इसी बीच माता आनंदमयी इन्हें देखने आयीं। इनके गिरते हुए स्वास्थ्य को देखकर उन्होंने डाक्टरी परीक्षा _ 
कराने की सलाह दी। उनके अनुरोध को ये टाल न सके। माता जी इन्हें अपने साथ दिल्ली ले गयीं। डा० सेन के नसिंग 
होम में चेक अप' हुआ। रिपोर्ट में कँन्सर की संभावना का उल्लेख था। डाक्टर सेन ने बम्बई के टाटा मेमोरियल 
कैन्सर इंस्टीट्यूट में ले जा कर अविलम्ब आपरेशन कराने का परामश दिया। माता जी इन्हें बम्बई ले गयीं। 
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और उनके प्रिय शिष्य कमल ब्रह्मचारी ने २४ घंटे का निराहार ब्रत रखा। आपरेशन की सफलता के उपलक्ष में माता 
जी ने अस्पताल के समस्त कर्मचारियों तथा रोगियों में प्रसाद-वितरण कराया । तेईस दिन अस्पताल में रहकर डाक्टर 
की अनमति प्राप्त करके ये पुना चले आये । यहां श्री प्रकाश जी ने गवर्नमंट हाउस में इनके व का कर S 
था; परंतु उनसे पूछकर योगिराज अरविद के प्रधान शिष्य दिलीपकुमार राय ने सेवा के लि : इन्हें अपने यहां 
frat वे इनको नित्य प्रातः ५ से ५.३० बजे तक भक्ति-संगीत सुनाते थे । भोजन कौ HAS माताजी È आश्रय 
की ओर से थी । पूर्ण स्वास्थ्य लाभ करने पर ये पूना से काशी चले आये p आपरेशन से रोग निर्मूल हो चुका था । अतः 
हुआ। ह. 
end E e वृत्त उनके अनन्य सेवक सीताराम पांडे के परिचय बिना अधूरा ही रहेगा। थे श्र 
में एक निराश्रित बालक के रूप में शिक्षा में सहायता प्राप्ति के उद्देश्य से १९३५ के प्रारंभ में उपस्थित हुये थे । इनका 
जन्म बस्ती जिले के कठेलाबाजार में हुआ था। पिता की मुत्युके बाद ये विधवा माता के साथ अपने बहनोई To बदरीनाय 
त्रिपाठी के यहां चले गये। वे ही इस परिवार को अपने साथ काशी ले आये और पंडिताई वृत्ति से जीविकोपाजन 
करने लगे। दुर्भाग्यवश उनके काशी आने के दो साल बाद उनका भी शरीरान्त हो गया । निराश्रित सीताराम इसी 
परिस्थिति में कविराज जी की शरण में आये । उस समय ये क्वीन्स कालेज में प्रिंसिपल थे । कविराज जी ने इस वालक 
का नाम स्थानीय जयनारायण हाई स्कूल में लिखा दिया । सीताराम इन्हीं के साथ रहने GT | इनकी माता के भरण- 
पोषण के लिए इसी समय से कविराज जी ने ३० रु० मासिक बंधान कर दिया जो अब तक चला आता है। बहन-वहनोई 
की मृत्यु के अनंतर उनके पुत्र-पुत्री के निर्वाह का भार सीताराम पर ही पड़ा। “बाबूजी” से आज्ञा लेकर इन्होंने पढ़ाई 
बंद करके १९४२ ई० में लोहे की एक छोटी-सी दुकान कर ली। इस कार्य के लिए अपेक्षित तीन हजार रुपये की पूंजी 
भी इन्हें श्रीचरणों से ही प्राप्त हुई । १९५२ में बाबूजी! ने इनका विवाह करा दिया और अपनी कोठी की नीचेवाली 
मंजिल आवास के लिए दे दी। इनकी संतानों को eT का अगाध स्नेह प्राप्त है। सीताराम जी जीविकोपार्जन 
के लिए थोड़ा समय निकाल कर अहनिश सेवा में लगे रहते हैं। यात्राओं में भोजनादि की व्यवस्था के लिये ये निरंतर 
साथ रहते हैं। 'बाबूजी' के साथ रहकर इन्होंने आध्यात्मिक जगत्‌ की प्रसिद्ध विभूतियों-मेहरबावा, श्रीराम ठा 
सीताराम दास, ओंकारनाथ, ताराचरण साधु प्रभृति संतों के दर्शन एवं सत्संग का सुयोग प्राप्त किया है। इस महामानव 
की छत्रछाया में अर्थं और परमार्थ दोनों की एक साथ उपलब्धि से ये कृतार्थ हो गये। 
कविराज जी की लोकोत्तर प्रतिभा, साधनापुष्ट पांडित्य तथा साहित्यिक सेवाओं के प्रस्वीकरण स्वरूप केन्द्रीय 
शासन, विश्वविद्यालयों तथा गण्यमान्य साहित्यिक संस्थाओं ने इन्हें सम्मानक उपाधियाँ प्रदान कर अपने को गौखात्वित 
किया है। इनके उपलक्ष में आयोजित वितरणोत्सवों में ये कभी सम्मिलित नहीं हुए। 'आप्तकामस्य का स्पृहा की सत्यता 
इनके आचरण से सतत चरितार्थ होती रही। 


कविराज जी द्वारा अद्यावधि उपलब्ध सम्मानसूचक पद, पुरस्कार, तथा उपाधियों का विवरण कालक्रम से 
नीचे दिया जाता है: 


महामहोपाध्याय -- 'भारत सरकार, १९३४ $o 

डी० लिटू० — इलाहाबाद विश्वविद्यालय, १९४७ fo 

Sto faro — काशी हिन्दू विश्वविद्यालय, १९५४ ई० 

सठिफिकेट आफ आनर — डा० राजेन्द्र प्रसाद, राष्ट्रपति, १९५६ fo 

सम्मान्य पारिषद — अखिल भारतीय संस्कृत परिषद्‌, लखनऊ, १९६२ no 
छै पद्मविभूषिण — भारत सरकार, १९६४ ई० 
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कविराज जी : जीवन और साधना ५६५ 
साहित्यिक पुरस्कार -- साहित्य अकादमी, मारत सरकार, १९६४ ई० 
Sto लिट्‌० — कलकत्ता विश्वविद्यालय, १९६४ ई० 
फेलोशिप —— वर्दवान विश्वविद्यालय; १९६४ go 
अव्यक्ष-पद — गंगानाथ झा इन्स्टीट्यूट, दरभंगा, १९६४ ई० 
साहित्य वाचस्पति — हिन्दी साहित्य सम्मेलन, प्रयाग, १९६५ Fo 


उत्तर प्रदेश के वर्तमान राज्यपाल महामहिम श्री विश्वनाथ दास के व्यक्तिगत अनुरोध से इस वर्ष कविराज 
जी ने वाराणसेय संस्कृत विश्वविद्यालय के तत्वावधान में तंत्र-योग विषय पर अनुसंघान-निर्देशन का सम्मानक कार्य 
स्वीकार कर लिया है। इस विभाग से संबद्ध शोधार्थी, प्रवक्ता तथा अनुसंधान सहायक इनके घर पर ही आकर पथः 
निर्देश प्राप्त करते हैं। काम रुचि के अनुकूल है, वैधानिक उत्तरदायित्व एवं व्यवस्था का झमेला नहीं है, कहीं आना-जाना 
नहीं पड़ता जिससे अपनी दिनचर्या बाधित होती हो, इसी लिये निमाए जा रहे Ei लोग आश्चर्ये करेंगे कि जिस व्यक्ति 
ने छः वर्ष पूर्वं उक्त विश्वविद्यालय का उसी प्रशासन द्वारा सानुरोध प्रस्तावित उपकुलपति पद यह कह कर अस्वीकार 
कर दिया था कि अव वह बहुत पीछे छूट गया है” वही इस बार, लौकिक दृष्टि से अपेक्षाकृत त्यूनेतर, शोध-निर्देशक 
का पद स्वीकार करने को कैसे राजी हो गया। किन्तु जो कविराज जी के जीवन की अन्तर्धारा से परिचित हैं, 
उनकी दृष्टि से यह तथ्य ओझल नहीं होगा कि ये आजीवन अखंड अक्षर-साधक रहे GI इसलिए इनके अपने 
दृष्टिकोण से बुद्धिजीवी के लिए अध्यापन-कार्यं किसी भी प्रशासकीय पद की अपेक्षा अधिक अभिनंदनीय zi 
भगवद्भाव से परिभावित इस अखंड-ज्ञान-यज्ञ-रत महामानव की लोकयात्रा का प्रत्येक क्षण तथा प्रत्येक पदविन्यास 
इसका साक्षी है। 

अध्यात्मचर्या 


कविराज जी के व्यक्तित्व में आध्यात्मिकता के जो तत्त्व संस्कार रूप में विद्यमान थे, बाल्यावस्था में उनके 

विकास के लिए अभिभावकों ने उपयुक्त वातावरण प्रस्तुत किया। इनकी जन्मभूमि घामराई की माघव-बाडी में नित्य 
भजन-कीतंन होता था। ये मौसी स्वर्णमयी के साथ उसमें बड़ी रुचि के साथ सम्मिलित होते थे। उत्सवों में वहां वैष्णव 
गोस्वामी “मागवत? के दशमस्कंध की कथा वाद्य एवं संगीत के साथ भाव-विमोर होकर कहते थे। इनमें कृष्ण लीला के 
अतिरिक्त रामायण-गान भी होता था और मक्ति-ज्ञान संबंधी पद भी गाये जाते थे। गोपीनाथ जी उन्हें तन्मय होकर 
सुनते थे। जब ये घामराई से आकर कलाचंद के पास कांठालिया में रहने लगे तो यहां भी इन्हें घर में होनेवाले नित्य 
कीर्तन के अतिरिक्त जन्माष्टमी तथा दुर्गाष्टमी के अवसर पर विशेष धामिक समारोहों में सम्मिलित होने का सुयोग 
मिळता रहा। माता सुखदा सुंदरी देवी इनमें घामिक रुचि उत्पन्न करने की ओर स्वयं विशेष रूप से सचेष्ट रहीं। 
उपनयन के बाद वे इनसे वैदिक संध्या नियमपूर्वक कराती थीं। संघ्यावंदन किये बिना भोजन न देने का उन्होंने नियम 
सा बना दिया था। | 

कुछ बड़े होने पर इन्हें अपने पिता To वैकुण्ठनाथ की पुस्तकों में तत्कालीन प्रसिद्ध घर्मोपदेशक To राशघर 
तकंचूड़ामणि का 'धर्मव्याख्या' नामक एक ग्रंथ मिला | इसे पढ़कर ये बहुत प्रभावित हुए। ढाका में अध्ययन करते समय. 
इन्हें उस क्षेत्र के प्रतिष्ठित धरमतत्त्ववेत्ता रामदयाल मजूमदार के संपर्क में आने का अवसर fret! मजूमदारजी का _ 
आददो था प्रत्येक व्यक्ति को ब्रह्मभाव से भावित करना । उनकी aiar पर लिखी हुई विशद व्याख्या का अनुशीलन. 
करने पर जीवन के प्रति इनकी दृष्टि ही बदल गयी। इस समय से ये अपने एक मित्र ज्योतीन्द्र के साथ साधु-संन्यासियों 
की जीवनियों के अध्ययन, दर्शन तथा सत्संग लाभ में विशेष रूप से प्रवृत्त रहने लगे । इन्हीं दिनों घामराई 
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जानकीनाथ गोप का, जो किसी प्राइमरी पाठशाला के प्रधानाध्यापक थे, शरीरान्त हो गया। वे बड़े विद्याव्यसती 
और पुस्तक-संग्रही थे। उनके मरने के बाद उत्तराधिकारियों ने पुस्तकें बेंच डाली। उन में से कुछ गोपीनाथ जीने 
भी खरीदी । इन पुस्तकों में तैलंग स्वामी तथा मास्करानंद स्वामी के जीवन-वृत्तो के अतिरिक्त 'आयंकास्त्र-प्रदीप' 
नाम का एक अत्यन्त महत्वपूर्ण ग्रंथ प्राप्त हुआ, जो रचयिता के उल्लेखानुसार उसके द्वारा निर्मित एक विशाल दार्शनिक 
ग्रंथ की प्रस्तावना मात्र था। उस पुस्तक में कहीं लेखक का नाम नहीं दिया गया था। वह अध्यात्म-विद्या का विश्वकोश 
सा था। उसके अध्ययन से इनका मानसिक क्षितिज अत्यंत विस्तृत हो गया | कविराज जी उसकी तत्त्व-विवेचन शैली 
पर मुग्ध हो गये। बहुत प्रयत्न करने पर भी उसके प्रणेता का संधान न मिल सका । कितु ये हताश न हुये। 
जयपुर में अध्ययन करते हुए एक दिन ये राज्य के महालेखा-परीक्षक सत्येन्द्रनाथ मुखर्जी से मिलने गये । 
वे बाबा प्रेमनंद भारती के भाई और सात्विक वृत्ति के व्यक्ति थे। अध्यात्म-चर्चा के क्रम में कर्मतत्त्व-संबंधी उनकी कुछ 
मौलिक स्थापनाओं को सुनकर वे आश्‍चर्यचकित रह गये । इन्होंने जिज्ञासा की ये विचार आपको कहां से मिले?” 
मुखर्जी ने बताया “एक गृहस्थ महापुरुष से । वे बड़े ज्ञानी हैं। किसी से कुछ मांगते नहीं। जीविकोपार्जन के लिये कोई 
प्रयत्न नहीं करते। सदेव तत्त्वानुसंघान में लीन रहते हैं। उनके गृहस्थ जीवन का नाम शशिभूषण सान्याल है। महात्मा 
शिवरामानंद उनके गुरु हैं। अतः वे अपने को शिवराम-किकर कहते हैं। उन्होंने 'आर्यशास्त्र-प्रदीप' नामक एक महान्‌ 
ग्रन्थ को रचना को हे। इतना पता लग जाने पर भी उक्त महापुरुष से साक्षात्कार न हो सका। मुखर्जी बाबू को उनके 
तात्कालिक निवास-स्थान की सूचना नहीं थी। कविराज जी की दर्शन की अभिलाषा और बलवती हो गई। 
बनारस आने पर जब ये क्वीन्स कालेज में एम० ए० के विद्यार्थी हुए, इनका परिचय प्रसिद्ध क्रांतिकारी नेता 
शचीन्द्र नाथ सान्याल से हुआ। उस समथ वे सेन्ट्रल हिन्दू कालेज की एफ० To कक्षा में पढ़ रहे थे। उनके चाचा To 
हरिकेशव सान्याल क्वीन्स कालेज में तकंशास्त्र के प्रोफेसर थे । कविराज जी उनके स्नेहमाजन थे। इस नाते शचीन्द से 
इनकी घनिष्ठता हो गई। दोनों मित्र दशाश्वमेघ घाट की सीढ़ियों पर बैठकर प्राय: घंटों धार्मिक चर्चा किया करते थे। 
सान्याल जी का बिचार था कि भारत का उद्धार धामिक उत्थान से ही हो सकता है। इसी प्रसंग में एक दिन उन्होंने 
अपने परिचित एक तत्वज्ञ महापुरुष का उल्लेख किया, जिनका पुत्र इन्दुभूषण सान्याल उनका सहपाठी था । वे महानुभाव 
शशिभूषण सात्याळ ही थे। कविराज जी को अकस्मात्‌ अभीष्ठप्राप्ति से अपार आनंद हुआ । इन्होंने उनका दशन 
` करने की इच्छा प्रकट की। शचीन्द्र ने कहा यो वे सामान्य लोगों से नहीं मिळते। एक बार तो उन्होंने द्वार पर दर्शनार्थ 
उपस्थित कश्मीर के महाराज हरी सिह को लौटा दिया था | कितु इंदुभूषण के माध्यम से संभव है हमें सफलता मिल जाय ।' 
दो दिनों के वाद शचीन ते सूचना दी 'मिळने का समय निश्चित हो गया है। कल संध्या को चार बजे इन्दु के घर पहुँच 
जाना है।' 

: शिवराम किकर योगत्रयानंद महाशय सोनारपुरा में रहते थे । मकान के दूसरे तल्ले में एक बड़ा कमरा था.। 
उसी में उनका आसन था । जिस समय कविराज जी शचीन्द्र के साथ वहां पहुंचे, पहले से ही कई लोग मिलने की प्रतीक्षा 
में बैठे थे। tag शिवराम किंकर जी ने इंदु भूषण द्वारा इन लोगों के समय से आने की सूचना पाकर उन्हें तत्काल ही 
बुला लिया। कई कमरे पार करते हुए ये दोनों केन्द्रीय हाल में पहुँचे । देखा कि पुस्तकों से घिरे लम्बी जटा रखाये, गले 
में राक्ष की माला धारण किये प्रसन्न वदन, साक्षात्‌ शिव की भांति तेजपूर्ण मुखमंडल वाले एक गौरवर्ण वृद्ध rage 
da हैं। प्रणाम कर ये लोग एक किनारे बैठ गये। शचीच् ने इनसे पहले ही कह दिया था बातें तुम्हीं करता। 7 

पीछे बैठा रहूँगा।' वैसा ही हुआ। कविराज जी आगे बैठे और शचीन्द्र कुछ फासले पर पीछे। महापुरुष ने परिचय 
.. पूछने के बाद जिज्ञासा-निवृत्ति के लिये प्रश्‍न करने का आदेश दिया। गोपीनाथ जी ने निवेदन क्रिया आये तो थे केवल 
O iA कितु यदि आज्ञा हो तो एकाध शंका सेवा में प्रस्तुत करूं! इसके बाद उन्होंने निम्नांकित इलोक पढ़ा ¬ 
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कविराज जी : जीवन और साधना ५६७ 


वेदाः विभिन्ना स्मृतयो विभिन्ना नासौ मुनिः यस्य मतो न भिन्न:। 
धर्मस्य तत्त्वं निहितं गुहायां महाजनो येन गतः TAT: N 


और निवेदन किया कि क्या तत्वज्ञानी मुनियों में भी, जो पूर्ण सत्व के साक्षात्‌ स्वरूप ही होते हैं, मतभेद संभव है ? 
महात्मा जी इनकी बुद्धिमत्ता की प्रशंसा करते हुए बोले 'मुनिवगे मन को लेकर शास्त्रों की व्याख्या करता है। प्रत्येक मुनि 
की प्रकृति भिन्न होती है। अतः उनके मतों में विभिन्नता स्वाभाविक है । मुनि मात्र ही मन के अनुगामी g l तत्त्व का 
साक्षात्कार मन को अतिक्रम करके होता EQ मन का निरोध किये विना गंभीर एवं रहस्यपूर्ण घर्मतत्त्व में प्रवेश नहीं 
हो सकता। तत्व का दर्शन जिस अवस्था में होता है वहां मन नहीं रहता, वह निविकल्प स्थिति gl परंतु तत्त्व का 
उपदेश होता है वाक्यों से, जिसकी पृष्ठभूमि में मन की क्रिया अनिवार्यंतः विद्यमान रहती है। मननशील होने से मुनि 
भी विकल्प रहित नहीं होते। महापुरुष निर्विकल्प समाधि की अवस्था में हृदय-गुहा में प्रविष्ट होकर धर्म तत्त्व का 
अन्वेषण करते हैं। जन-साधारण के लिये यह क्रिया संभव नहीं है। अतः उनके हेतु तस्वग्रहण का एकमात्र उपाय है 
महापुरुषों के द्वारा निर्दिष्ट मार्ग का अनुसरण | 

संध्या हो जाने पर उनकी आज्ञा प्राप्त करके जब ये चलने लगे तो उन्होंने कहा जब इच्छा हो आ जाना D 
इस प्रकार भविष्य में विचार-विनिमय का मार्ग खुल गया। शिवराम किकर महाशय सोनारपुरा से राजघाठ जाकर अपने 
एक शिष्य द्वारा प्रदत्त मकान में रहने लगे। कविराज जी यहां मो इनका सत्संग-लाभ नियमपुर्वेक करते रहे। अपने सेवक 
सतीशचन्द्रपाल को इन्होंने आज्ञा दे रखी थी कि गोपीनाथ जिस समय भी आयें मेरे पास पहुँचा देना ।' 

कविराज जी के व्यक्तित्व के निर्माण में इन महाशय की योगसिद्धि, स्वच्छंद-प्रवृत्ति, अनन्य रामभक्ति और 
अगाध-ज्ञान का विशेष योग है। उनके विद्यार्थियों में स्वामी अभेदानंद ऐसे अनेक तत्वज्ञ महापुरुष थे।' कविराज जी 
इनके ATH में सात वर्ष (१९११ से १९१७ ई० तक) रहे। उन्होंने एक वार भगवदाश्रम की महिमा बताते हुये अपने 
जीवन की एक घटना सुनाई “मैं किसी से कभी कुछ मांगता नहीं और न मेरे पास कोई निजी संपत्ति या वृत्ति ही है। 
फिर भी काम चलता रहता है। आराध्य की ऐसी ही इच्छा है। एक दिन्‌ जब मैं अभेदानंद को वेदांत पढ़ा रहा था। 
डाकिये ने आकर एक बीमाकृत लिफाफा दिया। मैंने उसे खोला, भीतर तीन सौ रुपये के नोटों के साथ एक पत्र था। 
उसे पढ़ कर मेरी आंखों में आंसू आ गये। अभेदानंद को यह दृश्य देखकर आश्चर्ये हुआ। पूछा क्या बात है महाराज'। 
मैंने बताया कि प्रमदादास मित्र नामक व्यक्ति ने ये ३००२० भेजे हैं, और लिखा है कि “मुझे तीन दिन हुए भगवान्‌ शंकर 
ने स्वप्न में दर्शन देकर कहा मैं भूखा हूं। कुछ खाने को दो। मेरा परमभक्त शिवराम किंकर तीन दिन से बिल्व-पत्र 
मात्र खा कर रहता है। स्वप्न में ही उन्होंने आपका पता लिखा fear उसी आधार पर ये ३०० २० सेवापित El 
शिवराम किकर महाशय ने इसी प्रसंग में आगे कहा 'निराहार रहने की वात मेरे निकटतम व्यक्ति भी नहीं जानते थे । 
भगवान्‌ का अपने आश्रित के प्रति यह करुणा भाव देखकर मेरे नेत्र सजल हो गये थे।' इन महानुभाव की अनासक्ति 
की चर्चा करते हुए आश्रमवासियों ने कविराज जी की बताया था कि अपने वयस्क पुत्र के आकस्मिक देहावसान से वे 
रचमात्र मी विचलित नहीं हुए थे। इतना ही नहीं उसके शव को वे गंगातट पर कीर्तन करते हुए ले गये थे। 


शिवराम किकर महाशय से इनका संबंध उत्तरोत्तर घनिष्ठ होता गया। उनकी लिखी परलोक, मानव- | 


तत्व, भूत और शक्ति” आदि पुस्तकें पढ़कर इनकी इच्छा इनसे मंत्र दीक्षा लेने की हुई; कितु कुछ कारणों से इसकी 


B हो सकी। फिर भी इनके आत्मिक विकास के लिये वे निरंतर प्रयत्नशील Wl उनकी छत्र-छाया में विद्यार्थी | ed 
जीवन में ही भगवान्‌ की शरणागत-वत्सलता È कविराज जी का अगाध विश्वास हो गया। अध्ययन के साथ ही ज्ञा, | 


भक्ति, और योग संबंधी ग्रंथों का परिशीलन, सत्संग तथा साधु-दर्शन में इनकी रुचि बढ़ती गयी | 


गुरूदीक्षा का सुयोग इसके छः वर्ष बाद जनवरी १९१८ में संघटित हुआ। एक दिन काशी 
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५६८ भगवती प्रसाद सिह 


के मोलागिरि मठ से संबद्ध एक ब्रह्मचारी से इनकी अचानक भेंट हो गयी। उन्होंने इनसे तिब्बत से आये हुए एक 
सिद्ध महात्मा का दर्शन करने के लिए अपने साथ चलने का अनुरोध किया। उनकी योगशक्ति की चर्चा करते हुए 
ब्रह्मचारी जी ने बताया कि वे अपने तथा समागत जिज्ञासुओ के शरीर से मनचाही सुगंध पैंदा कर देते हैं। महात्माजी 
हनुमानघाट पर ठहरे हुए थे। उक्त ब्रह्मचारी के साथ कविराज जी उनके निवास स्थान पर ४ बजे अपराह्न में पहुंचे | 
मकान तिमंजिला था | निचली मंजिल में शिष्य रहते थे । दूसरे तल्ले में एक बड़ा कमरा था जिसकी बैठक का दरवाजा 
सड़क की ओर खुलता था। तीसरे तल्ले में एक छोटा कमरा पुजा-गृह के रूप में प्रयुक्त होता था । उसके निकट रसोई 
घर था महात्मा जी दो तल्ले में ही दर्शनार्थियों से मिलते थे । ब्रह्मचारी के साथ जब ये उनकी वैठक में प्रविष्ट हुए तो 
१०-१५ व्यक्ति बैठे थे, जिनमें हिन्दू विश्वविद्यालय के कुछ अध्यापक और नगर के सभ्रांत लोग थे | बाबाजी का आसन 
उत्तर ओर एक पलंग पर था। उस पलंग के ऊपर व्याघ्र-चर्म बिछा था। वे जोगिया रंग का वस्त्र धारण किये हुए थे 
और देखने में लगभग ६० वर्ष के लगते थे। उनके मुख-मंडल की दिव्य आभा को देखकर इनके मन में अपार श्रद्धा 
उत्पन्न हो गयी। कविराज जी संकेत पाकर पलंग के पास बैठ गये। उस समय बाबाजी रहस्य-साधना के केन्द्र ज्ञानगंज' 
की चर्चा कर रहे थे। प्रसंग को आगे बढ़ाते हुए बोले यह गुप्त योगाश्रम तिब्बत में स्थित है। जलंधर (पंजाब) से 
होकर जाना पड़ता है। कश्मीर से भी रास्ता गया है। यहां योग की शिक्षा दी जाती है। यह नालंदा जैसा ही विशाल 
आध्यात्मिक शिक्षा-केन्द्र है। जब मैं १४-१५ वर्ष का था पगले कृत्ते ने काट लिया। उन दिनों इसकी चिकित्सा को 
व्यवस्था नहीं थी। इस प्रकार के घटनाग्रस्त व्यक्ति प्रायः पागल होकर मर जाते थे। अपनो मृत्यु निश्चित जानकर 
मैंने आत्महत्या करने का निश्‍चय किया और इसी उदेश्य से हुगली के निकट गंगातट पर गया। वहां जाकर मैंने देखा 
कि गंगा के गर्भ से एक महात्मा डुबकी लगाकर ऊपर उठ रहे हैं। जल उनके साथ ही स्तंभ की भांति ऊपर उठता है 
ओर डुबकी लगाने पर गिर जाता है। यह दृश्य देखकर मैं आइचर्यचकित रह गया। स्नान करने के बाद वे महापुरुष 
मेरे पास आये और पूछा-- क्या तुम डूबने आये हो ?” मैंने अपना वृत्तान्त सुनाकर निवेदन किया आजीवन कष्ट 
'मोगने से मैं गंगा में डूब कर प्राणान्त करना अच्छा समझता हूं।' उन्होंने मेरे मस्तक पर अपना हाथ रखा | उनके स्पशमात्र 
से मेरा सारा शरीर शीतळ हो गया। इसके बाद वे बोले घर जाओ, पेशाब होगा, उसके साथ ही तुम्हारे शरीर का 
सारा विष वह जायगा।' मैंने प्रार्थना की आपने लौकिक जीवन की रक्षा की है, परमार्थ का पथ भी बताइये ।' महात्मा 
जी ने कहा मैं तुम्हारा गुरु नहीं हूँ, फिर भी यदि तुम्हारी इच्छा है तो गुरु के स्थान तक पहुंचा सकता हूं। कितु इसके 
लिये तुम्हें अपनी माता से अनुमति प्राप्त करनी पड़ेगी।” मैंने घर आकर माता जी को सारी कथा कह सुनायी मेरी 
जीवन-रक्षा का समाचार पाकर वे बहुत प्रसन्न हुई। इसके कुछ दिनों बाद महात्मा जी आये और मां की स्वीकृति प्राप्त 
कर मैंने उनका अनुगमन किया। वे पहले मुझे आकाश मार्ग से अष्टमुजा ले गये। वहां एक सप्ताह तक निर्जन स्थात 
में रहा। इसके अनंतर वे मुझे हिमालय में विज्ञान एवं योग शिक्षा के केन्द्र ज्ञानगंज आश्रम ले गये। यहां सात दिन तक 
रहा। महात्मा जी फिर आये और उनके साथ मैं राजराजेश्वरी आश्रम को गया। यहीं मेरी मंत्र-दीक्षा मुझे साथ लेकर 
आनेवाले स्वामी नीमानंद के गुरुदेव परमहंस भुगुराज द्वारा सम्पन्न हुई और पितृ-प्रदत्त नाम भोलानाथ के स्थान प्र 
विशुद्धानंद संज्ञा मिली। महात्मा नीमानंद मुझे लेकर पुन: ज्ञानगंज लौट आये । यहीं पर मेरी विधिवत्‌ विज्ञान तथा 
प्रायोगिक योग की शिक्षा हुई । अध्ययन का क्रम १४ वर्ष तक चळा । बीच-बीच में आकर माता जी का दशन कर जाता 


था। शिक्षा समाप्त होने पर गुरु-निर्देश प्राप्त कर पुनः छोकालय में चला आया और शान्ति निकेतन के पास गुशकला 
नामक स्थान पर रहने लगा | यहां चिकित्सक-वृत्ति से जीविकोपार्जन करता था। इसके बाद गुरु की आज्ञा लेकर येती 
` गृहस्थाश्रम में प्रवेश किया । विवाह हुआ, कितु थोड़े हो समय के बाद स्त्री का देहान्त हो गया । मैंने सांसारिक AAT 

` सूत्रों को तिलाञ्जलि देकर संन्यास घारण किया और अव परमहंस की स्थिति में हूं ।' यह सत्संग-वार्ता घंटों चती रही । 
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कविराज जी: जीवन और साधना पइ | 


उपयुक्त तथ्यों के अतिरिक्त कविराज जी को दो बातें और ज्ञात हुई--परमहंस जी की जन्म मूमि वर्दवान जिळे मेंै 
और उनकं मस्तिष्क में शिवलिंग है, जिसे लेकर उन्होंने कई महत्वपूर्ण क्रियायें सिद्ध फौ ti बाद को इस fae । 
की स्थापना उन्होंने अपने काशीवाले आश्रम में कर दी थी। य का EC 
स्वामी विशुद्धानंद में अलौकिक योगशक्ति थी। उनके पास दर्शनाथियों को सदा मीड लगी रहती थो । E 
कोई ज्ञानगंज” की विभूतियों का वर्णन सुनाने के लिये अनुरोध करता, कोई अपनी मनचाही सुगंवों को सूंघने 
का। बाबा जी हाथ रगड़ कर अपने शरीर से अभीप्सित सुगंध उत्पन्न कर देते थे। कविराज जी कुछ दिनों तक 
यह सब देखते Wl एक दिन इनसे नहीं रहा गया, प्रश्‍न कर बैठे स्वामी जी, योग की इन सब विमूतियों का 
अध्यात्म-साधना से क्या संबंध है ? इसे लेकर हम क्या करेगे? योग क्या है और उससे किस प्रकार हमारा आत्मिक 
विकास हो सकता है। यह बताइये।' बाबा जी बोले तुम्हारा शास्त्र योग की क्या परिभाषा देता है ?' कविराज जी 
ने निवेदन किया 'चित्तवृत्तियों का निरोध। कितु इसके द्वारा जीवात्मा का परमात्मा से संयोग कैसे स्थापित हो 
सकता है? यह समझ में नहीं आता। इस संदर्भ में योग की उपादेयता पर प्रकाश डालिये |! > SN 
स्वामी जी बोले योग बड़ी दुर्लम अवस्था है। वह ऐसी स्थिति है, जिसे प्राप्त कर मनुष्य जो चाहे सो कर 
सकता है।' कविराज जी ने कहा---यह हमारी बुद्धि में नहीं आता । क्या योग असंभव को भी संभव कर सकता है?” 
बावा जी का उत्तर था योगी के लिये कुछ मी असंभव नहीं है। वह: ईश्वर से अभिन्न है। माया ईश्वर की भांति योगी 
की भी शक्ति है। जो ईश्वर का जितना आदश प्राप्त कर सके, वह उतना ही बडा योगी है। जब तक वह माया को नियंत्रित 
नहीं कर पाता तब तक साधक रहता है। उसे स्ववश कर लेने पर योगी हो जाता है। यथार्थ उपासक ईश्वर है, उपास्य 
है, महाशक्ति है।' कविराज जी ने शंका व्यक्त की क्या ईश्वर और शक्ति एक नहीं है P^ बाबा जी ने एक दृष्टान्त देकर. 
इस गूढ़ तत्त्व को समझाते हुए कहा आग में लोहे का टुकड़ा डाल दीजिये। एक घंटे में वह quac लाल हो जायगा। | 
इस तप्त लोहे से यदि कपड़े का संपर्क हो जाये तो वह अग्नि के प्रभाव से तत्काल भस्म हो जायगा, कितु वही लोहा जब 
ठंडा हो जायगा तो यह कार्य नहीं कर सकेगा। यहां लोहा ईश्वर है और अग्नि है महाशक्ति | ये दोनों तत्त्व निर fero 
संयुक्त रहते हैं। मनुष्य महाशक्ति रूपी शुद्ध अग्नितत्व की उपासना नहीं कर सकता उससे युक्त ईदवर की सकता 
है। ईश्वर को प्राप्त किये बिना महाशक्ति तक उसकी पहुंच असंभव है।' कविराज जी ने आगे प्रश्न किया बताइये 
असंभव संभव केसे हो सकता है?” बाबाजी ने बड़े सरल भाव से समझाते हुए कहा, योगी के लिये कछ मो असम च 
कितु ऐसे योगी हैं कहां ? जिन्हें आप गेरुआ वस्त्र धारण किये मठों में निवास करते हुए देखते हैं, 
योगी अत्यन्त दुम Él यह कहते हुए उन्होंने अपने गले में पड़ी हुई माला से एक फूल 
फूल है ?” कविराज जी ने कहा--'गुलाब | इनके देखते-देखते कुछ ही क्षणों में वह - a 
देर बाद कपूर बन गया। बाबा जी बोले 'इस गुलाब में ही विश्व ब्रह्माण्ड कौ सारी वस्तुओं 'के उपादान 
इससे जो चाहो बना लो । सिद्धान्त है सर्व सर्वात्मक'। 'क' में ही ख'है। 'क' नाम | 
प्रधान है, शेष अप्रधान हैं, दबे हुए हैं। देवता में मी पशुत्व रहता 3 
देते इसलिये इन तथ्यों पर विश्वास नहीं होता । योगी होना अत्यंत 
योग की इस व्याख्या से कविराज जी की मूळ श 
हुये बोळे इस चमत्कारमूलक योग से जीव का पारमाथिक कल्याण कैसे हो सक 
स्पष्ट करते हुये कहा कर्म ही मंथन है, उसीसे ज्ञान होता है । चैतन्य रूप: “a 
सोपान है, मूलाधार है। इसील्यि 
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साधारण प्रेम मनोविकार मात्र है। योगी ही सच्चा प्रेमी है।' इस प्रकार सत्संग करते-करते संध्या हो गई । पूजा का 
समय आ गया। वे आसन से उठे | पूजा घर की ओर बढ़ते हुए कविराज जी को अकेले में ले जाकर पुछा--'अव तुम्हारा 
हृदय कैसा है?” ये बोले पहले से अच्छा है।' इन्हें आचर्य हुआ कि इस बात को तो कभी हमने कहा नहीं, मेरी उक्त 
बीमारी से अभिज्ञ कोई ऐसा परिचित व्यक्ति भी नहीं है, जो इनके संपर्क में हो। फिर कैसे जान गये।' बाबा जी ने 
आश्वासन देते हुए कहा--कोई चिता न करो। दीक्षा लेने पर सब ठीक हो जायगा। 

परमयोगी के इन शब्दों को सुनकर कविराज जी फो इनकी कृपा से अपने आधिदैविक के साथ भौतिक (जहां 
तक शरीर का संबंध है) कल्याण का विश्वास हो गया। चलते-चलते स्वामी जी ने पूछा कल तो आओगे ही'। अवश्य' 
कहकर ये सीढ़ियों से नीचे उतर आए। इस समय ये पिशाच-मोचन पर रहते थे । स्वामी जी के दशन हेतु वहाँ से 
पैदल ही नित्य हनुमान घाट पर जाते, उनकी विभूतियों का चमत्कार देखते और सत्संग लाभ करते थे। 

एक दिन संध्या समय हरिशचन्द्र घाट होते हुये गंगा के किनारे टहूलते-टहलते बाबा जी के साथ ये अस्सी घाट 
तक गये। रास्ते में योग और विज्ञान के संबंध में बहुत बातें हुई। स्वामी जी ने कहा योग की वस्तु STET नेत्रो से 
दिखाई नहीं देती । विज्ञान के प्रयोगों का फल प्रत्यक्ष दिखाई देता है। प्राचीन काल में अपने यहां योग विद्या का बहुत 
प्रचार था। उसी के प्रभाव से यह देश आध्यात्मिक के साथ ही भौतिक उन्नति की भी पराकाष्ठा तक पहुंच गया था। 
विज्ञान में आज जिस आकर्षण शक्ति को इतना महत्व दिया जा रहा है, उसका मूल सूर्य है। इस रहस्य को जान 
लेने पर चन्द्र, नक्षत्र, वायु, पृथ्वी, आदि के विज्ञान करतलगत हो जाते हैं।' 

कविराज जी ने स्वामी जी के सूर्य-सिद्धान्त तथा उसके प्रतिपादन स्वरूप प्रदर्शित चमत्कारों की चर्चा क्वीन्स 
कालेज में भौतिकी के प्रोफेसर अभय सान्याल से की। उन्होंने कहा यह धारणा विवेकशून्य है। ऐसे चमत्कार, 
विज्ञान से अनभिज्ञ श्रद्धालुओं को दिखाकर बाबा जी मुग्ध कर सकते हैं। हम लोग उनके सूर्य-विज्ञान के भुलावे में नहीं 
आ सकते। सूर्य रश्मि से किसी भी स्थिति में ठोस वस्तु की उत्पत्ति नहीं हो सकती । बहुत कहने-सुनने पर कविराज 
जी के अनुरोध से वे इनके साथ एक दिन स्वामी जी के आश्रम पर गये । परिचय के बाद उन्होंने बाबा जी से कहा आप 
अपने पसंद की नहीं हमारे द्वारा निर्दिष्ट वस्तु यदि सूर्य रश्मि से उत्पन्न कर सकें तो हम आपके सिद्धान्त की वास्तविकता 
स्वीकार कर लेंगे। बाबाजी ने कहा क्या देखना चाहते हो?” सान्याल बोले 'रेड ग्रेनाइट स्टोन (लाल PURA 
पत्थर)। बाबा जी ने अंगूर के डिब्बे में रखी हुई रुई का एक टुकड़ा मँगाया और उसे कुछ दूर पर रखकर लेन्स से प्रकाश 
देने लगे। वह शनेः शनेः सफेद से लाल रंग में परिवतित होकर दो-ढाई मिनट में जमकर काठ की भांति कड़ा हो TAT | 
इसके अनंतर लाल ग्रेनाइट पत्थर बन गया। प्रोफेसर सान्याल ने शंका की स्वामी जी आप विज्ञान तो जानते नहीं, 
अपने योग बल से इसे उत्पन्न कर दिया होगा। चमत्कार दिखाने के थोड़ी देर बाद ही यह अदृश्य हो जायगा।' स्वामी 
जी ने उनकी इस चारणा का खंडन करते हुये कहा, नहीं, यह सूर्य रश्मि के प्रभाव से बना है, ले जाकर अपने पास रखो। 
जीवन मर देखते रहना इसमें रंचमात्र मी परिवर्तन नहीं आयेगा । इसके बाद बाबा जी ने प्रोफेसर सान्याल के सामने 
ही एक फूल उठाया और उसकी प्रत्येक पंखुड़ी से एक-एक फूल उत्पन्न कर दिया, फिर उन्हें संबोधित करते हुए बोलें, 
आप मौतिक विज्ञान के बाहरी ढांचे को लेकर और बहुमूल्य उपकरणों की सहायता से कुछ तथ्यों को खोजकर अपनी 
' सफलता से गवित होते हैं। फितु यह प्रकृति-विज्ञान है। इसकी तथ्यान्वेषण-प्रक्रिया बाह्य उपादानों की अपेक्षा नहीं 
रखती । अधिकारी के समक्ष नियति अपने रहस्य स्वतः खोल देती है । पात्रता प्राप्त कीजिये ।' 

कुछ दिनों बाद प्रयाग में कुमस्तान का पर्वे (दिसम्बर, १९१७ ई०) लगा । बाबा जी के साथ कविराज जी भी 

गंये। जाजे टाउन में ठहरे। प्रोफेसर अन्नदा सरकार पास ही रहते थे। एक दिन उनसे सूर्य विज्ञान पर बातें हो 
थीं। सरकार का विश्‍वास बाबाजी की स्थापनाओं पर नहीं जम रहा था। बाबा जी ने सामने लगे हुए चीनी खजूर 
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के पेड़ से एक पत्ता तोड़ा और सरकार से पूछा यह क्या है ?' सरकार ने कहा चीनी खजूर का पत्ता D बावा जी ने 
उनके देखते-देखते लेंस द्वारा सूरये का प्रकाश देकर उसे पत्थर बना दिया। प्रोफेसर सरकार यह चमत्कार देखकर 
चकित हो गये। बाबा जी ने कहा आप लोग वैज्ञानिक पद्धति से वस्तुओं का संश्‍लेषण और विश्लेषण करते हैं; [कितु 
उसके पश्चात्‌ परीक्षित वस्तु को उसकी पूर्व स्थिति में नहीं छा सकते। योग के द्वारा यह संभव है। योगी को संश्लेषण 
तथा विश्लेषण दोनों क्रियायें सिद्ध होती हैं। आज के विज्ञान और प्राचीन योगविज्ञान में यही अंतर है।' कम मेले में 
एक महीने के लगभग ठहरे। बाबा जी के साथ कविराज जी भी नित्य त्रिवेणी स्नान को जाते थे । माघी पूर्णिमा के 
बाद सभी काशी लौट आये। 
अब दीक्षा का समय आ गया था। स्वामी जी ने तिथि निश्चित की। उसी के अनुसार २१ जनवरी, १९१८ 
को हनुमान घाट पर यह कृत्य सम्पन्न हुआ। उस समय से कविराज जी नियमित रूप से गुरु सेवा में उपस्थित होकर 
साधना-पथ पर अग्रसर हुये। एक दिन बाबा जी से प्रश्‍न किया 'हम लोग साधारणतया चंचल मन से जो जप करते हैं, 
उससे अर्थानुसंधान नहीं हो पाता; फिर उसका उपयोग ही क्या ?' बाबाजी बोले 'ब्राह्मण शरीर है, गायत्रीं जप 
करते ही होंगे, कितु उसका महत्व नहीं जानते। मेरे पुजा घर में जाओ। तात्र कुंड को गंगाजल से धोकर ले आओ | 
यह्‌ कहते हुए उन्होंने अफीम के रंग के किसी द्रव्य से गायत्री का एक उपादान बनाकर इनके हाथ में दिया और आदेश 
दिया कि इसे ताम्र कुंड पर रखकर गायत्री जप करो।' कविराज जी उसे लेकर पुजा घर में गये और बाबा जी के निर्देशा- 
नुसार उसे सामने TH कुंड पर रखकर जप करने बैठे। इसी समय उनके मन में तर्क उठा दिखें किसी अन्य मंत्र या 
ऐहिक कविता के पाठ से यह्‌ उपादान प्रभावित होता है या नहीं। इससे स्वामी जी के कथन की सत्यता की भी परीक्षा 
हो जायगी।' यह निश्चय करके पहले अंग्रेजी की एक कविता पढ़ी, फिर बँगला कविता, तदनंतर संस्कृत के कुछ इलोकों 
(जिनमें एकाध वेद मंत्र भी थे ) का पाठ किया कितु कोई परिवर्तन लक्षित न हुआ। अंत में गायत्री मंत्र पढ़ा। . यह 
देखकर उनके आश्‍चर्य का ठिकाना न रहा कि उक्त मंत्र को मन में गुनगुनाते ही वह उपादान प्रज्वलित हो उठा। बाद 
को कविराज जी ने बाबा जी के समक्ष यह सारी कथा ज्यों-की-त्यों कह सुनाई। बाबा जी ने कहा तुम्हारी आस्था को दृढ़ 
करने के लिये ही यह उपक्रम किया गया था। मन की एकाग्रता के अभाव में भी मंत्र की ग्रहणशीलता अत्यन्त प्रखर 
होती है। वह अपना प्रभाव अवश्य दिखाती है। इसलिये चंचल चित्त से भी किया गया भगवन्नाम अथवा मंत्र जप 
कल्याणकारी होता è 1° | 
इसी प्रकार उपदिष्ट मंत्र की उपादेयता पर शंका प्रकट करते हुए एक दिन कविराज जी ने स्वामी जी से कहा 
कि 'आपके द्वारा प्रदत्त दीक्षा मंत्र मैंने श्रद्धापूर्वक ग्रहण तो कर लिया किन्तु विश्वास नहीं होता कि इस छोटे से मंत्र का जप 
करने से जीवन में कोई परिवर्तन आ जायगा ?' परमहंस जी बोले 'अभी समझाने से कुछ नहीं समझोगे। सात दिन तक 
इसका जप करो, फिर देखो क्या होता है ? इसका विवरण तुम स्वयं आकर बताओगे। विश्वास करने की कोई जरूरत नहीं 
है। जिस प्रकार आग में हाथ डालने से उसका जलना निश्चित है, उसी प्रकार मंत्र जप का भी प्रभाव अवश्यंमावी eU 
इसके बाद कविराज जी घर गये। सात दिन तक गुरु के निर्देशानुसार मंत्रराज का जप किया । अन्तिम दिन उन्हें ऐसा 
लगा जैसे सारा पूजागृह विद्युत प्रवाह से भर गया हो वे अ.श्चर्य चकित रह गये। दूसरे दिन प्रातःकाल जाकर बाबा जी 
से सारी बात बतला दी। उसे सुनकर बाबा जी ने कहा 'एक छोटे से मंत्र में जो शक्ति है, वह समस्त विश्व में उपलब्ध 
विद्युच्छक्ति के पुंजीभूत स्वरूप में भी संभव नहीं है।' : 
स्वामी जी सूर्य-विज्ञान की भांति क्षण-विज्ञान के भी प्रबल समर्थक थे । उनके आदेशानुसार कविराज जी जप 
करते समय घड़ी लेकर बैठते थे | इन्हें यह देखकर विस्मय होता कि कमी उतने ही समय में दो हजार मंत्र जप होता, 
कभी पांच हजार ओर कभी उसी अवधि में संख्या दस हजार तक पहुँच जाती । इसके रहस्य की व्याख्या करते हुए 
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बाबा जी ने कहा शक्ति-गुण के विकास से समय का मान बदल जाता है । सतोगुणी वृत्ति के उद्दीप्त होने पर जप अधिक 
और तमोगुण वृत्ति की वृद्धि होने पर कम होता है। काल से संकर्षण करना चैतन्य का काम है। यही काल-संकषेण 
शक्ति है।' 
बाबा जी वर्ष में पांच-छ: महीने काशीवास करते थे ; शेष समय कलकत्ता आदि में बिताते थे । ग्रीष्मावकाश 
में कविराज जी प्राय: उनके साथ इन स्थानों में जाकर रहा करते थे । धीरे-धीरे इनका सारा परिवार श्री चरणों में 
शरणागत हुआ और सबने मंत्रदीक्षा ले ली। यह भाव-संबंध शनैः शनैः दृढ़ होता गया। गुरुदेव सुदूर बंगाल में रहते 
हुए भी यदा-कदा पुजा-गृह में स्वप्न में तथा दुःख -सुख के अवसरों पर इनके कुटुम्बियों फो दर्शन दिया करते थे । घर में 
उनकी निरंतर उपस्थिति का अनुभव होता था। उन्होंने चार बार इनकी धर्मपत्नी का मृत्युमुख से उद्धार किया था। 
कलकत्त में भेंट होने पर कविराज जी ने बाबा जी से इन घटनाओं का रहस्य जानने की इच्छा व्यक्त की। बाबाजी बोले 
योगी सवंव्यापक है। उसे शरीर से कहीं आना-जाना नहीं पड़ता। वह अवर्णनीय अनंत शक्ति से युक्त है। अष्ट- 
सिद्धियों से परे इच्छाशक्ति का भोक्ता है। इससे संपन्न होकर वह प्रयोजन के अनुसार समस्त ऐश्वरिक कार्य करता 
है या कर सकता है। इसके अनन्तर एक ऐसा समय आता है, जब उसे इस इच्छाशक्ति को महा इच्छा में अर्पण करना 
पड़ता gl तब उसकी अनन्त अपरिछिन्न आनन्द स्वरूप में स्थिति हो जाती है। उस दशा में योगी को किसी कार्ये के 
लिये इच्छा नहीं करनी पड़ती | उसके सब काम महा इच्छा से स्वतः होते रहते हैं। आश्रितं के दुःखनार के लिए कभी- 
कभी इस विज्ञान का प्रकाशन आवश्यक हो जाता है।' 
आगे चलकर काशी में स्थापित अपने आश्रम (श्री विशुद्धानंद कानन) में परमहंस जी ने इस विद्या के अध्ययन 
के लिये एक विज्ञान-मंदिर का निर्माण कराया, जिसमें बैज्ञानिक पद्धति से सूर्य रश्मि के आकर्षण की व्यवस्था की गयी 
थी; fag ज्ञानगंज को सिद्ध-मंडली ने इस सिद्धान्त के लोक-प्रचार की अनुमति नहीं दी | इसलिये यह योजना स्थगित 
कर दी गयी । इसके अनन्तर उसी आश्रम में स्वामी जी ने नवमुंडी आसन की स्थापना की । इसके अंतर्गत देव-मंदिर, 
शिव-मंदिर तथा गुरु-मंदिर का निर्माण हुआ और साधक तथा साधिकाओं के आवास हेतु पृथक्‌ भवन बनाये गये। 
हनुमान घाट वाले प्राचीन आश्रम का भी जीर्णोद्धार हुआ | इनके अतिरिक्त भावानीपुर, जगन्नाथपुरी, Ase (वर्दवान) 
और पुरुछिया में स्थित बावा जी के आवासस्थलों को भी आश्रम का रूप दिया गया, जिनमें रहकर उनके शिष्य साधना- 
पुर्ण जीवन विताते हैं। इनमें से काशी के श्री विशुद्धानंद कानन' तथा हनुमान घाटवारे आश्रम की व्यवस्था की देख 
रेख कविराज जी ही करते हैं। अपना यह कर्तव्य ये अत्यन्त निष्ठापूर्वक अब तक संपादित कर रहे हैं। 
स्वामी जी का रोकान्तरण ११ जुलाई, १९३७ को काशी में ही हुआ। जीवन को प्रकाशमय पथ पंर अग्रसर 
करनेवाले इस परम शरण्य महापुरुष से वियुक्त होने के क्षण कविराज जी के लिए अत्यंत हृदयद्रावक थे । आंसू इस 
जन्मसिद्ध महापुरुष की आंखों से इस बार भी नहीं निकले। वियोग की भीषण अंतर्ज्वाला ने उनका खोत ही सुखा 
दिया था। इस प्रक्रिया में उन्हें जो आंतरिक वेदना सहनी पड़ी उसकी veu इनकी मुख-मुद्रा को विकृत करती हुई 
स्पष्टतया देखी जा सकतीं थीं। 
गुरु के दिवंगत होने पर भी इनकी साधना उनके द्वारा निर्दिष्ट पथ पर अव्यवहित गति से चल रही है। जब 
कमी किसी विषय में कोई शंका होती है तो उसका समाधान स्वामी जी की व्यापक आत्मा द्वारा इन्हें तत्काल प्राप्त 
हो जाता है। कमरे में स्थापित आचार्य का चित्रपट ही इनका शाश्‍वत पथ-निर्देशक है। श्रद्धालुओं द्वारा लायी गयी 
वस्तुएँ ये स्वयं न ग्रहण कर गुरु चरणों में ही अपित करा देते हैं। 
र कविराज जी के आध्यात्मिक जीवन के विकास में योग देनेवाळे अन्य संत हें राम ठाकुर, (श्री रामचन्द्र चक्रवर्ती) 
पागल बाबा, सिद्धिमाता, सतीशचन्द्र मुखर्जी तथा माता आनंदमयी । इन महात्माओ के संसर्ग से भक्ति, ज्ञान तथा योग 
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के गूढ़ रहस्यों को हृदयंगम करने की इन्हें अद्भुत क्षमता प्राप्त हो गयी है। इनकी ज्ञानालोकपूर्ण वाणी में जो माधुये 
है और लेखनी में गूढ़तम दार्शनिक तत्त्वो के साधारणीकरण की जो अद्भुत क्षमता है वह बहुत अंशों में स्वाव्याय और 
सत्प्रसंग का ही प्रसाद है। 2 ु 2 ; 

कविराज जी की अध्यात्म-चर्या विद्यार्थी जीवन की प्राथमिक स्थिति से प्रारंम हुई। बीच में लौकिक 
आपदाओं के अनेक झोंके आये किन्तु उसकी शिखा क्षण-मात्र के लिए भी नहीं छटपठायी। उसका प्रकाश उत्तरोत्तर 
प्रखर ही होता गया। करर 

प्रिंसिपल के पद से निवृत्त होने के बाद १९३५ से इनकी दिनचर्या प्राय: स्थिर हो गयी è जाड़ों में ६ बजे और 
गर्मियों में ५ बजे प्रातः कमरा खुलता है। नित्यकर्म से निवृत्त होकर पूजा पर बैठ जाते É I इसमें एक घंटा लगता है। 
फिर मिलनेवाले आते हैं। उनके साथ दस-वारह बजे तक सत्संग और उपदेश चलता है। इसी बीच यदि अवसर मिल 
गया तो जलपान कर लेते हैं। एक बजे के लगभग भोजन करते हैं। इसके बाद तुरन्त ही आसन पर बैठ जाते 
हैं। दिन में विश्राम नहीं करते। जिज्ञासुओं के आने का क्रम पुनः चलता है, जिसकी समाप्ति संध्या को पांच वजे 
होती है। एक घंटे में नित्य-क्रिया समाप्त कर ८ बजे रात तक का समय पूजा में बिताते हैं। १० बजे के आसपास 
भोजन करते हैं। यदि कोई घनिष्ठ व्यक्ति आ गया तो उसे उपदेश कर देते हैं, अन्यथा लिखते हैं। इसके अनन्तर 
साधना में प्रवृत्त होते हैं। यह कव तक चलती है किसी को पता नहीं। कब सोते हैं, कब उठते हैं, आश्रमवासी भी 
नहीं जानते। मति की भांति इनकी गति भी अगम है। 


सन्दर्भ -सुत्र 


१. ये ढाका कालेज से कार्य निवृत्त होने पर कलकत्ता को इम्पीरियल लाइब्रेरी è पुस्तकाध्यक्ष नियुवत 
हुए थे। 


२. आचार्य नरेन्द्र देव के पिता बाबु बलदेव प्रसाद भी इनके भक्त थे। उन्होंने अयोध्या सें गायत्री मंदिर को 
स्थापना इन्हीं की प्रेरणा से की थी । गायत्री तत्व भास्कर नामक ग्रंथ जिसे आचार्य नरेन्द्र देव ने पिता की 
इच्छानुसार प्रकाशित कराया था, इन्हीं को प्रेरणा से लिखा गया ATI 
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MAHAMAHOPADHYAYA PANDIT GOPINATH KAVIRAJ— 
A LIFE SKETCH 


By 
SHRI GOPAL CHANDRA SINHA 
AND 
Suri ATUL CHANDRA PATRA, NEw DELHI 


Pandit Gopinath Kaviraj is the sixteenth in the direct line of descent from one 
Bhattanarayana, who was one of the five learned and orthodox pandits, whom Adisüra, the 
then king of Bengal, had called from Kanyakubja or Kannauj towards the latter half of the 
eleventh century A.D. for the performance of a ‘putreshthi yajfia’ for himself. After that 
ceremoney was over these Pandits permanently settled down in Bengal. Rama, who was 
the eigth in the direct line of descent from Bhattanarayana, got the hereditary title of ‘Bagchi’ 
and later on when some of the descendants of Rama took to the profession of medicine they 
and their descendants came to be known as ‘Kavirajas’, a fact which accounts for Pandit 
Gopinathji’s surname as ‘Kaviràja?. 

The name of Pandit Gopinathji's grandfather was Chandranath. At the time when - 
the latter died, Gopinathji’s father, Vaikunthanatha, was only six or seven years old. Though 
he was possessed of considerable landed property in his native village Danya, which was 
situated in Tahsil Tangail of the district of Mymensing in East Bengal, yet his maternal uncle, 
Pandit Kalachandra, took him to his own village Kanthalia, which lay at a distance of 17 to 
18 miles from Dànya. As Pandit Kalachandra had no issue of his own, his only issue, a son, 
having died at a very young age, he brought up his nephew, Vaikunthanatha, as his own son. 

According to the custom of the day, Vaikunthanatha was married while he was 
still a child. His newly married wife, Srimati Sukhada Sundari Devi, was the daughter of 
Pandit Harish Chandra Moulik, who became a widower soon after the former was born. 
Srimati Sukhada Sundari was, therefore, brought up by an old lady of the village named 
Bama Sundari. The latter brought her up as her own child and later on arranged her 
marriage with Vaikunthanatha, 2 

Vaikunthanatha was a brilliant student. He passed his Entrance, Intermediate 
and B.A. examinations in the first division, stood first in order of merit in B.A. and secured 
distinction in English, Sansrkrit and Philosophy. After passing B.A. he did B.A. Honours, 
in which too he was first class first in the University. He, thereafter, entered Sanskrit College 
as a student of the first year M.A. class. But, as ill-luck would have it, he fell ill just before 
his annual examination and passed away on the 30th of April, 1887. 

It is remarkable that among the friends and class-mates of Pandit Vaikunthanath 
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were Narendra Nath (later known as Swami Vivekananda), Sri Brajendra Nath Seal and 
Sri Satish Chandra Mukherji, the guru of the late Dr. Rajendra Prasad, the first Rashtrapati 
of our country. It is quite probable if Pandit Vaikunthanatha had not died an early death, 
he might have turned out to be an All-India figure like these illustrious persons. 

Gopinathji was born of Shrimati Sukhada Sundari Devi on the 7th of September, 
1887, about five months after his father’s death in the house of Shrimati Bama Sundari. 

Gopinathji had two shelters, one at Kanthalia in the house of his father’s maternal 
uncle, Pandit Kalachandra Sanyal, and the other at Dhamrai in the house of Shrimati Bama 
Sundari Devi. The widow-mother, Srimati Sukhada Sundari Devi, lived along with her 
son sometime at one place and sometime at the other. 

Bama Sundari was a religious lady and had brought up Gopinathji’s mother in the 
same fashion. Both these ladies exercised a very great influence over Gopinathji’s early 
life and were to a very great extent responsible for the making up of Gopinathji into the 
Gopinathji of today. At the house of Bama Sundari, Bhajan-Kirtan used to take place 
as a sort of daily routine and the young Gopinath used to take part in the same with 
profound devotion. On ceremonial occasions Vaishnava Goswamis used to recite the 
Katha of the Tenth Book of Srimadbhagawata along with vocal and instrumental music. 
On these occasions, they would play Krshna-lila, chant the Ramayana and sing devo- 
tional songs, which Gopinathji would see and hear with rapt attention. At Kanthalia 
Gopinathji had like opportunities of witnessing and taking part in similar religious and 
devotional performances. Gopinathji’s mother, Sukhada Sundari, was always on the 
look out to see that her son developed a religious bent of mind and with that end in 
view she never allowed him to take his meals without performing the morning and even- 
ing ‘Sandhyas’. 

Gopinathji's Sacred Thread Ceremony, which marks the beginning of a twice- 
born’s (dvija's) educational career, took place at Kanthalia on the 18th of February, 
1898. Thereafter, he underwent his primary education in Bengali, Sanskrit and English 
in the Primary School of that place upto the year 1898, when he, along with his mother, 
shifted to Dhamrai and joined the newly-started English School of that place. In this 
school he was admitted into class III and remained there until he passed the 8th class. 
Here he got ideal teachers of Sanskrit in Pandit Haran Chandra Chakravatty and Pandit 
Prasanna Kumar Chakravarty. It is to these teachers that most of the credit for creating 
in the young Gopinath a burning desire for the study of Sanskrit language and literature 
goes. 

In 1900, when he was less than 13 years of age, Gopinathji was married to Kusum 
Kamini Devi, the daughter of Pandit Braja$ankara, of the neighbouring village of 
Haladiha. Pandit Brajagankara’s younger brother, Pandit Kartika Sankara Tarkalankara, 
who was a renowned scholar of the area, was so much impressed by’ the sharpness 


of Gopinath ji’s intellect thathe bestowed all his affection on him and also tried to help 
him in every way. 
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In 1901 Gopinathji lost his de facto guardian and benefactor, Pandit Kalachand 
Sanyal and as soon as the latter died his pattidars locked the house and took Possession of the 
landed estates, with the result that Gopinathji and his mother lost the main Source of their 
support and were left with practically no means of livelihood. 

Having received the news of Pandit Kalachand Sanyal’s death, Pandit Kartika 
Sankara called Gopinathji’s mother to Haladiha. Gopinathji, however, continued his 
studies in Dhamrai until he passed the 8th class. 

After passing the 8th class from the school at Dhamrai, Gopinathji went to Dacca 
joined the K. L. Jubilee High School and passed his Entrance Examination from there, i 

At Dacca Gopinathji found an acquaintance in Anathbandhu Moulik, a resident of 
Dhamrai, and through him came into contact with Shri Moulik’s spiritual guru, Yogiraj 
Lokenath, who was said to be 160 years old. Shri Moulik secured for Gopinathji a free 
studentship in the school and one Avinash Chandra Sarkar, who was one of the persons who 
had successfully persuaded Gopinathji to go to Dacca, made arrangements for his meals in a 
mess. At the same time one Shah Bhairon Nath Roy agreed to grant him a stipend of Rs. 
10/- per month. Later on, Sri Roy disclosed to Pandit Kartik Sankara, the person at whose 
request he had agreed to do so, that Pandit Kalachand had left with him asum of Rs. 6000/- 
for the boy without obtaining any formal document from him. 

Pandit Gopinathji’s early life was greatly influenced by two gentlemen belonging to 
the Dacca School,both of whom used to make regular efforts for the moral and spiritul 
uplift of the students. One of these was Shri Vishweshwar Banerji, the headmaster, and the 
other was Babu Mathuramohan Chakravarty, the Head Clerk, who subsequently established 
the Decca Shakti Aushadhalaya. dina 

While living at Dacca Gopinathji was introduced by his Sanskrit teacher, Pandit 
Rajni Kant, who had an extraordinary grasp over Panini’s grammar, to the great political 
leader Babu Bipin Chandra Pal and by his classmate, Shri Subodh Chandra Guha, to the 
latter's uncle, Rai Bahadur Badbu Kali Prasanna Ghosh, who was the editor of the Bengali 
Magazine open The latter gave considerable encouragement to Gopinathji by publi- 
shing in his magazine some of the poems that he wrote in those days. 

In those days there was a great religious awakening in Bengal, especially in Dacca; 
but the followers of all the religions lived peacefully as members of one and the same commu- 
nity. This was due mainly to the preachings of Brahmo Samaj. Gopinathji used to attend 
the meetings of the Brahmo Samaj held at Decca every Sunday and to hear the discources 
that took place. 
e who had a great impact on Gopinathji’s life in those days was Sri 
E ud de A ie “1410. thinker and philosopher, who had written a com- 

È » Gopinathji’s whole view of life was completely changed on reading 

s commentary. र 
Pea ES eM 1n those days the leading lawyer of Dacca and the younger 
> lic originator of the Swadeshi movement in Bengal, was another 
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person who contributed a great deal towards moulding Gopinathji's early life. Anand Roy 
was the maternal grandfather of Gopinathji's class-fellow, Jotindra Chaudhury, and it was 
on account of his connection with the latter that Gopinathji used to visit his house and to 
freely borrow books from his large personal library. 

Gopinathji had a natural taste for Sanskrit. He had inherited a very big collection 
of books from his father at Kanthalia and had begun making use of the same even while he 
was having his primary education there. One of the books in his father’s valuable collection 
was Taranath Tarkvachaspati’s Tika on the Siddhanta Kaumudi and another was Ramnath 
Saraswati’s Chhatrabodh Vyakarana. The study of both these books went along with his 
primary education. He continued the study of Sanskrit grammar even at Dhamrai where 
he was instructed in the same by Pandit Kanailal Goswami. At Dhamrai Gopinathji drew 
inspiration in the matter of the study of Sanskrit grammar also from Pandit Akkhoy Kumar 
Dutta, who was one of the learned men of the locality. At Dacca Gopinathji got ample 
opportunity for a serious study of Panini’s Grammar with the help of Pandit Rajani Kant 
Amin and Bidhu Bhushan Goswami, Goswamiji, who had been a great friend of Vaikun- 
thanatha, was the head of the Sanskrit Department in the college at Dacca and had on account 
of his past connection with Vaikunthanatha a great regard and affection for Gopinathji. 

At Dacca Gopinathji developed a taste also in English literature. Shri Heramba 
Chandra Moitra, the principal of Jagannath College was in those days considered to be an 
authority on Emerson and Wordsworth. As inspired by him, Gopinathji even asa student 
of Entrance Class read all the works ofShakespear, Milton, Byron, Wordsworth and Emerson. 
Gopinathji was benefitted a great deal in the study of English also by his association with 
Harinath Dey, who succeeded Shri Moitra as the Principal of the College. Dey, later on, 
became the librarian of the Imperial Library at Calcutta (now the National Library). 
Associated with these intellectuals, Gopinathji passed his Entrance Examination in the first 
division in 1905. 

After the examination was over, he went home and fell ill, on account of which he 
had to suspend his studies for a year. During this period of one year he was for some time at 
Deoghar where he came into contact with Sri Shishir Kumar Ghosh, the founder of the 
English Daily, Amrit Bazar Patrika, and the editor of the English Spiritual Magazine. 
Gopinathji used to have discussions with him on spiritual matters. 

| For his further studies Gopinathji at first thought of going to Calcutta and joining the 
Rippon College or the newly started National College; but later on he had to give up that 
idea. Ultimately, he decided to go to Jaipur, hoping that the City Architect, Shri Vidyadhar 
Chakravarty, and the Prime Minister, Sri Sansar Chandra Sen, about whom he had read in 
an article in the Bandhab, would help him. He consequently went to Jaipur and joined the 
Maharaja College there. For sometime he took his meals at the house of Meghnath Bhatta- 
charji, the Vice-Principal of the college and the younger brother of Mahamahopadhyaya 


Pandit Har Prasad Shastri; but this was only a temporary arrangement, as Meghnathji had 
told him to take his meals 3 
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made. For a permanent arrangement both about board and lodging Gopinathji saw the 
Prime Minister, Sri Sansar Chandra Sen, and at the latter's instance his son, Sri Avinash 
Chandra Sen, who was the personal Deputy Secretary to the Maharaja. The latter agreed 
to allow Gopinathji to stay at his residence but wanted him to produce a recommendatory 
letter from some reputed person, which Gopinathji ultimately got from Calcutta. Thus, 
Gopinathji began living and also taking his meals at Sansar Babu’s place, where he used 
also to look after the studies of Avinash Babu’s two younger brothers. Gopinathji had to 
pay no tuition fees in the college. The problem of board, lodging and tuition-fees was thus 
solved but that of books, stationary and other miscellaneous expenses still remained. It so 
happened that one day Gopinathji's English Professor, Sri Nava Krishna Roy, became so 
much pleased with him by an answer given to one of his questions in a class-test that he 
arranged for him a monthly stipend of Rs. 15/-, which solved all his difficulties. The expenses 
over clothes and other occasional necessaries were met by Sri Brajendra Mohan Sanyal, who 
was a nephew of Pandit Kalachand Sanyal and a friend of Gopinathji’s late father, Pandit 
Vaikunthanatha. Sri Brajendra Mohan Sanyal also used to support Gopinath ji’s mother 
and wife who were living at Danya, where at the request of Gopinathji’s father-in-law Sri 
Brajasankara, Sri Bhairab Nath Roy had built a small house for them out of the money left 
with him for Gopinathji by the latter’s father’s maternal uncle, Pandit Kalachand. Gopi- 
nathji's mother and wife lived in the newly built house at Danya uptil 1914 when they were 
called by Gopinathji to live with him at Varanasi. 

Gopinathji remained at Jaipur from 1906 to 1910 as a student of the Maharaja 
College. In 1910 he passed his B.A. examination from the Allahabad University as in 
those days the jurisdiction of the Allahabad University extended upto Rajasthan. For his 
B. A. examination which was held in April 1910 he had to go to Allahabad from where he 
returned to Jaipur, stayed there for a month and then finally left for Bengal. 

While living at Jaipur Gopinathji used regularly to read ‘Bande Mataram’, which 
used to be edited in those days by Sri Arovindo Ghosh from Calcutta, where he was the 
principal of the National College. He used also to have discussions with his friends on 
political problems facing the country. During the same period he also attended as a delegate 
from Rajasthan the Indian National Congress at its Calcutta session which was held in 
December 1906. There he saw and heard the speeches of the great political leaders Dada- 
bhai Naoroji, Bipin Chandra Pal, Arvind Ghosh, Bal Gangadhar Tilak, Desbandhu Chitt- 
ranjan Das, Lal Mohan Ghosh, Surendra Nath Banerji and Lala Lajpat Rai. 

At Jaipur Gopinathji became almost a family member of Meghnath Babu. 
Babu’s home was only a furlong away from the native village of the great novelist Sri Bankim 
Chandra Chatterji and he himself had at one time been very intimate with the latter. Megh- 
nath Babu used to tell Gopinathji very many anecdotes about Bankim Babu as well as © 
the history of the spread of Vaishnavism in Rajasthan, with which he was fully acquainted: 
Meghnath Babu also told Gopinathji that the temple of Govindji at Jaipur belonge 
Chaitanya School of Vaishnavas, that the idol of Govindji had been brought th 
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Maharaja Man Singh and that the priest of the temple was a Bengali. There he also Riscatto 
friendly with Pandit Chandradhar Sharma Guleri, who was at first a student of the Jaipur 
College and later on became the professor of Sanskrit at Mayo College, Ajmer. Through 
Guleriji he also became acquainted with the latter’s father, Sri Shivaram Sharma, who was 2 
great saint, and also with Rai Bahadur Pandit Gauri Shankar Hirachand Ojha, who was a 
great historian and epigraphist. ni 

Gopinathji was a voracious reader. During his stay at Jaipur he read in addition 
to his course-books a very large number of books on Indian Religion and Philosophy, Archaeo- 
logy and Ancient and Medieval History. He also read English Literature from Chaucer 
upto the 19th Century poets, books dealing with criticisms of all those poets and English 
translations of almost all the principal literary works of French, Spanish, Italian, German 
and Russian authors. Among European poets, his favourite ones were Wordsworth, Byron, 
Carlyle, Tennyson, Browning, Goethe, Tolstoy, Moliere, Voltaire and Rousseau. He was 
greatly attracted by the scholarship of Dr. Arthur Venis, the then principal of the Banaras 
Sanskrit College, who translated Vedanta Siddhanta Muktavali and Vedanta Paribhasha 
into English. 

After leaving Jaipur Gopinathji first went to Calcutta as he wanted to meet Sri 
Brajendra Nath Seal whose articles he had read in the ‘Calcutta Review’ and had been 
greatly impressed by thesame. At Calcutta he went to Sri Brajendra Nath Seal with a letter 
of introduction from his English Professor, Sri Nava Krishna Roy, who had mentioned in 


- that letter that the bearer was the son of Sri Vaikunthanaha. There had existed a great 


intimacy between Sri Seal and Sri Vaikunthanatha while they were students; but as Gopi- 
nathji was a posthumous son of his father the former, like many other friends of Vaikuntha- 
natha, did not know if the latter had anyson. Therefore, when Sri Seal came to know that 
Gopinathji was Vaikunthanath's son he was greatly moved. In an article published in one 
of the issues of a Journal edited by Srimati Kumudini Bose Shri Aurovindo Ghosh had, while 
detailing his experiences at the Alipur Central Jail, described how he saw Vasudeva for the 
first time. Gopinathji had, while reading that article, felt some doubt about this and so in 
the course of his interview with Sri Seal he wanted to get the same removed by him. There- 
fore, before taking leave of Sri Seal who was a Brahmo Samajist, Gopinathji asked him as to 
what he thought of Sri Aurovind Ghosh, as to whether he believed in the historicity of lord 
Sri Krshna and, lastly, if he believed in Sri Aurovind’s claim to have seen and realised Vasu- 
deva. The second and the third questions Sri Seal replied in the affirmative and, as regards 
the first, he said that Sri Aurovindo was a poet, mystic and prophet. Regarding the third 
and the last question, Sri Seal expressed a certain amount of resentment and said that Lord 
Krshna's existence or non-existence on this earth had nothing to do with Aurovindo’s reali- 
sation of Krshna. He said that just as people of many countries had had a vision of Christ 
although there were many who doubted the historical existence of the latter, so, no matter 
whether Krshna ever existed in history or not, it was quite possible for Sri Aurovindo to have 
his ‘Darsana’. He further went on to say that it was quite possible that historical Krshna 
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and spiritual Krshna may be two different entities and that spiritual Krshna may appear 
before people according to their thoughts and desires irrespectively of the existence or non- 
existence of the former. He further remarked that the Great Power appeared before different 
people according to their ‘Sanskars’ and that this had nothing to do with historical facts, 
Thereafter, Gopinathji was tempted to put another question to Sri Seal regarding the existence 
of soul after death, to which Sri Seal replied thus : “Sages of different countries and different 
ages have made researches on the subject and established the fact of survival of the soul after 
the destruction of the physical body. They were not only convinced in theory of the existence 
of the soul after death but had also taken photographs of the deceased. In addition, I may 
tell you of a personal experience of mine. My wife used to take care of the documents 
pertaining to property. Once, in connection with a certain litigation I required a certain 
paper. I searched and searched for the same but in vain. I, thereafter, retired to bed and 
went to sleep. While asleep I saw a dream in which my wife on learning from me the 
cause of my depression told me the exact location of that paper, saying that it was at such 
and such a place in such an almirah. I at once got up and noted down the details lest I 
should forget the same. Subsequently, when I got up in the morning I looked for the paper 
at the place indicated by my deceased wife and found the same lying there. My faithful 
and loving wife was moved at the sad plight of her husband and her soul appeared before 
me and relieved me of my anxiety.” 

While Gopinathji was departing, Seal advised him to stay at Calcutta and join 
M. A. there in Pali; but in spite of this Gopinathji decided to go for further studies to Benares; 
because firstly, he was afraid of Calcutta’s malarial climate and secondly, he had a great 
fascination for Dr. Venis, the principal of the Benares Sanskrit College, whose works he had 
read and admired. He stayed for a few days at Calcutta and then at Danya which he left 
for Benares towards the end of June 1910. 

At Benares Gopinathji stayed with his great grandfather’s nephew, Pandit Dinbandhu 
Kaviraj, who was living at Kedarghat in a house belonging to the Raja of Tahirpur and was 
getting from the latter a pension of Rs. 15/- per ponth. 

3 On reaching Benares, Gopinathji decided to join the Queen's College. The Queen's 
ollege had two wings, one for the modern system of education through the medium of 
English and the other for the study of Sanskrit on traditional lines. The former prepared 
students for B. A. and M. A. degrees and latter, which was known as the Benares Sanskrit 
College, for Acharya etc. 

Do una i E and saw the principal, Dr. Venis, for his admission. On क 
i E : he had come to join the Queen's College, Gopinathji RES 
dou NE id i was he himself and that he had come there to be his neo 
ASA Co r a read his English translations of the Vedāntasiddhānta-Mu E: 
E To ss RF on ‘An Inscription of Assam’ as published in the FR 
ia n ani S Introduction to Brahmasūtrabhāshya as published m È 
eries, wherein Dr. Thebaut had expressed his sense of gratitue? 
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Mahamahopadhyaya Pandit Gopinath Kaviraj—A Life Sketch 


and obligation to him. Dr. Venis was very much pleased with Gopinathji for his wide 
knowledge of Sanskrit and Archaeology and gladly permitted him to join the M. A. class. 
On the advice of Dr. Venis. Gopinathji took up Group ‘D’ in his M. A. class. This group 
comprised of Indian History and Culture, Numismatics and Epigraphy. Dr. Venis also 
advised him to read Sanskrit in the traditional style along with his study for M. A. and calling 
Pandit Bamacharan Nyayacharya, who had been one of the worthiest students of the reno- 
wned scholar, Mahamahopadhaya Pandit Kailash Chandra Siromani, placed Gopinathji 
under his charge and asked him to teach him Nyaya. Pandit Bamacharan was teaching 


Tarkabhasha in the class. He asked Gopinathji to read Bhamati privately at home. The l cH i 
classes for Acharya, etc. used to be held in the morning and those for M. A. in the day-time. a 
Gopinathji had, therefore, to go to the College twice and to walk 8 miles a day for this SA x 2 
purpose. This exertion proved too much for him and greatly affected his health, with the pe 
result that when he went to Allahabad in March 1911 for taking his M. A. (Previous) Exami- E 


nation he got a severe attack of malaria while the examination was still on. At that time he 
was staying with Narendra Devaji (later on known as Acharya Narendra Deva) who too was 
at that time a student and to whom Gopinathji had been introduced by a previous acqua- ° 
intance and friend named Sri Ganga Pratap Gupta. Narendra Devaji got him medically 
treated for a speedy relief and thus enabled him to finish his examination smoothly. The 
liberality and the spirit of service on the part of Narendra Devaji greatly moved Gopinathji 
and the two became two of the most intimate lifelong friends. 

Gopinathji joined the M. A. final class in July 1911; but on account of his deteriora- 
ting health Dr. Venis advised him to suspend his studies for a year, which he did. Dr. Venis 
knew of the financial difficulties of Gopinathji and so granted him a stipend even for this 
duration. After suspending his studies Gopinathji first went to Calcutta and kept 
himself under the treatment of two of the wellknown heart-specialists of those days for 
three months and then went and stayed for two months at Puri and completely regained 
his health. He returned to Kashi in January 1912 and rejoined the College in the July 
following. ; 

This year Narendra Deva and Hariram Diwekar became his class-fellows in the 
Archaeology class, Lakshman Sastri Tailang, the younger brother of Mahamahopadhyaya 
Pandit Gangadhar Sastri Tailang, in the Pali and Prakrit class and Taracharan, the younger | 
brother of Pandit Bamacharan Nyayacharya in the Nyaya class. In the Archaeology class 
Gopinathji used to study Brahmi, Kushan and Gupta inscriptions under the direction of Dr. _ 
Venis. He also studied French and German 

Gopinathji now stayed at the College hostel and Dr. Venis arranged Shakes, 
and Sadholal Scholarships for him Jis 

In April 1913 he appeared at the M. A. (Final) examination and stood 
first, securing the highest number of marks not secured by anyone till then 

After he had passed his M. A. he was offered professorship in Lahore 
as in Mayo College Ajmer; but on the advice of Dr. Venis he declined both. 
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of the opinion that instead of doing service he should devote himself whole-heartedly to 
research; for learning was preferable to riches. Gopinathji agreed. 

After his M. A. examination he went to Nainital. He returned from there in 
1913 and carried on his studies privately. In 1914 on the establishment of the Saraswati 
Bhawan he was appointed its Superintendent on a salary of Rs. 125/- a month. He took 
over charge on the 4th of April, 1914, hired a house at Teliabagh and brought his family 
there. 

He was subsequently offered the post of a professor in the Allahabad University on a 
pay of Rs. 200/- per month but he declined to accept the offer and stayed on in the Sanskrit 
College, where Dr. Venis got a temporary post of ‘Director of Researches’ created for Gopi- 
nathji for a period of three years with the same benefits and emoluments that appertained to 
«the Allahabad University post. 

The rare manuscripts collected at the Saraswati Bhawan had to be published, and 
with that end in view Dr. Venis initiated the publication ofthe ‘Prince of Wales Series’. The 
publications in this series had two sections, one containing the original texts and the other 
a critical study of the same and comprised all the important subjects like Nyaya, Vedanta, 
Natural Science, Mimansa, Agamas and Mathematics. 

While Gopinathji was a student at the Queen’s College he was introduced by his 
college-fellow and friend, the well known revolutionary, Sri Shachindra Nath Sanyal, to 
a great mystic and philosopher Sri Shashibhusana Sanyal who on account of his discipleship 
of Mahatma Shivaramanand used to call himself Shivarama-kinkar. Though a ‘grhastha’, 
he was a great ‘jfiani’ and ‘yogi’ and the people had given him the title of ‘yogatrayananda’. 
While living at Dacca, Gopinathji had read a portion of his book ‘Arya-sastrapradipa’ and 
had been greatly attracted towards its author but at that time he could not come to know as 
to who the author was. Subsequently, when he went to Jaipur, one day he casually came 
to know from Sri Satyendra Nath Mukerji, the Accountant General of the Jaipur State, 
that the author of the book ‘Aryasastrapradipa’ was a Grhastha Mahatma named Shasi- 
bhusana Sanyal alias Shivaramakinkar. Sri Mukerji did not know his whereabouts and so 
Gopinathji, in spite of his extreme keenness to meet him, could not do so at that time. There- 
fore, when he went and saw him at his Sonarpura residence at Banaras through the good 
offices of Sri Shachindra Nath Sanyal and Mahatma Shivaramakinkar’s own son, Indubhu- 
shana Sanyal, who was a class-fellow of Sri Shachindra, Gopinathji was greatly pleased and 
felt that his life’s desire was fulfilled. Gopinathji was in very intimate contact with Mahatma 
Shivaramakinkar for a long number of years. He also read many of his books including 
‘Paraloka’, “Manavatattva’ and *Bhüta aur Sakti’. Gopinathji was so much attracted by 

this Mahatma that at one stage he thought of taking ‘diksha’ from him. But before he 
could do so he came into contact with another Mahatma, named Swami Viguddhananda, 
who was a great yogi and could do miracles with the help of Yoga. Gopinathji took ‘diksha’ 
from him at Hanuman Ghat in Varanasi on the 21st of January, 1918. 

Swami Visuddhanandaji mostly stayed at Kashi and Gopinathji wanted to be neat 


‘ 
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him most ofthe time. Therefore, when Sir Ashutosh Mukerji offered to take him to Calcutta 
on a higher salary or when Sri Jfianendra Nath Chakravarty, the then Vice-Chancellor 
of the Lucknow University, invited him to that University, Gopinathji refused both 
the offers. 

On the retirement of Dr. Venis the principalship of the Queen’s College had gone to 
Dr. Ganganath Jha and when the latter retired in the year 1924 a Selection Committee con- 
sisting of Prof. A. B. Dhruva and Dr. Ganganath Jha selected Gopinathji for that post as 
against Dr. Surendra Nath Das Gupta, the other candidate. Gopinathji held that post uptil 
March 1937, when on account of growing ill-health and an ever increasing religious and 
spiritual bent of mind he took a premature retirement. ‘The Provincial Educational Depart- 
ment offered to give him a long leave provided he withdrew his letter of resignation but 
Kavirajji was adamant and refused the offer. The Government was consequently constrained 
to accept his resignation. Kavirajji made over charge of his office on the 13th of March, 
1937 and thereafter devoted himself wholeheartedly to religious and spiritual studies and 
‘sadhana’. 

Kavirajji had lived in rented houses from the time he joined service in the Benares 
Sanskrit College in 1914 upto the time of his retirement in 1937. Much before his retirement 
he had made up his mind to settle down in Varanasi. He, therefore, purchased a plot of 
land in Sigra and built a house thereon soon after his retirement in 1937. 

Kavirajji had only two children, a daughter named Sudharani and a son named 
Jitendranath. Both of them were born at Danya. Sudharani was married in the year 
1925 to one Sushil Nath Roy, son of Kumudbandhu Roy, a resident of Manikganj in the 
district of Dacca. After the partition of the country Sushil Nath migrated to Dumdum in 
West Bengal. Sudharani, who is now a widow, has got two sons and two daughters. Both 
the daughters are married and the sons, of whom the elder one is in service and the younger 
one is a student, are living along with their mother in Dumdum. Jitendra Nath, who was 
B.Sc., LL.B., was married in the year 1933. At first he joined the Bharat Bank as Assistant 
Manager but when that Bank got merged into the Punjab National Bank he left the Bank 
service and joined as a Senior Marketing Inspector in the Rationing Department of the 
Uttar Pradesh Government. Within four years of his appointment as a Marketing Inspector, 
Jitendra Nath fell ill and ultimately breathed his last leaving both of his parents, the wife, 
one son and two daughters to mourn his loss. : Every person in the house, excepting Kavirajji, 
wept and cried most bitterly; but Kavirajji shed not a drop of tear. The dead body was 
taken to the Ganga for cremation. Kavirajji silently watched the cremation for a while and 
then soon after took to spriritual discourses. Persons who went to offer condolenses were 
astonished to find him quite unperturbed. 

Kavirajji generally maintained good health after his retirement from service, though 
he has always been indifferent to his meals and comforts on account of his pre-occupation 
with spiritual and mystic practices and discourses and discussions with researchers and seekers 
after truth, no matter whether they be worldly persons or Sadhus. Persons in saffron clothes 
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as well as householders visited him for clarification of sacred texts as well as for verification 
of their spiritual experiences. 

In 1961 Kavirajji had an attack of dysentry. He had some medical treatment but 
with no effect. Holy Mother Anandamayi went to see him and after seeing him found that 
a medical check up was necessary. She herself took him to New Delhi and got him examined 
at Sen’s Nursing Home. Dr. Sen suspected him to be suffering from cancer and advised an 
immediate operation at the Tata Memorial Cancer Institute, Bombay. Anandamayi Ma 
herself took him to Bombay, where he was operated upon at the aforesaid Institute. Sri 
Sri Prakash, the then Governor of Bombay, and Maharani Vijaya Raje Scindhia proved to 
be of great help to him on that occasion. Anandamayi Ma arranged for a nonstop ‘Hari- 
kirtana’ in her Ashramas at Bombay and Poona and her favourite desciple, Kamal Brahma- 
chari undertook a 24 hours’ fast. Sri Sri Prakash arranged for Kavirajji’s stay at the Govern- 
ment House during his convalescence but Dilip Kumar Roy, the son of the late Dwijendra 
Nath Roy and a disciple of Yogiraj Sri Aurovindo, took him to his own residence, where he 
used to sing to him devotional songs every morning. After having completely regained his 
health Kavirajji went back to Varanasi. 


Kamrajjis Honorific Distinctions 


In recognition of Kavirajji's extraordinary talent, and life-long devotion to learning 
in all its branches, particularly in literature, history, archaeology, epigraphy and philosophy 
(in practice as well as in theory) the Government, a number of Universities of the country 
and certain learned societies of repute have at different times conferred honorific distinctions 
on him. In chronological order these distinctions are as follows :— 


1. The title of Mahamahopadhyaya conferred by the Government of India in the 
year 1934; 


; 2. The degree of D.Litt. honoris causa conferred by the University of Allahabad 
in the year 1947; 


3 3. The degree of D.Litt. honoris causa conferred by the Benares Hindu University 
in the year 1954; 


4. Certificate of Honour granted by the President of India in the year 1956; 


_9. Made a ‘Sammanya Parishada (Distinguished Member) by the Akhila Bhartiya 
_ Sanskrit Parishad, Lucknow in the year 1962; 


6. The degree of D.Litt. honoris causa conferred by the University of Calcutta in 
the year 1964; 


7. Made a ‘Padmavibhushana’ by the President of India in the year 1964; 
8, Bestowed Fellowhsip by the University of Burdwan in the year 1964; 


9. Appointed to be the Director of the Ganganath Jha Research Institute in the ye? 
1964; and 


10. The Honorary degree of ‘Sahityavachaspati’ conferred by the Hindi Sahitya 
Sammelan, Allahabad, in the year a oec RR = 


For facsts connected with the life af Kaviraj ji the authors of this article are indebted t0 
Dr. Bhagwati Prasad singh. 
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कविराज जी : एक विद्वान्‌ सन्त के रूप में 
लेखक 
डा० धर्सन्द्रनाथ शास्त्री 


कविराज जी के चरणों में बैठकर मुझे अध्ययन करने का सौभाग्य प्राप्त नहीं हुआ, फिर भी उनको मैंने 
गुरु के रूप में ही माना । मेरे जीवन की मुख्य साधना 'दिडनाग-दर्शन और न्याय-वैशेषिक का तुलनात्मक अध्ययन! 
रही है। उसका विशेष रूप से मनन और अध्ययन करने के लिए जव १९४४ में मैं बनारस गया, उस समय मुझे मार्गदर्शन 
कविराज जी के द्वारा ही प्राप्त हुआ। उनके द्वारा हो मुझे इचेरबाट्स के ग्रंथों को पढ़ने की प्रेरणा मिली जिससे मुझे 
उन दोनों दार्शनिक सम्प्रदायों के गहरे सिद्धान्त समझने में सहायता मिली । समय-समय पर जाकर उनसे बहुधा मैं 
दार्शनिक ग्रन्थियों को सुलझाता रहा। यदि मुझे कविराज जी का आशीर्वाद प्राप्त न हुआ होता तो शायद मैं अपने 
जीवन को उस मुख्य साधना को पुरा न कर पाता। एक ओर विशेष बात कविराज जी में पायो--वहाँ छोटे बड़े का 
कोई भेद नहीं। कोई प्रसिद्ध विद्वान्‌ पहुँचे या कोई मामूली छात्र चला जाय, कविराज जी का द्वार दोनों के लिए समान 
रूप से खुला हुआ है। दोनों को ही उनसे मार्गदर्शन प्राप्त होगा I 

संस्कृत के विविध क्षेत्रों में कविराज जी का विशाल ज्ञान एक विश्वकोष को समता रखता है। उन्होंने बहुत 
से ग्रन्थ नहीं लिखे। परन्तु अनेक ग्रन्थों पर उनकी भूमिकाएँ हैं। यह भूमिकाएँ संस्कृत-अध्ययन को विशाल सम्पत्ति हैं। 
अनेक अवसरों पर मैंने यह अनुभव किया है कि कविराज जी की लिखी भूमिकाएँ, उन ग्रन्थों से भी अधिक महत्वपूर्ण हैं 
जिनके लिए वह लिखी गयी हैं । उनके अनेक ऐसे लेखों का एक संग्रह प्रकाशित होना बहुत आवश्यक है । सरस्वती भवन 
से प्रकाशित होनेवाली पत्रि हा “सरस्वती भवन सीरीज' में उनके कई महत्वपुर्ण लेख निकले è न्यायवैशेषिक-साहित्य 
के विषय में उनकी महत्वपुर्ण लेखमाला को अभी हाल में पुस्तकाकार प्रकाशित किया जा चुका है। वस्तुतः यह प्रसार 
न्यायवेशोषिक के साहित्य के विषय में सबसे अधिक महत्वपूर्ण है। कविराज जी का जीवन बनारस के संस्कृत कालेज में 
व्यतीत हुआ, जहाँ पहले वे सरस्वती भवन के संचालक और बाद में संस्कृत कालेज के प्रिंसिपल के रूप में रहे। वही 
संस्कृत कालेज अब संस्कृत विश्विद्यालय के रूप में है। संस्कृत विश्वविद्यालय का यह आवश्यक कतव्य है कि कविराज 
जी को सारी कृतियों को संग्रहीत कराये। 

विद्या के क्षेत्र मै कविराज जी का महत्व सर्वविदित है, परन्तु उनके साधनापूर्ण सरल जीवन का महत्व 
विद्या के क्षेत्र के महत्व से कहीं ऊपर है। बौद्ध ग्रंथों में और वैदिक दार्शनिक ग्रंथों में, विशेषकर गीता में, जो साधना 
बतायी गयी है, उसके वे प्रतीक हैं। सारे शास्त्रों में जो कुछ साधना का रूप है, उसका एकमात्र सार यह है कि मानव अपने 
संकुचित व्यक्तिगत 'अहंभाव' को मिटाकर आत्मा के व्यापक रूप को अपने जीवन में चरितार्थ करे। मैंने अपने जीवन में 
जिन महापुरुषों का संपर्क प्राप्त किया, उनमें ऐसे बहुत कम हैं जिन्होंने कविराज जी के समान 'अहंभाव' का दमन करने 
में पूरी सफलता प्राप्त की हो। कविराज जी के व्यावहारिक जीवन में तो उसका कोई चिह्न भी नहीं है। घंटों उनके 
चरणों में बैठकर मुझे उनसे वार्तालाप करने का सौभाग्य प्राप्त हुआ है, परन्तु एक क्षण के लिए भी उनमें अहंभाव का 
fag नहीं दीख पड़ा । उनको प्रयाग विश्वविद्यालय ने सम्मानित sto faco की उपाधि प्रदान की । उनको शासन ने 

७४ 
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महामहोपाध्याय की उपाधि दी; और मी तरह तरह के सम्मान उनको दिये गये, पर'ऐसा लगता कि वे सब सम्मान उनके 
व्यक्तित्व को स्पर्श भी नं कर सके। वे उन सबसे बिल्कुल तटस्थ रहे। कमलपत्र पानी में रहता हुआ भी पानी के संपर्क 
Eo से सर्वथा अलग रहता है, यह बात कविराज जी के विषय मे अक्षरशः सत्य है। 'अहंभाव' से अलग होना 'सन्त' की कसौटी 
है और कविराज जी उस कसौटी से पूरे सन्त सिद्ध होते हैं। ऐसे व्यक्ति मुझे मिले हैं जो प्रगाढ विद्वान्‌ हैं और ऐसे मी 
कमी कभी मिले हैं जो सन्त हैं, परन्तु सन्त और विद्वान्‌ दोनों का सामंजस्य कविराज जी के समान कम लोगों में 
पाया जाता है। 
लखनऊ कौ अखिल भारतीय संस्कृत-परिषद्‌ ने जब कविराज जी के सम्मान में अभिनन्दन ग्रन्थ प्रकाशित 

करने की योजना की तो मेरी दृष्टि में परिषद्‌ का गौरव बहुत बढ़ गया। परिषद्‌ किसी ऐसे व्यक्ति के सम्मान में 
जो संसार की दृष्टि से बहुत गौरव रखता हो, यदि अभिनन्दन ग्रन्थ प्रकाशित करती तो परिषद्‌ का बाहरी महत्व बहुत 
बढ़ जाता और इस प्रकार परिषद्‌ जिस आर्थिक संकट का अनुभव कर रही है वह भी किसी अंश तक दूर हो सकता था, 
परन्तु परिषद्‌ ने कविराज जी जैसे सन्त के लिए अभिनन्दन ग्रन्थ को योजना की, यह सचमुच परिषद्‌ के लिये गौरव को 
बात है। पिछली बार जब मैं कविराज जी से मिला तो भूल से इस अभिनन्दन ग्रंथ की चर्चा कर वैठा। कविराज जी ने 
उस विषय में अपनी उपेक्षा प्रकट को, पर वह उपेक्षा इतनी प्राकृतिक और सरल थी कि उससे मेरे हृदय में एक अपूर्व 
हषं का अनुभव हुआ | 

l कविराज जी से ज्ञान के क्षेत्र में मैंने बहुत कुछ पाया, परन्तु उससे भी बढ़कर उनके जीवन की सुन्दरता 
और सरलता ने मुझे प्रभावित किया है | एक बार मैंने देखा कि कविराज जी को बादाम पीसकर दिये गये । मुझे लगा कि 
बादाम शायद कविराज जी के लिये लाभदायक हों। मैंने सारे बनारस में घूमकर जो सबसे बढ़िया बादाम प्राप्त हो 
सके, उन्हें खरीदा और श्रद्धा के उपहार के रूप में उनके पास ले गया। कविराज जी ने देखते ही स्पष्ट रूप से उसे लेना 
अस्वोकार कर दिया। जब मैंने उन्हें बतलाया कि उन्हें ढूँढने में मैंने बड़ी मिहनत की है और उनसे आग्रह किया कि 
कि कम से कम इस बार तो स्वीकार कर ही लें, तब उन्होने केवल दो बादाम उठा लिया और मुझे विवश होकर उन्हे 
वापस ले आना पडा । मेरे बहुत से छात्र अनेक बार सच्ची श्रद्धा और स्नेह से उपहार लाते रहे हैं। उस दिन के बाद मैने 
भी कविराज जी से सीखी इस शिक्षा का पालन किया और अनुभव भी किया कि यह कितना आवश्यक है। 

. सन्‌ १९४४-४५ में जब मैं बनारस-में रहा, अधिकतर गवर्नमेंट संस्कृत कालेज के सरस्वती भवत में काम 
करता था, पांस की एक दूकान पर कहवा, चाय, दूध आदि पीता था। एक दिन दूकानदार ने बतलाया कि इस कालेज 
में एक बंगाली प्रिंसिपल थे जो कुछ पागल से माळूम पड़ते थे ? न जाने कैसे सरकार ने उन्हें प्रिसिपल बना दिया । मैने 
B पूछा कि तुमने कैसे जाना, तो उसने बतलाया कि वे छाता हमेशा हाथ में रखते थे, परन्तु जब धूप पड़ती थी तब भी उसे 

| ` नदीं खोलते थे.और कमी-कमी तो यहाँ तक देखा कि बारिश पड़ रही है और छाता हाथ में है, पर उन्हें उसे खोल लेने 

का ध्यान नहीं है। विचारा दूकानदार क्योंकर समझता कि वह बात विचारों में मग्न रहने वाले मुनि की उच्च अवस्था 
की द्योतक थी | 

में आध्यात्मिक साधना से दूर रहता हू । बहुत दिन तक अनेक गुरुओं के चक्कर में पड़कर उससे विरत हो 

चुका हँ और इस प्रकार की साधनाओं को व्यर्थ ही मानता हूँ । यहाँ तक कि कई बार इस बात पर झुंझला सा जाता वि 

` कि कविराज जी जिस साधना में लगे हुए हैं उसके कारण संस्कृत के विद्या-क्षेत्र को कितनी बड़ी हानि हो रही है। TSS 

जव कविराज जी के जीवन में अहंभाव-शून्यता, निस्पृहता का भाव, अनिवर्चनीयता, सरलता और अकृत्रिमता * 
“है तब मेरा अविश्वास का भाव हिल जाता है और विश्वास की प्रेरणा मिलती है। कविराज जी से विद्या के क्षेत्र में 
` मैंनेजो कुछ पाया है उससे अधिक उनके जीवन के दृष्टान्त से। 
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महामहोपाध्यायश्रीपण्डितगोपीनाथकविराजमहानुभावानाम्‌ 


अभिनन्दनम्‌ 
लेखकः 
श्री रामकुबर मालवीय, वाराणसेय संस्कृत वि० वि०, वाराणसी 


कलिन्दकन्याकमनीयकूले यः कन्दुकं गोपगणैमंनोज्ञैः । 
sewer चोत्प्लुत्य हसन्सलीलं क्रीडत्स पायाद्‌ भगवान्‌ मुकुन्द: AAI 
qe धर्मतरोः फलं श्रुतवतां पुण्यस्य da: श्रिया- 
माधारः सुगुणोत्करस्य जनिमूरसत्यस्य धामौजसः। 
घैय्येस्यापि परोऽवधिः प्रतिनिधिः कत्पद्रुमस्याद्मुतो 
गोपीनाथसुयोगिराट्‌ विजयतां जीवन्सहसख॑ समाः॥२॥ 
मन्दारो विदुषां श्रुतिस्मृतिजुषां सर्वातिशायी गुणै-- 
विश्‍्वाज्ञानहूतां यशोद्युतिभृतां संमानिनामग्रणीः। 
सर्वं संपरिहुत्य लग्नहृदयो योगे च तन्त्रे सदा 
गोपीनाथसुनामगीतमहिमा क्षेमाय नः कल्पताम्‌ URI 
किं ते गुणानखिललोकविभासमानान्संवर्णयाम इह तान्कविराजराज। 
कः स्यातक्षमो गणयितुं जलवृष्टिविन्दून्‌ तारागणानथ च घूलिकणान्समग्रान्‌॥४।। 
यस्य प्रसादरवतोऽप्यनुसंदघाना धन्या भवन्ति क्ृतिनोऽतुदिनं बुधेन्द्रा:। 
तत्त्वप्रबोधदिनकुन्महितस्स गोपीनाथस्सदा विजयते कविराजराजः॥५॥ 


सूत्रेषु : संग्रन्थितमास्वररत्नहारं कण्ठे विभूष्य सुधियां हृदयं हुरन्यः। 


लोकोत्तरच्छविमुपैति स पुज्यगोपीनाथस्सदा विजयतां कविराजराजः॥६॥ 


बुद्धिस्तु यस्य कुशसूिसमास्ति तीक्ष्णा हैयङ्गबीनसदृशं हृदयं च Werl 
आस्यं तु लास्यसदनं वचनाधिदेव्या द्राक्षासुघादिमधुरा हृदयङ्गमा वाक्‌ III 


यत्रोत्मतत्त्वपरिशीलनसत्तर्‌ङ्गाम्भोधौ पवित्रमधुराम्मसि मज्जनेन | 
विज्ञा जगज्जनितकरमळलेपनाशादीव्यन्ति तस्य शरणं भवतान्मुदे न:॥८॥ 


मन्त्रादिशास्त्रनिगमागमसम्प्रदाय  प्राचीनसंस्कृतिविधानकृतावतारः | 
साध्नोति सिद्धिमतुलामिह मानवानां यस्सोश्यमस्तु जनताभवतारणाय SN 
« औदायंसत्यदमधैयेपवित्रता दिसद्रत्लसटगुणसमस्तसमुद्रमुद्र: 1. 


विष्णुस्थितिप्रविलसद्धदयो गभीरः कामादिदूषितजलक्षयवाडवो$सि N १०॥ 
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रामकुबेरमालवीय : 


शिक्षेदशी हितकरी भवता प्रदेया जायत दुःखरामत हि यया जनानाम्‌। 
लोकोपकारकरणं नन्‌ धर्म एव तेजस्विनां मतिमतां च तपस्विनां च॥११॥ 
Ti क्वा बोधविमलीकृतमानसानामग्रेसराः दिशि दिशि प्रथितानुभावाः। 
aà वयं बहुविकारकषायितान्ता संसारसागरतरङ्गविमुग्धचित्ताः॥ १२॥ 


ag क्व तत्त्रपरिशीलनसंप्रणण्टसवे न्द्रियप्रस रकारि मनः प्रयासाः। 


आपातरम्यविषयानिशचिन्तनादिव्यापारसक्तहुदया qq वयं वराकाः॥१३॥ 
यूयं क्व सर्वेहितकारिपवित्रकार्येसम्पादनव्यसनदीप्तनिजान्तरद्धा: । 


क्वेमे वयं विमतियातपरार्थचिन्तास्स्वार्थान्धघोरतरगतंतमःप्रविष्टाः 11 १४1 
यूयं क्व संसृतिपयोनिधिमग्नमग्नप्रज्ञाबलोद्वरणसुन्दरकार्येलग्ना: | 

aan qu भवसमुद्रविभिन्नवैर्यस्वोद्धा रकप्रवरवीक्षणकातराक्षा: 11 १५॥ 
अज्ञानगन्धगजराजनिवहणार्थ सिंहाधिराजसदुशा यतिनः कव यूयम्‌। 
क्वेमे qi बहतमोमदजालबद्ध व्यर्थीकृतात्ममतिक्ृष्णमृगाभका भा: ॥ १६॥। 
कवात्मावबोधलघयापितरात्रियामास्तन्द्रादिदोषरहिता दढसत्यसन्धाः | 
संगीतवाद्यशुभनृत्यमहोत्सवेषु क्वोन्निद्रताव्यपगताखिल्यामिनीकाः॥। 8 ll 
अष्टाङ्गयोगकरणाप्तसमाधिलीला ब्रहकतत्त्वपरिशीलनतत्परा: qq | 
स्वाभोष्टवस्तुरतियोगचित्ता: लोकप्रसादनरताः कुपथे वयं क्व॥१८॥ 
तत्त्वावबोधसरसीप्रभवा मनोज्ञसौरभ्यवासितसमस्तदिगङ्गनाङ्गा । 
त्वत्कीतिरद्य कमनीयसरोजिनीव  सद्यस्सतां श्रवणमण्डनतामूपेति।। १९॥ 
चन्द्रप्रमासितविचित्रसुवेप रम्या कर्पूरसुन्दरसुगन्धसुवासिताङ्गी | 
विद्वज्जनस्य हुदयाङ्गणरङ्गमञ्चे शैळूषिकेव परिनृत्यति तेऽद्य कौर्ति:॥२०॥ 
चन्दराकंनेत्रयुगला शिवदानमत्ता नक्षत्ररत्नरशनागृणमुद्रहन्ती । 
गौरीव शुक्लतुहिनाचलजातशोभा कीर्तिञ्च ते नवनवां सुषुमामुपेति॥२१॥ 
स्वदीधिकायां जळकेलिलग्नास्समुल्लसत्स्वर्णमृणारिनीषु । 
हिन्दोलनाकोतुकमाप्नुवन्ती चलैस्तरङ्गैस्तवकी तिहंस्यः। २२।। 
अनश्वर व्याप्तसमस्तविश्वं सर्वाभिरामैश्च गुणेनिंबद्धम्‌ । 
त्वत्कोतिवस्त्रं धवलं दधाना दिगङ्गना नाभिलर्षान्त वासः॥२३। 
कीतिः शरच्चन्द्रमयूखरम्या प्रकाण्डविद्ठत्सु चमत्क्ृतेषु | 
तपस्वितं त्वां गुणशीलवृद्धमद्याप नो मुञ्चति किं वदामः॥२४॥ 
लक्ष्मी विलोक्य हृदये तव जुम्भमाणां वक्‍्त्रारविन्दनिरतां च सरस्वतीञ्च। ` 
कोतिविरागवशतस्तव संप्रयाता पारे समुद्रमिति विज्ञजना हसन्ति॥२५॥ 
कोत्या तवेन्दुसितया घवलं तथैवारक्तं प्रतापतपनस्य ग्रभस्तिपुञ्जैः। 
नीलं च होमजमछीमसधूमजालैश्चित्रं दुकूलमवहृद्वरिदङ्गनानाम्‌॥२६॥ 
सर्वानपुमर्थेनिकरान्ध्रुवमरपयन्ती दोषान्समांश्च हृदयादपसारयन्ती। 
साम्ये स्थितिं विदधती ददती च शरवत्कल्याणमुल्लसति कापि दया त्वदीया॥२७॥ 
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अभिनन्दनम्‌ 


आपन्निवारणपुरस्सरसर्वंसम्पत्सम्प्रप्तिसाघनमयी भुवि कामधेनुः। 
पूणप्रमोदपरमामृतमास्रवन्ती वात्सल्यभूतिजननी मवदीयमूतिः।।२८॥ 
सूकष्मेक्षिकां विदघती सुधियामपारां प्रौढिप्रकर्षमपि साधु समेधयन्ती। 
आमासते सुमधुरामृतमर्यन्ती सह्ृन्युतैकजननी वचनावली ते॥२९॥ 
यत्रावमज्जनपरो मनुजोऽपि दैवीं प्राप्नोति सम्पदमरं च परं महत्त्वम्‌ । 
मृत्युञ्जयो भवति मृत्युवशंवदोऽपि सा ते चिरं विजयते नु कटाक्षमाला 3e! 
तव प्रतापोष्ममिरद्य सम्यर्रुत्धदभराकाशमहो दिगन्तान्‌ । 


दिक्पालदन्तावलदाननद्यो लम्वालभावं दधिरे नितान्तम्‌ ॥ ३ १॥ 
उत्साहमन्त्रप्रमुशक्तयस्ता लोके प्रसिद्धा ननु fra एव। 
चतुर्थेशक्तिस्तव जागरूका दुढातिभक्तिर्जगदम्विकायाम्‌ ॥३२॥ 
अगाघतायामपि सम्भवन्त्यां विस्तीर्णतादावपि विद्यमाने | 
शून्यत्वदोषाद्धदयेन यस्य न साम्यमाकाशमुपाजगाम 11330 
चेतः केतकपत्रगर्भविशदं वाचः सुवाबन्धवः 

कीतिः शारदचन्द्रमांसलकरोद्दामावदातद्युतिः | 


सम्बन्धस्तव यत्र तत्र सितता सवंत्र संदृश्यते 

ह्याइचर्य द्विजरक्षर्कस्तव  गुणेयंत्स्वीकुता  कृष्णता ॥३४॥ 
तवान्तरस्थामृतया सुवाण्या माघुयंगाम्मौयंगुणान्वयेशपि । 
रिक्तान्तरङ्गत्वविरोधिघर्मात्‌ सादृश्यमायाति कथं मृदङ्गः॥३५॥ 
त्वदीयवाणीसमवायिकारणं निर्धारितं विष्णुपदं विपश्चिता। 
अतो मृदङ्गो मवुरोऽपि pend] त्वदीय वाचा समतां न याचते॥३६॥ 
कलावती मानसरञ्जनी च सद्‌ब्रह्मनादस्य सुसाधिनी च। 
नियन्त्रितत्वाद्‌ वहुश्रुडखलामिर्वीणा qari तव नातिशेते।॥३७॥ 


सर्वाङ्ग रम्या सरलाप्यदोषा हृद्यस्वराप्युत्तमवंशजापि। 
स्वच्छिद्रबाहुल्यविशेषदोषादंशी न q वाक्समतामुपैति 11३८॥ 
रत्नाकरत्वेऽपि रमालयतवेऽप्यरगाधगाम्भीर्यंगुणाश्रयेऽपि। 


लावण्ययोगेऽपि न तस्य साम्यं क्षारत्वदोषाद्विदधे समुद्र: ॥३९॥। 
ते सन्ततं भुवि जयन्तु मनोज्ञगोपीनाथस्य चन्द्रकिरणो इव वन्द्यपादाः। 
येद्वादशार्ककिरणेरपि दुर्निवारः श्रीमालवीयकुमुदस्य क्तो विकासः।।४०॥ 
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कविराज जीं की कृतियाँ 


(WORKS OF DR. GOPINATH KAVIRAJ) 


संकलनकर्ता 
नमंदेश्वर चतुर्वेदी, स्वामी रामाश्रम, रामशंकर भदूटाचार्य 


१, ग्रन्य (Books) 
हिन्दी 


१. भारतीय संस्कृति और साधना (Ancient Indian Culture and its Approaches), खण्ड १, 
खण्ड २, १९६४, प्रकाशक--बिहार राष्ट्रभाषा परिषद्‌, पटना । | 
२. तान्त्रिक वाङमय में शाक्तदृष्टि ($akta Viewpoint in Tantrika Literature), १९६३. 
बिहार राष्ट्रभाषा परिषद्‌, पटना । is 
३. काशी को सारस्वत साधना (Contribution of Medieval Benares to Sanskrit ] 
१९६५, प्रकाशक--बिहार राष्ट्रभाषा परिषद्‌, पटना। 
Y. तान्त्रिक संस्कृति (वाराणसी, १९६५) à 
| ५. साधुदशन और सत्प्रसंग (प्रथम भाग), प्रकाशक--भारतीय विद्या प्रकाशन, वाराणसी । 
| ६. श्रीकृष्ण प्रसंग--हित्दी संस्करण, (प्रेस में) भारतीय 
वाराणसी | 
| ७. तान्त्रिक साहित्य का विवरण (A Bibliography of Tantrika Li 
उत्तर प्रदेश शासन, लखनऊ। = 
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3. साधदर्शन ओ सत्प्रसंग (Discourses based on Interviews with great saints), भाग १, १ ९६२: 
भाग २, १९६३, प्रकाशक--प्राची पब्लिकेशन्स, १६, गणेशचन्द्र UAT, कलकत्ता। 

Y. तन्त्र ओ आगमशास्त्रेर farazia, १९६३ (Birds Eyeview on Tantrik Culture and Literature), 
प्रकाशक--बंगाल शासन की ओर से संस्कृत कालेज, कलकत्ता I 

५. विशुद्धावाक्यामृत, १ ९६४,प्रकाशक--विशुद्धानन्द कानन आश्रम, मलदहिया, वाराणसी। 

६. भारतीय साधनार धारा, (Different forms of Vaisnava Sadhanas, Siddhamarga, Sahajayana 
and Advaita Vedanta), १९६५, प्रकाशक--बंगाल शासन की ओर से संस्कृत कालेज, कलकत्ता | 

७. साहित्यचिन्ता, १९६६, (Reflections on Beauty in some literary pieces of. Rabindranath 
Tagore, C. R. Das, Saryubala, Browing & Byron), प्रकाशक--इण्डियन एसोशियेटेड 
पब्लिशिंग कम्पनी, कलकता-७। i 

८. श्रीकृष्णप्रसंग, (Reflections on the Divine Principle and Spiritual Life in different 
aspects), प्रकाशक--श्रीकृष्णसंघ, पी ४८१, HATHA, कलकत्ता-२९ 

९. विशुद्धवाणी--खण्ड १ से ८, १९५४ से १९६५ तक, खण्ड ९, (प्रेस में), प्रकाशक--विशुद्धानन्द कानन 
आश्रम, मलदहिया, वाराणसी | | 

१०. तान्त्रिक सिद्धान्त ओ साधना (प्रेस में) —(Essays on Tantrika Culture in Principle and Practice) 
प्रकाशक--बर्दवान युनिवसिटी। 

११. पूजा--स्वामी प्रेमानन्द तीर्थेर उपदेश--प्रकाशक-म० Ao गोपीनाथ कविराज, २ ए, fate (१) 
प्रकादाकेर निवेदन, २. पुरुषोत्तम तत्त्व (To ६२-६३, १५२-१५९ तके), ३. शक्ति वा बल (To 44- 
५६), ४. गायत्री अर्थ (To २३-२४), ५. घाम (qo २६-२७), ६. ध्यानधारणा (To २३१-३५), 
७. नाड़ीपथ (qo १५-२१७), ८. इष्ट (qo १६०-१६३), ९. गुरु (To ११५), १०. कृतज्ञता 
प्रकाश (To १५), ११. विष्णु, (qo ४-५) | 


ENGLISH 


1. A Catalogue of Sanskrit Manuscripts acquired for the Sanskrit College, Benares 

during 1918-1919——Published by U. P. Government, Allahabad. 
2, A Descriptive Catalogue of Mimamsa Manuscripts in the Sanskrit College; 
e Benares with Introduction, 1923, Published by U.P. Government, Allahabad.. 
= 3, Bibliography of Nyaya-Vaisesika Literature, 1961—Published- in ‘INDIAN 
Im m STUDIES PAST AND PRESENT’, 3, Shambhunath Pandit Street, Calcutta. 


4, Aspects of Indian Thought, 1966, Published by Burdwan University, Burdwan, 
West Bengal. 
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२. लेख (ARTICLES) 
पत्रिकाओं और संग्रह-ग्रन्थो में प्रकाशित (Published in Journals and other collections), 
संस्कृत 
अमर भारती, गवनेमेंट संस्कृत कालेज, बनारस 
(१) अस्पर्शयोग (१) (१-२, सन्‌ १९३४ Fo) 
(२) वेदानां वास्तविकं स्वरूपम्‌ (२-५, सन्‌ १९३५ Fo) 
संस्कृतरत्नाकर, अखिल भारतीय संस्कृत साहित्य सम्मेलन, शक्तिनगर, दिल्ली-७ 
(2) बैन्दवं शरीरम्‌ (१०: १२, दशनांक, चतुर्वेदी-अभिनन्दन-ग्रन्थ, सन, १९४५ Fo) 
(२) शुभाशंसनम्‌ (१० : १२, सन्‌ १९४५) 
(३) वेदस्वरूप जिज्ञासा, वेदांक (३ : १२, सन्‌ १९३६ ई०) 
सरस्वती सुषमा--वाराणसेय संस्कृत विश्वविद्यालय, वाराणसी, कायसिद्धि (१४: १-२, संवत्‌ २०१६ वि०) 
सागरिका- -सागर विश्वविद्यालय, सागर, (मध्यप्रदेश), शाक्तदुष्ट्या सृष्टितत्त्वविमश (१: २, संवत्‌ २०१९ fao) 
सू्य्योदय--भारतघर्ममहामण्डल, जगतगंज, वाराणसी छावनी 
(2) योगोक्तविषयाणां परिचयः (योगदशनांक संवत्‌ २०२१ fao) 
(२) शुभाशंसा (४१: १) तंत्रसम्मेलन के लिए सन्‌ १९६५ fo में लिखित 
(३) भारते विदेशेषु च प्रसृताः तन्त्रागम धारा: (४१ : ६, जून, १९६५ ई०) 
(v) वेदानां वास्तविकं स्वरूपम्‌ (३१: ७ जुलाई-अगस्त सन्‌ १९६३ $9) 
प्रबन्धप्रकाश--प्रकाशक, ड।० मंगलदेव शास्त्री, इंग्लिशिया लाइन, वाराणसी 
(१) भगवतो बुद्धस्य चरितं उपदेशश्च 
कल्याण--गीताप्रेस, गोरखपुर, hs 
(१) भगवद्‌ विग्रह (६: १ श्रीकृष्णांक, संवत्‌ १९८८) 
(२) श्रीमद्भागवत की हस्तलिखित प्राचीन पुस्तक (उर्युपक्त अंक) 
(३) ईश्वर में विश्‍वास (७:१ ईश्वरांक, संवत्‌ १९८९ fao) 
(v) महापुरुष की वाणी--श्री श्री शिवरामकिकर योगत्रयानन्द (७:४, संवत्‌ १९८९ fao) 
(५) धर्म का सनातन आदर्श-- 
(क) प्रवृत्ति और निवृत्ति धर्म का स्वरूप (७:६, ७, संवत्‌ १९८९ वि०) 
(ख) नित्य धर्म का व्यावहारिक रूप (७:१०, संवत्‌ १९९० वि०) 
(६) काशमीरीय शैवदर्शन (८:१, शिवांक, संवत्‌ १९९० fao) 
(७) लिग रहस्य (उपर्युक्त अंक) 
(८) काशी में मृत्यु और मुक्ति (उपर्युक्त अंक) 
(९) शक्तिसाघना (९:१, संवत्‌ १९९१) 
($e) योग का विषय परिचय (१०:१, योगांक, संवत्‌ १९९२ fao) 
(११) सूर्य विज्ञान (उपर्युक्त अंक) 
(१२) योग तथा योग-विभूति (१०:२, योगांक, संवत्‌ १९९२ वि०) 


~~ 
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(१३) देहत्व और मुक्ति (११: १, वेदान्तांक, संवत्‌ १९३६) 

(१४) प्राचीन अद्वेतवाद के साथ शंकर के अद्वेतवाद का सम्बन्ध (११:१,पृ० ६१०, सन्‌ १९३६ Go) 
(१५) शून्यवाद और विज्ञानवाद (११: १, To ५६२, सन्‌ १९३६ Fo) 

(१७) शंकर के qd के आचार्यं (११: १, To ६३२, सन्‌ १९२६ ई०) 

(१७) . विद्यार्णव नामक ग्रन्थ के अनुसार शांकर सम्प्रदाय का वर्णन (११: १ पृ० ६६६, संवत्‌ १९९३ वि०) 
(१९) सन्तपरिचय (१२: १ सन्तांक, संवत्‌ १९९४ वि०) 

(२०) मृत्युविज्ञान और परमपद (१४:१, गीता-तत्त्वांक, संवत्‌ १९९६) 

(२१) शक्तिपात रहस्य (१५:१, साधनांक सन्‌ १९४० ई०) 

(२२) दीक्षा रहस्य (१५:४, ५, ६, ७, १९४० o) (२२:९, संवत्‌ २००५ वि०) 

(२३) पुजा का परमादर्श (१६:५, ६) 

(२४) गुरुतत्व और सद्गुरुरहस्य (१६:१२, सन्‌ १९४२ $9) 

(२५) साघुदशन और सत्संग--(क) सूचना और वृद्ध का उपदेश (१८:३, सन्‌ १९४३ $e) (ख) नागा 

बाबा (१८:५, सन्‌ १९४४ ई०) 

(२६) रामनाम की महिमा (२३:११ To १३७७, संवत्‌ २००६ fao) 

(२७) इष्ट रहस्य (२३:५, संवत्‌ २००६ वि०) 

(२८) योग और परकाया प्रवेश (२३:१२, संवत्‌ २००६ flo) . 

(२९) भक्ति रहस्य (२४:१, हिन्दू संस्कृति अंक, संवत्‌ २००६ fao) 

(3e) देहसिद्धि और पूर्णतत्व का अभियान (२४:८, संवत्‌ २००७ वि०) 

(३१) दत्तात्रेय सम्प्रदाय का दर्शन और मतवाद (२४:९, संवत्‌ २००७ fio) 

(३२) अद्वैत तत्व का मकारभेद--अह्ा, परमात्मा, भगवान, (२९:११, १२, सन्‌ १९५५ $e) 
(33) एक अलौकिक भक्त--श्री श्री सिद्धिमाता (३२:१, भक्तिअंक, संवत्‌ २०१४ fao) 
(३४) मनुष्यत्व (३३:१, मानवता अंक, सन्‌ १९५९ ई०) ` 

आनन्दवार्ता--श्री श्री आनन्दमयी संघ, भदैनी, वाराणसी। 

१. श्री मां को अमर वाणी (१:३, सन्‌ १९५३ ई० ) 
Von on =» (8%, HT १९५३ 0) 

© n n » (१:५, सन्‌ १९५४ ई ) 


३ 
v. m m n (3 १, सन्‌ १९५४ ई० ) न 
५. परम पथ का क्रम (१:५, सन्‌ १९५४ ई०) 
६. श्री श्री मां की अमरवाणी (२:१, सन्‌ १९५४ ६० ) 
७ 
८ 
९ 


= 
= 
>< 


nnn १) (२:२, AT १९५४ go ) 
* आदिगुरु दत्तात्रेय (२:२, ४, ३:१, सन्‌ १९५५ ई०) 
> श्री श्री मां की अमरवाणी (२:३, सन्‌ १९५४ Fo) 
१०. आरोप साधना (२:३, सन्‌ १९५४ Fo ), 
११. श्रीक्षीमां की अमरवाणी (२:४, सन्‌ १९५५ £o) 
१२. अजपा रहस्य (२:४ और ३:१, सन्‌ १९५५ Fo) 
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श्री श्री मां की अमरवाणी (३:१, सन्‌ १९५५ ई०) 
मंत्र-विज्ञान की एक झलक (३:१, सन्‌ १९५५ई० ) 
श्री श्री मां की अमरवाणी (३:२, सन्‌ १९५५ई० ) 
वर्श विज्ञान और आत्मा की विचित्र अवस्थाएं (३:२, ३, सन्‌ १९५५ $e) 
श्रीश्री मां की अमरवाणी (३:३, सन्‌ १९५५६०) 
x » (३:४, सन्‌ १९५६ ३०) 
ब्रह्म, परमात्मा और भगवान (३:४, सन्‌ १९५६ ई०) 
श्री श्री मां की अमरवाणी (४:१, सन्‌ १९५६ ई०) 
noè n on (XR सन्‌ १९५६ ई०) 
दार्शनिक दृष्टि से श्री श्री मां की वाणी (४:२, सन्‌ १९५६ Xe) 
सिद्ध पुरुष (४:२, सन्‌ १९५६ $9) 
श्री श्री मां की अमरवाणी (४:३, सन्‌ १९५६ ई० ) 
n on w (४:४,सत्‌ १९५७४३९) 
» on OLO) 
मैं कौन हूं (५:१,सन्‌ १९५७ go) 
भक्ति साधना की एक झलक (५:३, सन्‌ १९५७ ई०) 
श्री श्री मां की अमरवाणी (५:२, सन्‌ १९५७ ई०) 
शक्ति का जागरण (4:2, सन्‌ १९५७ ई०) 
श्रीश्री मां की अमरवाणी (५:३, सन्‌ १९५७० ) 
» on n (५:४, सन्‌ १९५८ Fo) 
कृपा और उपाय का मिलन-एक दृष्टि (५:४, सन्‌ १९५८ ई०) 
षट्चक्र भेद का रहस्य (६:३, सन्‌ १९५८ Fo) 
अध्यात्म जीवन में गुरु का स्थान (६:३, सन्‌ १९५८ ई०) 
अखण्ड भगवत्‌ स्मृति (६:४, सन्‌ १९५९ Fo) 
षट्चक्र भेद की परावस्था (७:३, सन्‌ १९५९ ई०) 
जीवन का लक्ष्य (७:४, सन्‌ १९५९ $e) 
देह विज्ञान और अमरत्व साधन (८:१, सन्‌ १९६० $9) 
श्री भगवान का स्वरूप और कार्य द्वैत शैवमत (८:२, सन्‌ १९६० ई०) 
परम शिव की पृष्ठभूमि (८:३, सन्‌ १९६० ई०) 
चक्षु का उन्मीलन (८:४, सन्‌ १९६१ $9) 
भावसाधना का वैशिष्ट्य (७:२ सन्‌ १९५९ ई०) 
इच्छा शक्ति (९:१ सन्‌ १९६१ Xo) 
मन से उन्मना (६:१ सन्‌ १९५८ ई०) 


गीताधमं--मिसिर पोखरा, वाराणसी 


१. 


वासना-निवृत्ति (१९३७-३८ ई०) 
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२ परमपद (२३:४, ५, अप्रैल और १९५८ ई०) 
३ मनुष्य देह और कर्म (२३:८, १९५८ Fo) 
Y आदि गरु दत्तात्रेय और अवधूत दर्शन (२५:१, २, रजतजयन्ती विशेषांक, १९६० $e) 
५ कृष्ण की मंत्रमूति (To ७२२ श्रावण TAT १९९२ वि०) 
त्रिपयगा- उत्तर प्रदेश शासन, लखनऊ 
१ भारतीय संस्कृति में सेवा का आदर्श (दिसम्बर, १९५६ ई०) 
२ तंत्र का स्वरूप, आविर्भाव और भेद (अक्टूबर, १९५७ ई०) 
राष्ट्रधमं--लखनञ 
१ भारतीय संस्कृति का स्वरूप (अग्रहायण संवत्‌ २००६ वि०) 
मानवधमं--वा राणसी - 
१ जीवन में नियंत्रण (१:१ To, १९४४ go) 
सानव--वाराणसी 
१ मनुष्य देह और कर्म (१:२, ४, ५, ६, ८, ९ सन्‌ १९५२-५३ ई०) 
विन्ध्य भूमि, रीवा (Ho No) 
१ नाद, विन्दु और कला (१:१, १९४४ ई०) 
२ मां आनन्दमयी (२:२, सन्‌ १९४५ Fo) 
आज, ज्ञानमण्डल, व।राणसी, 
१ आध्यात्मिक दृष्टि से काशी का आध्यात्मिक स्वरूप (वाराणसी, दर्शन अंक, १९५७) 
२ तंत्र का स्वरूप, आविर्भाव और भेद (२३ अक्टूबर, १९५७ Fo) 
३. तिब्बत: सिद्धों की भूमि ( १८ अप्रैल, १९५९ ई० ) 
विद्यापीठ, काशी विद्यापीठ, वाराणसी 
१ संस्कृत साहित्य के इतिहास में काशी का भाग (१:२, संवत्‌ १९८५ faro) 
२ शंकराचार्य और अवेदिक ईश्वरवाद । १:३, संवत्‌ १९८५ fao) 
मधुसूदन सरस्वती का कालनिर्णय (२:१, संवत्‌ १९८६ वि०) 
सम्मेलन-पत्रिका, हिन्दी साहित्य सम्मेलन, इलाहाबाद 
१. भारतीय संस्कृति में लोकजीवन की अभिव्यक्ति (लोकसंस्कृति विशेषांक, सम्वत्‌ २०१० वि०) 
विदेह, दरमङ्गा, 
१. कायसिद्धि (१:८, ९, सन्‌ १९६२ $o) 
नागरी प्रचारिणी पत्रिका, काशी नागरी प्रचारिणी सभा, वाराणसी 
t. मध्यकालीन संस्कृत साहित्य में कांशी की देन--न्याय, सांख्य, मीमांसा (चन्द्रबली पाण्डे स्मृति अंक, ६२:२१ 
Y संयुक्तांक, सन्‌ १९५९ $e) 
परिषद्‌ पत्रिका, विहार राष्ट्रभाषा परिषद्‌, पटना 
१ आसत से उत्थान और गमन (१:१, अप्रैल १९६१ ई०) 
२ विहंगम योग और महापथ (२:१, अप्रैल १९६२ Fo ) 
३. काशी की सारस्वत साधना (२:२,३,४ और ३:१ ) 


£ 
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४ आचार्य नरेन्द्रदेव--एक संस्मरण (जनवरी १९६४ Fo) 
नाम RERA, वृन्दावन | 
१. नाम से लीला का सम्बन्ध (ब्रज लीला अंक, १९४६ ई० ) 
भारती, भारतीय विद्या भवन, मुम्बई 
१. भारत ATT देह का अमरत्व लाने की गुह्य विद्या जानता हे (९:१, १९६४ Fo) 
२. योग शक्ति द्वारा आसन का उत्थान और आकाश-गमन (१०:१, सन्‌ १९६५ ई०) 
वेराग्य ज्योति, वाराणसी 
१. सहजीया मार्ग का संक्षिप्त विवरण (१:२, सन्‌ १९६५ Fo) 
चिन्तामणि, वाराणसी Fa 
१. सत्संग के कुछ क्षण (१९६६ ई०) E 
विश्वभारती, शान्तिनिकेतन, बोलपुर, पश्चिम बंगाल स्ट 
(१) अमरत्व साधन : तांत्रिक और कौलिक प्रक्रियानुसार (७:१, सन्‌ १९६६ Fo) 
(२) महाज्ञान का अवतरण (७:२, १९६६ ई०) 
हिन्दी विशवकोश--प्रकाशक, काशी नागरी प्रचारिणी सभा, वाराणसी 
(१) आत्मा (जिल्द १) 
(3) ईश्वर (जिल्द २) 
(३) ओंकार (जिल्द २) 
महावीरप्रसाद द्विवेदी अभिनन्दन-ग्रन्थ--प्रकाशक, काशी नागरी प्रचारिणी सभा, वाराणसी 
| कुंडलिनी तत्व (qo. १७१) 
महादेव शास्त्री-संस्मरण-ग्रन्थ--शक्ति का जागरण 
महामहोपाध्याय विद्याधर गौड़-स्मारक-पग्रन्थ--प्रकाशक, वैदिक पुस्तकालय, ७1१४, सकरकन्द गली, काशी 
(१) विशिष्ट विभूति (भाग १) १ 
(२) योग और परकाय प्रवेश (भाग ३) 
ध्मन्द्र-अभिनन्दन-ग्रन्थ, प्रकाशक, पटना 
१. सृष्टि का उन्मेश 
ओंकार संवर्धना-ग्रन्थ, प्रकाशक--हिन्द विश्वविद्यालय वाराणसी 
१. ओंकार साधन 


eae 
` 


बंगला 


विशुद्धवाणी (सम्पादक, do गोपीनाथ कविराज), प्रकाशक, विशुद्धानन्द कानन आश्रम, Awe 

१ सूचना (१:१९५४ ई०) 

२. देह ओ कमं(क) (१:१९५४ Fo), (ख) (२:१९५५ 

(घ) (५:१९५७ $9) | 
३. आरोप साधन (१:१९५४ So) 
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४ ज्ञानगंजेर पत्रावळी (क) (१:१९५४ $e), (ख) (२:१९५५६०), (ग) (३:१९५५६०) 
(घ) (४:१९५६ $e), (ङ) (५:१९५७ई०), (च) (६:१९५७ $9) 
, अजपा साधन रहस्य (२:१९५५ ई०) 
श्री श्री नवमुण्डी महासन (३:१९५५ i0) 
विहंगम योग ओ महापथ (३:१९५५ ई०) 
श्री श्री गुरुदेवेर कथेकटि उपदेश वाक्य (खण्ड ३:१९५५ So) 
महाशक्ति श्री श्री मां (५:१९५७ ई० ) 
१०. सूर्यविज्ञान-रहस्य प्रथम प्रस्ताव (६:१९५७ ई० ) 
११. श्री गुरु चरणे ।६:१९५७ ई०) 
१२. सनातन साधनार गुप्तधारा (६:१९५७ $9) 
१३. शुष्क ज्ञान ओ दिव्य ज्ञान (४:१९५६ ६०) 
१४. सिद्ध पुरुष (४:१९५६ ई०) 
१५. कयेकखाना छिन्नपत्र (४:१९५६ ई०) 
१६. तीन जन्मेर विचार (४:१९५६ $0) 
१७. सामरस्य वा महामिलन (७:१९५८ ई०) 
१८. विन्दुदर्शनेर रहस्य (८:१९५८ ई०) 
१९. सिद्धभूमि (८:१९५८ ई०) 
२०. मानस पुजा (८:१९५८ $0) 
२१. जीवेर आविर्भाव ओ पूर्णत्व लाभ--एकटि दृष्टि (८:१९५८ ई०) 
२२. आत्मार पूर्ण जागरण ओ परिणति (९:१९६७ Fo) 
भारतवर्ष, कलकत्ता 
मृत्युविज्ञान ओ परमपद (माघ-फाल्गुन) १९४१ $e) 
उत्सव, कलकत्ता - 
(१) धर्मेन्द्र सनातन आदर्श (फाल्गुन १९३४ $e) 
(२) वसना निवृत्ति (अग्रहायण १९४० ई०) 
देवयान, हुगली 
(१) रामनामेर महिमा (श्रावण १९४९ go) 
(२) देहसिद्धि ओ पूर्णत्वेर अभियान (१० : २ आश्विन १९५७ £o) 
(३) सिद्धिमाता (आश्विन १९४७ ई०, अग्रहायण १९५८ Fo) 
बानधव (New Series) सम्पा० श्री कालीप्रसन्न घोष, अमंनी टोला, ढाका 
१. सेखाने (कविता) १९०४ ई० 
आरती, सम्पा० श्री विश्वेदवर पंडित, मैमनसिह, बंगाल 
१. हृदय यमुता--एक व्याख्या 
Students’ Magazine कलकत्ता | 
१. सुन्दर (कविता) १९०६ Fo 
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प्रवासी, ७७।२।१, वर्मतल्ला स्ट्रीट, कलकत्ता 
(१) ब्राउनिग (१) १९१० $o 
(२) » (२) १९११ Ro 
प्रतिभा, ढाका 
बाइरन--भाद्रपद १९११ fo 
प्रवासज्योति (मासिक), वाराणसी 
१. त्रिवेणी संगम १. पौष १९२१ ई० 
२, » n २० माघ १९२१ Fo 
3e mw ३. फाल्गुन १९२१ Ro 
४. moon «3. चेत्र १९२१ o 
प्रवासज्योति (साप्ताहिक), वाराणसी 
१. सूर्य विज्ञान, १९२२ Fo 
२. वैष्णव कवितार्‌ समालोचन ओ आध्यात्मिक व्याख्या, १९२२ Fo 
अलका (१९२२ $0), वाराणसी 
. सागर संगीत (क) (सन्‌ १९२२ई०) 
„ n (ख). (सन्‌ १९२२ ई०) 
. भतृंहरि ओ ईचिग (सन्‌ १९२२ ई०) 
- प्रत्यभिज्ञा दशंनेर्‌ भूमिका (१) (सन्‌ १९२२ Fo) 
n » » (२) (सन्‌ १९२२ $9) 
. प्रत्यभिज्ञा दर्शन (सन्‌ १९२२ ई०) 
. एकटि प्रश्न (सन्‌ १९२२ So) 
` सुरेन्द्रनाथ दासगुप्त रचित भारतीय aridi इतिहास, खण्ड १ (समालोचन) (सन्‌ १९२२ ई० ) 
९. प्रह्नादपुर शिलालेख (सन्‌ १९२२ Fo) 
बंग साहित्य, वाराणसी 
१. रस ओ सौन्दर्य, (खण्ड १:१, सन्‌ १९२३ ई०) 
२. कुण्डलिनी तत्व (१:४ सन्‌ १९२४ $o) 
उत्तरा, वाराणसी 
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१ गौड़ीयवेष्णवदशन १ आश्विन १९२५ So 
छ 7 २. कातिक १९२५ Fo 
p m ३. अग्रहायण १९२५ Fo 
यी, 3 Y. पौष १९२६ So 
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६०२ 

९. गौडीय वैष्णव दशन ९. ज्येष्ठ १९२६ ई० 
१०. yy " go. att =n 
११. तान्त्रिक बौद्धधर्म १. कातिक १९२७ fo 
पण ; २. ज्येष्ठ १९२८ ई० 
PR. cu È ३. आषाढ़ १९२८ ई० 
रडा 5, 5 ४. श्रावण १९२८६० 
१५. रवीन्द्र ओ बलाका ë R पौष १९२७ ई 
१६. २. फाल्गुन १९२७ ३० 


१७. ES ओ साधना (जीवनेर, उद्देद्य)--आदिवन १९२८ ई० 

१८ महामहोपाध्याय हरप्रसाद शास्त्री (१) अग्रहायण १९३१ Fo 
१९. महामहोपाध्याय हरप्रसाद शास्त्री (x) पौष १९३२ ई० 

२०. बुद्धेर उपदेश--आश्विन १९३६ go 

२१. तान्त्रिक साधनार्‌ गौडार्‌ कथो--भाद्रपद १९४२ CO 

२२. शक्तिपात रहस्य (१) कातिक १९४२ $e 

२३. » » (२) पौष १९४२० 

२४. गुरुतत्व ओ सद्गुरु रहस्य (१) वैश।ख १९४३६० 

२५. „» n (२) ज्येष्ठ १९४३ ई० 

२६. पुजार्‌ परमादश--आषाढ़ १९४७ ई० 

२७. भारतीय संस्क्रोत--भाद्रपद १९४७ Fo 

२८. भागवते ईश्वर ओ जीवतत्व--१९४८ Xo 

२९. नाद, विन्दु ओ कला--श्रावण १९४८ Fo 

३०. देहसिद्धि ओ पूर्णखेर्‌ अभियान, ज्येष्ठ १९४९ Fo 

३१. दत्तात्रेय सम्प्रदायेर्‌ दार्शनिक मतवाद, १९४९ Fo 

आनन्द वार्ता (बंगला-इंग्लिश) श्री श्री आनन्दमयी संघ, भदैनी, वाराणसी 
१. श्री मायेर्‌ अमरवाणी व्याख्या १. १:३, १९५३ Ro 
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Y ४. २:१, मई, १९५४ Fo; २:२, अगस्त १९५४ ई० 
५ ५. २:३, नवम्बर, १९५४ ई० 
GU TT p ६. २:४, फर्वरी, १९५५ Fo 
७ ७. ३:१, मई, १९५५ ई० 
८ ८. ३:२, अगस्त, १९५५ ई० 
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. ब्रह्म, परमात्मा ओ भगवान (३:४, १९५६ ०) 
. सिद्ध पुरुष (४:१, १९५६ ई०) 

. श्री श्री मायेर्‌ सम्बन्धे ढुइचारटि कथा (४:१, १९५६ Fo ) 
. दार्शनिक दृष्टि ते श्री श्री मायेर्‌ वाणी (४:२, १९५६ ई०) 
. आध्यात्मिक जीवने गुरुर स्थान (१) (४:३, १९५६ ई० ) 
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P E uo १४, ४:४, फरवरी, १९५७ Fo 
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n n n २०. ६:२, अगस्त, १९५८ Fo 


` परमपथेर्‌ क्रम (१:५, १९५४ Fo) 
- आरोप साधन (२:२, १९५४ Fo) 
* आदिगुरु दत्तात्रेय (१) २:२, १९५४ Fo 


» » mn (२) २:३, १९५४ Fo 
» n» n (३) २:४, १९५५ £o 


* अजपा रहस्य (१) (२:३, १९५४ई०) 


n n ( २) ( २:४, १९५५ Fo ) 


. मंत्रविज्ञानेर एकदिक्‌ (२:४, १९५५ Fo) 
. वर्ण विज्ञान ओ आत्मार्‌ अवस्थावैचित्य (१) (३:१, १९५५ ई० ) 


२) (३:२,१९५५ई०) 


” ” ” ) (४:४ १९५७ ई०) 
” D n (3) (& २, १९५८ Fo) 


. आमि के: मनुष्य जीवनेर्‌ अभिव्यक्ति ओ परमादर्श (६:१, १९५७ ई०) 
- शक्तिर्‌ जागरण (५:२, १९५७ Fo ) 

- भक्ति साधनार्‌ एकटा दिक्‌ (५:३, १९५७ Lo) 

- कृपा ओ उपायेर्‌ मिलन: एकटि दृष्टि (५:४, १९५८ $e ) 

* मन होइते उन्मना (६:१, १९५८ Fo) 

* षट्चक्र भेदेर रहस्य (६:३, १९५८ Lo) 

* अखण्ड भगवत्‌ स्मृति (६:४, १९५९ ई०) 

« षट्चत्र भेदेर्‌ परावस्था (७:१, १९५९ Fo ) 

+ भावसाषनार, वैशिष्ट्य (७:२, १९५९ do) 
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४१. जीवनेर्‌ लक्ष्य (७:३, १९५९ ई०) 

४२. देहविज्ञान ओ अमरत्व साधन (७:४, १९५% ई०) 

४३. परमशिवेर पृष्ठभूमि (८:२, १९६० So ) fe 

४४. श्री भगवानेर्‌ स्वरूप ओ FA (adama) (८:२, १९६० £o) 
४५. चक्षुर्‌ उन्मीलन (८:३, १९६० ई०) 

हिमाद्रि (साप्ताहिं 5), कलकत्ता 
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H ८ * 
१९. 
२०, 


| , १२ जून, १९ जून 
प्रथम माला) १५ मई, १९५३ से 33 मई, २९ मई, ५ जून, १२ जू जून, 
SE oN १० ue १७ जुलाई, २४ जुलाई, ३१ जुलाई, ७ अगस्त, १४ अगस्त, 
२१ अगस्त, १९५३ तक 


. देहेर साधन (द्वितीय माला) १८ नवम्बर, २५ नवम्बर, २ दिसम्बर, ९ दिसम्बर, १६ दिसम्बर, 


२३ दिसम्पर, ३० दिसम्बर, १९५५ से ५ जनवरी, १३ जनवरी, २० जनवरी १९५६ तक 


. साधदर्शत ओ सत्प्रसंग-- 

; ज्योतिजोर्‌ कथा--२८ अगस्त १९५३ तथा १९ मांचे १९५४ तक 

. सत्संगी महात्माए कथा--२६ मार्च १९५४ तथा १६ अप्रैल १९५४ 

सोहन सिद्ध वाबार्‌ कथा--२३ अप्रैल से २ जुलाई १९५४ तक 

, राम ठाकुरेर्‌ कथा--९ जुलाई से १३ अगस्त १९५४ तक 

. श्री श्री नागा बाबार्‌ कथा--३ सितम्बर तथा १० सितम्बर १९५४ 

. श्यामदास बाबाजीर्‌ कथा--१९ नवम्बर १९५४ : 

. एकटि अद्भुत वालकेर_ कथा--२६ नवम्बर १९५४ से २५ फवरी १९५५ तक 
. किशोरी भगवानेर्‌ कथा--११ मार्च से ३ जून १९५५ तक 

. योगत्रयानन्दजीर्‌ कथा--३ जून से २ सितम्बर १९५५ तक 

. खेपा साघूर्‌ कथा--१६ सितम्बर से ७ अक्टूबर १९५५ तक 

, सीताराम बाबाजीर्‌ कथा--७ अक्टूबर १९५५ 

. परकाया प्रवेश--६ जुलाई १९५६ से १० अगस्त १९५६ तक 

, आसन, उत्थान ओ आकाश गमन १० अगस्त से ७ सितम्बर १९५६ तक 
. महाज्ञानेर अवतरण--२३ नवम्बर से ७ दिसम्बर १९५६ तक 

. FAL संघाने--२८ जून से २६ जुलाई १९५७ तक 

. पूर्णत्वेर पथे आरोह व अवरोह--२२ मई १९५९ 

, उद्धव सम्प्रदाय--१६ नवम्बर, २३ नवम्बर १९६२ 


परमपद--१३ मार्च से २७ मार्च १९५९ तक 
भगवत्‌ स्मृति--६ फर्वेरी और ६ ATT १९५९ 
नरदेह--१९ दिसम्बर और २६ दिसम्बर १९५८ तथा ९ जनवरी १९५९ 


हिमाद्रि (वार्षिक) शारदीय अंक, कलकत्ता 


१. मां (१९५३ ई०) 
२. मायेरस्वरूप ओ महिमा (१९५४ go) 
३. महाकरुणामयी श्री श्री मां (१९५६ fo) ` 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


; Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. "ent ce 


कविराज जी की कृतियाँ 
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. सामरस्य (१९५९ Fo) 
महाशक्तिर्‌ आरावना (१९६० ई०) 
. गुरु के (१९६२ Fo) 
. शाक्त साधनार्‌ रहस्य (१९६३ $0) 
. प्रबुद्धः dar तिष्ठेति (१९६४ Fo) 
. योगमागं इच्छा शक्ति ओ सृष्टि रहस्य (१९६५ ई०) 
१०. तांत्रिक ओ कौलिक अमरत्व साधन (१९६६ ई० ) x 
सुदर्शन, बागबाजार, कलकत्ता Eu 
१. दीक्षारहस्य (५:१, २, ३, ४; ६:१, २, ३; ७:१) सन्‌ १९५७-५८ TER 
3. नाम-साधन ओ ताहार परिणति (सन्‌ १९५४ ई०.) 
३. अक्लिष्ट अज्ञान (१२:३) सन्‌ १९५५ $e 
v. आदिगुरु दत्तात्रेय (२०:१, २, १९६२ ई०; ३, Y, १९६३ ई०; २१:१२, १९६३ ई०) 
५. महामहोपाध्याय गोपीनाथ कविराज महाशयेरपत्र (२२:१, सन्‌ १९६४) 
साधनपन्था, वाराणसी ७ 
| १. अवतार विज्ञान (वैशाख, ज्येष्ठ, आषाढ, श्रावण, भाद्रपद, सन्‌ १९३४ So) 
२. लिंग रहस्य (आश्वित्त, TT. १९३४ fo) 


० A ७ GAMES 


३. शक्ति साधन (१:८, सन्‌ १९३४ Fo) d 
Y. ईश्वर प्राप्ति ओ ताहार साधन (अग्रहायण १९३४ So) 
५. योग ओ योग विभूति (भाद्रपद-कातिक, १९३६ ई०) 
विश्ववाणी, रामकृष्णवेदान्तमठ, १९ Flo राजाराजक्कष्ण स्ट्रीट, कलकत्ता-६ 
मंत्र ओ देवता रहस्य (जिल्द 23) To १६७ 
उद्बोधन, श्री रामकृष्णमठ, उद्बोधन लेन, कलकत्ता-३ न 
ae अनादि सुषुप्ति ओ ताहार भंग (माघ, सन्‌ १९४८ ई०) (38 
आयंदर्षण, श्री श्री निगमानन्द सारस्वत आश्रम, डाकघर हलीसहर, जिला-२४ पगना E 
१. तान्त्रिक सिद्धान्त ओ साधनार्‌ रहस्य (५६:१, वैशाख, सन्‌ १९६३ Fo) at 
२. सामरस्य (५६:४, ५, श्रावण और भाद्रपद, सन्‌ १९६३ ई०) 
` ३. यामलरूप (५६:६, सन्‌ १९६३ So) 
| छात्रमहल, वाराणसी 
- छात्रमहलेर्‌ उद्देश्य (श्रावण, १:१ सन्‌ १९३४ $e) 
gara; ठाकुर. रामचन्द्र देव एसोसियेशन, नयी दिल्ली 
१. जीवेर्‌ परमः लक्ष्य १:१ (१९६६ Fo) 
२. विदेह आत्मार्‌ गतिस्थिति--२:१ प्रथम प्रस्ताव (१९६७ $9) 
आश्रमिका, वाराणसी ia 
१. स्वयं भगवान (१९६७ ई०) 
२. ज्ञानाज्ञान रहस्य (१९६७ Fo) 
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३. शिर्वालगेर्‌ उपासना (१९६७ ई०) 
श्रीकृष्णसंघ वार्ता, कलकत्ता 
मानवेर्‌ लक्ष्य (१९६७) 
दयाळ प्रसंग, प्रकाशक--मुणालिनी देवी, वाराणसी 
स्तुतिपुष्पांजरि (दयाल महाराज) 
प्रणव, ३८ माघ प्रणवानन्द स्मारक अंक सन्‌ १९६५ ई० 
झाक्तदृष्टि ते जीवेर्‌ आविर्भाव ओ पुर्णत्व लाभ 
श्री श्री राम ठाकुर शतवाषिकी स्मारक ग्रन्थ, कलकत्ता 
राम STH कथा (सन्‌ १९६३ $0) 
तेलंग स्वामी ३३० वाषिक आविर्भाव समारोह उत्सव पत्र, वाराणसी 
महात्मा तेलंग स्वामी (१९६६ $0) 
(4) ENGLISH 


Saraswati Bhavana Studies— 
l. The View Point of Nyaya-Vaiscsika Philosophy, (S.B.S. Vol, I) 


2. Nirmana Kaya (S.B.S. Vol. I) 

3. Paragurama Mira alias Vani prasad Ray (S.B.S. Vol. II) 

4, A New Bhakti-Sütra (S.B.S. Vol. II) 

5. The System of Cakras According to Gorakha Nath (S.B.S. Vol. II) 

6. Theism in Ancient India, (S.B.S. Vols. II & III) 

7. Some Aspects of Vira $aiva Philosophy (S.B.S. Vol. II) 

8. Nyaya Kusumanjali : English Translation (S.B.S. Vol. II) 

9. Sondala Upadhyaya (S.B.S. Vol. II) 

10. Gleenings from the History and Bibliography of Nyàya VaiéesikaLiterature (S.B.S. 
Vols. III to VII) 

1l. The Problem of Casualty—Sankhya Yoga View (S.B.S. Vol. IV) 


. Notes and Queries : No. 1—Virgin Worship (S.B.S. Vol. V) 

. Notes and Queries : No. 2—The Author of Prapancasara (S.B.S. Vol. VI) 
Some Aspects of the History and Doctrines of the Nathas (S.B.S. Vol. VI) 
The Mimamsa Manuscripts in the Government Sanskrit Library (S.B.S. Vol. VI) 


mb ji 
भे 69 NM 


15. 

16. Some Variants in the Readings of the Vaigesika Sütras (S.B.S. Vol. VII) 
17. Gleenings from the Tantras—The Ten Mahavidyas (S.B.S. Vol. VII) 

18. The Date of Madhusüdana Saraswati (S.B.S. Vol. VII) 


COS 
o 


Descriptive Notes on Sanskrit Manuscripts (S.B.S. Vol. VII) 
Mysticism in Veda (S.B.S. Vol. VIII) 
The Life of a Yogi. (S.B.S. Vol. IX) 


NON 
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22, The Philosophy of Tripura Tantra (S.B.S. Vol. IX) 

23. Notes on Pagupata Philosophy (S.B.S. Vol. IX) 

24, The Conception of Physical and Superphysical Organism in Sanskrit Literature 
(S.B.S. Vol. X) 

25. Some Aspects of the Philosophy of $akta Tantra (S.B.S. Vol. X) 

26. A Short Note on  Tattva Samasa (S.B.S. Vol. X) 

Journal of the U.P. Historical Society, Allahabad 
1, Note on $rughna (Journal Vol. I) 
2. Notes and Queries : Dinakara (Journal Vol. I part II) 

Hindustan Review, Bombay 
Review of Dasgupta’s Indian Philosophy Vol. I (Jan. 1923) 

Annals of the Bhandarkar Oriental Research Institute, Poona--Doctrine of Pratibha in Indian 
Philosophy (Vol. 5 parts I & II, 1923, 1924) 

Kalyana Kalpataru, Gita Press, Gorakhpur-Faith in God (K. K. Vol. I) 

Modern Review, 77/2/1, Dharamtalla Strect, Calcutta—13-A Plea for a Regular Bibliography 
(June 1936) 

Journal of Ganganath Jha Research Institute, Allahabad 
l. The: Mystic Significance of ‘Evam’ (Vol. II, Part 1, Nov. 1944) 
2. Nada, Bindu and Kala (Vol. III, Part 2, Feb. 1945) 

Kashi Vidyapitha Silver Fubleevolume, Published by Kashi Vidyapitha, Varanasi 
Kaivalya and its Place in Dualistic Tantras. 

Souvener Silver Jublee Conference of U. P. Indian Medical Association (I.M.A.) Vara- 
nasi, 1960 
Contribution of Kashi to Sanskrit Literature (Agan) 1500-1800 

History of Philosophy—Eastern and Western, Edited by Dr. Radhakrishnan and Published 
by George Allen & Unwin, London— 
Sakta Philosophy (Vol. 1, pp 401-428) 

Vivekananda Commemoration Volume, Published by the University of Burdwan, West Bengal 
Bengali Pandits in Mediaeval Varanasi (1965) 

Mother as seen by Her Devotees Introduction by Kavirajji 60th Jayanti Celiberation 
in May 1956. 

Ma Anand Mai by Devotees (1946 Vol.) Mother Anandmai 


Indiana, Varanasi—Plea for a regular bibliography of Indian Periodicals (Jan. 1951) 
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E ३ ग्रन्थों की भूमिका, प्रस्तावना आदि 


(Introductions, Forewords etc. to published books) 


संस्कृत 
१. Introductions Upendra Vigyan in S.B. Text by the Guru or Swami Bhaskaranand 
S. B. studies No. 73 
२. भूमिका fagq चरितपंचकम्‌, नारायण शास्त्री खिस्ते, १९२८ 


हिन्दी 


. प्राक्किथन (स्तवाञ्जलि) लकुलेशवर मजुमदार, संवत्‌ १९९० वि० 

. प्राक्कथन श्री श्री सद्गुरुसंग : कुलदानंद ब्रह्मचारी, इण्डियन प्रेस, वाराणसी द्वारा प्रकाशित । 
. भूमिका, वेदान्त दर्शन, रत्नप्रभा अनुवाद अच्युत ग्रन्थमाला, वाराणसी १९३६ Fo 

. प्रस्तावना, श्री प्रभुदत्तवचनामृत, कन्नड से हिन्दी अनुवाद, शिवकुमार देव, वाराणसी, संवत्‌ २०१७ 
. भूमिका, सद्गुरु वाणी-प्रथम द्वितीय खण्ड हरिनारायण पारधी, पुरुलिया, १९३८ Fo 

. प्राक्कथन, भारतीय दर्शन, बलदेव उपाध्याय, सन्‌ १९४२ ई०। 

. भूमिका, रामभक्ति में रसिक सम्प्रदाय, भगवतीप्रसाद सिह, १९५७ go 

. भूमिका, बौद्धधर्म दर्शन, आचार्य नरेन्ददेव, पटना 

. भूमिका, सिद्धमाता प्रसंग, राजबाला देवी, वाराणसी 

- भूमिका, तांत्रिकवाद साधना और साहित्य, नगेन्द्रनाथ उपाध्याय, १९५३ ई० 

. प्राक्कथन, भारत के महान साधक, शंकरनाथ राय, सन्‌ १९६४ ई० 

. सम्मति, निम्वाकं वेदान्त, ललितकृष्ण गोस्वामी, १९६३ $o 

- भूमिका, योग मनोविज्ञान, शान्तिप्रसाद आत्रेय, सन्‌ १९६४ Fo 

. भूमिका, नाथ और संत साहित्य : तुलनात्मक अध्ययन, sro नगेन्द्रनाथ उपाध्याय 

- प्राक्कथन, ज्ञानदीप बोध (गोरख दत्तात्रेय संवाद) 

प्रस्तावना, भारतीय काव्य, विहारीलाल शर्मा, १९६५ fo 


N G 4 JC ०८ . 4X «० 
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4n E ० a) A) so ० ५० 


T बंगला 


१. भूमिका, अगस्त्य चरित, तारामोहन शास्त्री कृत, १९२४ Fo 
२. भूमिका, ब्रह्मचर्यं शिक्षा, पावंतीचरण भट्टाचायं, १९२४ ई० 
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* अशीर्वाद, काशीवासी (जेल) सम्पादक--ओ० सी० गांगुली, सन्‌ १९६६ Fo 
. प्राक्कथन, बंगाली रामचरित (तुलसी) घीरेन्द्रलाल भट्टाचार्य, सन्‌ १९६३ go 
- सम्मति, श्री श्री रामठाकुर ओ माधव पागला (श्री गुरुदत्त साधन) 
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भूमिका, हिमालय पंचतीर्थ, सुशील भट्टाचार्य, कलकत्ता 
भूमिका, गीताव्याख्या, भूपेन्ट्रनाथ सान्याल, खण्ड १, १९३४ 


- भूमिका, देवी युद्धेचिन्तनीय, दुर्गाचैतन्य भारती 

` भूमिका, श्री गुरुतत्व, सुरेन्द्रनाथ सेन, तृतीय संस्करण, श्री चक्रेर अवतरण परिशिष्ट सहित, १९६३ fo 
- प्राक्कथन, मातृवाणी, वाराणसी, १९५८ Fo 

* घ्राक्कथन, गीताय सुखेरतत्व, कालीचरण चट्टोपाध्याय, १९५८ Fo 

. प्राक्कथन, शव-शिव रहस्य, स्वामी निर्मेलानन्द, १९६० ई० 

. सम्मति, ईश्वरसूत्र, निखिल।नन्द स्वामी 

. भूमिका, ज्ञानेश्‍वरी बंगानुवाद, रामकिशोर गोस्वामी, १९६१ Fo 

. घाक्कथन आनन्दमयी मां, गंगा समीरूण, १९६२ Fo 

` सम्मति, दुर्गासप्तशती का आध्यात्मिक रहस्य, काशीनाथ, सन्‌ १९६२ $e 

- मुखबंध, दानविधि, महेशचन्द्र भट्टाचार्य, सप्तम संस्करण, १९४२ Fo 

. श्री चक्रेर अवतरण : विश्वसृष्टि रहस्य : श्री गुरुतत्व, सुरेन्द्रमोहन सेन, परिशिष्ट 

- प्राक्कथन, गीतापद्यानुवाद, हरिदास सिद्धान्त, १९६३ $o 

. परिचित, ठाकुरेर चिठी, यतीन्द्रमोहन चट्टोपाध्याय, श्री सदानन्द ब्रह्मचारी, १९६१ Fo 

. भूमिका; श्री श्री मां आनन्दमयी, गुरुप्रिया देवी, खण्ड-१ 

- भूमिका, अखण्ड महायज्ञ, गुरुप्रियादेवी 

- भूमिका, श्री श्री सिद्धमाता प्रसंग, राजबाला देवी, वाराणसी, १९५२ Fo 

` भूमिका, जपसूत्र खण्ड ३, स्वामी प्रयागात्मानन्द सरस्वती, सन्‌ १९५३. ई० 

- भूमिका, नन्द लीलामृत, ओंकारनाथ सीतारामदास बाबा जी, १९५६ Fo 

. प्राक्कथन, भक्तिरसामृत, sto निवारणचन्द्र बनर्जी, वाराणसी 

- प्राक्कथन, कृष्णकथा ओ काहिनी, दिलीपकुमार राय, सन्‌ १९६४ Fo 

. श्रद्धांजलि (प्राक्कथन) प्रेमानन्द ठाकुरेर जीवनी, यतीन्द्रमोहन चट्टोपाध्याय, सन्‌ १९६४ So 
. प्राक्कथन, गाथा, सम्पादक--यतीन्द्रमोहन चट्टोपाध्याय, बंगला अनुवाद और टिप्पणी सहित सन्‌ 


१९६४ ई० 


भूमिका, Booklet on Shri Shri Thakur Ramchandra Deo. Vishweshwar Chatto- 


padhyaya, New Delhi, 1965 


. परिचित, यज्ञ, स्वामी प्रेमानन्द तीर्थ, सन्‌ १९६५, आशीवेचन श्री सिद्धमहारहस्यम्‌ अमृत वाग्भव 


आचार्य, सन्‌ १९६५ Fo 


. प्राक्कथत, श्री श्री ब्रह्मज्ञ मायेर, स्वतः स्फूते संगीतावली, प्रकाशक शाइवतानन्द स्वामी, १९६५ So 
- प्राक्कथन, प्रत्यभिज्ञाहृदयम्‌ and its Bengali Translation by Dr. Ram Adhikari, Burdwan 


University, 1966 


Sra 
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Foreword, Kamkunj कामकुज, विजयबहादुर सिह १९३३ ई० 

Introduction, Nyaya Bhashya, Translated by M. M. Ganganath Jha, published 
originally in Indian Thought, Republished in 1939 in Poona orientalist. 

Introduction, Tantra Vartika, Translated by Ganganath Jha, published in Bibliothic 
India, Asiatic Society of Bengal in 1924. 

Introduction, Jayamangala : Commentary on Sankhya Karika by Shri Shankar Arya, 
Edited by Dr. Hardatta Sharma, Calcutta, Oriental Series No. 19. 


Preftory Note, Index to Ramayan by M. N. Ray in S. B. studies, vol. 5 in 1926. 


Introduction, Conception of Matter according to Nyaya Vaishesika by Umesh 
Mishra, Allahabad in 1932 —— 

Foreward, चित्रचम्पू : वाणेश्‍वर विद्यालंकार, संपादक-रामचन्द्र चक्रवर्ती, वाराणसी, १९४० 
Foreward, सवोल्ास तंत्रमू सर्वानन्द, सम्पादक-रासमोहन चक्रवर्ती, सन्‌ १९४० Fo 

Foreward, Glimpses of My Master, Shri Sitaram Das Onkar Nath in 1958. 
Foreward, Matri Vani, Varanasi 1959. 

Foreward, ब्रह्मसृत्रों के वैष्णव भाष्यों का तुलनात्मक अध्ययत, रामकृष्ण आचार्य, १९६० Fo 
Introduction, Philosophy of Gorakhnath, Akhaya Kumar Banerji, 1961. 
Introduction, योगिनी हृदय with two Commentaries, Varanasi 1963. 

Foreward, Studies in Upanishads, Gobind Gopal Mukharji, 1960. 

Preftory Note, Atma Tatva Vivek with three Commentaries Varanasi. 
Introduction, कालसिद्धान्त दशिनी, Wo We हाराणचन्द्र भट्टाचःये 


. Introduction, TAA शक्तिभाष्य, पंचानन तकेरत्न, १९३७ ई० 


Introduction, बौद्धधर्म, बलदेव उपाध्याय, वाराणसी 

Foreward, Amrit Manthan, Mangal Deo Shastri 

Introduction, Studies in Jain Philosophy, Nathmal Tatia, Varanasi, 1951 

Foreward. सुधांजलि (कविता), इन्दिरादेवी तथा दिलीपकुमार राय, १९५८ Xo 

Foreward, Nyaya Kusumanjali with four Commenteries, Edited by Dhundhir9 
Shastri and Padma Prasad Bhattarai, 1957. 


Introduction, Vedic view of Man and the Universe, Shri Jagadish Chandra Chatterji, 
Calcutta, 1958. 


Foreword, Siddhi Vinishchaya Tika, Anantavirya on Akalanka Work, Edited by 
Dr. Mahendra Kumar Jain, 1958. 


Note on Doshas (दोष) in Sanskrit Poetry, Dr, Bechan Jha, 1965. 


EE. ००० Bhagavad Ramanuja National Research Institute, Melukote Collection. 


26. 
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28. 


29. 
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Introduction, मंत्र और मातृकाओं का रहस्य, डा० शिवशंकर अवस्थी, सन्‌ १९६५ ई० 
Introduction, Some Mystics & Aspects of Mysticism in Moden India. Sob. 
Basu, 1967 j 
Foreword, प्राचीन भारतीय साहित्य की सांस्कृतिक भूमिका, डा० राम जी उपाध्याय १९६५ ई० 
Foreword, जेन न्याय, कैलाशचन्द्र शास्त्री, १९६६ ई० 

Foreword, The Hymns of Atharvan Zarathushtra, Edited by Yatindra Mohan  — 
Chatterji, 1966 bi 
Foreword, वाणभट्ट का आदान-प्रदान, अमरनाथ पाण्डेय, सन्‌ १९६७ Fo 
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A—VEDIC SECTION 


Chinta Haran. 
Academic Qualifications : M.A., Kavyatirtha. 
Present Position : Leading a retired life. 
Publications : 1. Tantra-katha (Bengali), 
2. Jaina Padma Purana (Bengali), etc. 
Other Distinctions : Ex-Professor, Bengali De- 


Name : Chakravarti, 


partment, Presidency College, Calcutta. 
Present Address : 28/3B, Sahanagar Road, 
Kalighat, Calcutta-26. 


Name : Devasthali, Govind 
(G. V. Devasthali) 


Academic Qualifications : M.A., B.T., Ph.D. 
Present Position : Professor, Sanskrit Depart- 


Vinayak 


ment, Poona University. 

Publications : 1. A Descriptive Catalogue 
of Sanskrit and Prakrit Manuscripts in 
the Bombay University Library, 2. 
Bhanudatta’s Alankaratilaka (Edited) 
3. Several Research Articles. 

Present Address : Kunj Villa, Agra Road, 
Nasik (Maharashtra). 
Name : Kashikar, Chintamani Ganesh 

(C. G. Kashikar) 

Academic Qualifications : M.A., D.Litt. 

Present Position : Secretary, Vaidika Sam$o- 
dhana Mandala, Poona. 

Publications : (1) Rgveda with Sdyana’s 
commentary (in collaboration), (2) 
Cultural History of the  Rgvedic 
Period (Marathi), (3) Ayurvediya 
Padarthavijnanam (in collaboration), 
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नाम : चक्रवर्ती, चिन्ताहरण 

शिक्षा : एम० uo, काव्यतीथे 

वतंमान पद : अवकाशप्राप्त 

प्रकाशन : १. तंत्रकथा (बंगला), २. जैन पद्मपुराण 
(बंगला) आदि। 

अन्य विशेषताएँ : भूतपूव प्राध्यापक, बंगला विभाग, 
प्रेसिडेंसी कालेज, कलकत्ता | 

वर्तमान पता : २८1३ Flo, साहानगर रोड, कालीघाट, 
कलकत्ता-२६ 


नाम : देवस्थली, गोविन्द विनायक 


शिक्षा : एम० Uo, ato eto, पी-एच० डी० 

वर्तमान पद : प्राध्यापक, संस्कृत विभाग, पूना विश्व- 
विद्यालय | | 

प्रकाशन : १. ए डिस्क्रिप्टिव केटालाग आफ संस्कृत 
एण्ड Wad मेनुरिक्रप्ट्स इन दि बाम्बे युनिर्वासटी 
लाइब्रेरी, २. भानुदत्तकृत अलंकारतिलक 
(सम्पादित), ३. अनेक शोध-निबन्ध। 


बर्तमान पता : कुंज विला, आगरा रोड, नासिक 
(महाराष्ट्र) 


नाम : काशीकर, चिन्तामणि गणेश 


शिक्षा : एम्‌० Yo, डी० लिट्‌० 
वर्तमान पद : मन्त्री, वैदिक संशोधनमण्डल, पूना, 


प्रकाशन ; १. ऋग्वेद सायण-भाष्य सहित, २. आयु- 
वेंदीय पदार्थविज्ञानम्‌, ३. इण्डियन मेडिसिन, Y. 

४. श्रौतकोश, ५. कुछ अन्य ग्रन्थ तथा अनेक 
शोध-लेख। 3 a Svea 
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(4) Indian Medicine (English trans- 
lation of J. Jollys German work 
“Medizin” with bibliographical notes), 
(5) Srautakosa—Vol. I—Sanskrit and 
English (in collaboration), (6) Srauta, 
Paitramedhika -and Parisesa Sütras of 
Bharadwaja, (7) Several Research 
papers. 

Other Distinctions : Honorary Registrar, 
Tilak Vidyapitha, Poona; Honorary 
Secretary, Poona Vedapathashala, 
Ponna; Honorary Secretary, Vajapeya 
Performance Committee, Poona; Mem- 
ber of several other learned societies. 

Present Address : Vaidika ^ Samsodhana 
Manddala, Poona-9. 


Name : Mehendale, M. A. (M. A. Mehendale) 
Academic Qualifications : M.A., Ph.D. 


Present Position : Professor, Sanskrit Depart- 
ment, Deccan College Research Insti- 
tute, Poona. > 


` Publications : 1. A Historical Grammar of 


Inscriptional ^ Prakrit, 2. Asokan 
Inscriptions in India, 3. Barhut 
Inscriptions (in collaboration), 4. 
Nirukta Notes. 

Other Distinctions : 1. Sometime Visiting 
Professor in Gottingen University, 
Gottingen (West Germany), 2. Sect- 
ional President, Linguistics Section, 
All India Oriental Conference, Anna- 
malainagar Session (S. India), 1955, 
3. Secretary, Linguistic Society of 
India (till December 1965), 4. 
Treasurer, Linguistic Society of 
"India, 5. Wilson Philological Lecturer, 
University of Bombay.. 

Present Address : Deccan College Research 
Institute, Poona-6. 
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परिशिष्ट : लेखक-परिचय 


अन्य विशेषताएं : १. आनरेरी रजिस्ट्रार, तिलक विद्या- 
पीठ, पूना, २. कई शिक्षण और शोध-संस्थाओं 
से सम्बद्ध। 


वर्तमान पता : वैदिक संशोधन-मण्डल, पुना-९ 


नाम : मेहेण्डले, एम० To 

शिक्षा : एम० ए०, पी-एच० डी० 

वर्तमान पद : संस्कृत प्राध्यापक, डेकन कालेज, रिसर्च 
इंस्टिट्यूट, पूना 


प्रकाशन : १. हिस्टारिकल uix आफ इन्सक्रिप्शनल 
प्राकृत्स; २. अशोकन इन्सक्रिप्शन्स इन इण्डिया; 
३. भरहुत इन्सक्रिप्शन्स, ४. निरुक्त नोट्स । 


अन्य विशेबताएँ : १. गाटिजन विश्वविद्यालय जर्मनी 
के भूतपूर्व विजिटिग प्रोफेसर, २. आल इण्डिया 
ओरिएण्टल FHA, अन्नमालाई नगर अधिवेशन 
के भाषा विज्ञान अनुभाग के सभापति, è 
लिग्विस्टिक सोसायटी ऑफ इण्डिया के बर्तमान 
कोषाध्यक्ष तथा भूतपूर्व सचिव । 


वर्तमान पता : डेकन कालेज रिसर्च इंस्टिट्यूट, 


पूना-६ 
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परिदिष्ट : लेखक-परिचय ६१७ 


Name : Misra, Vidya Nivas 
Academic Qualifications : M. A., Sahitya- 
Shastri, Ph. D. 
Present Position : Reader, Sanskrit Dprrt- 
ment, Gorakhpur University. 
Publications. 
1. The Descriptive Technique of Panini 
(Mouton & Co., 1966), 
2. Modern Hindi Poetry. Anthology 
(Indiana University Press, 1965), 
3. Amarusatakam (Rajkamal, 1964), 
4. Six Collections of Literary and 
Critical Essays, 
5. More than a dozen papers. 
Other distinctions. 
1. Visiting Professor, Near Eastern 
Languages, University of California, 
‘Berkeley, U. S. A., (1960-61); 
2. Invited to attend the IX Internatio- 
nal Congress of Linguists, Cambridge, 
1962: 
3. Member of several Research Insti- 
tutions. 
Present Address : Surat Sadan, 
Allahadadpur, Gorakhpur. (U. P.) 


Name : Rahurkar, Vasant Gajanan 

Academic Qualifications : M.A., Ph.D. 

Present Position : Lecturer, Department of 
Sanskrit and Prakrit Languages, 
University of Poona. 

Publications : 1. The Seers of the Rgveda, 
2. Cultural History of Ancient India 
(in collaboration), 3. Usaniruddham 
(Edited), 4. Several Research Articles. 

Other Distinctions : 1. Editor of “‘Bharata- 
vani’ (Sanskrit) and “Ekata” (Marathi), 
2. Sub-editor, Sanskrit Dictionary 
Department, Deccan College, Poona. 

Present Address : 1442-43, Sadashiv, Ravet- 
kar Building, Poona-2. 
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नाम : मिश्र, विद्यानिवास 
शिक्षा : एम० To, साहित्य गास्त्रो, पी-एच० डी» 


वर्तमान पद : रीडर, संस्कृत विभाग, गोरखपुर faua- 
विद्यालय, गोरखपुर 
प्रकाशन : दि डिस्क्रिप्टिव टेन्क्रीक आफ़ पाणिनि, 
२. मार्डन हिन्दी पोयट्री-एऐन एन्थोलोजी, 
३. अमरुशतकम्‌, 
४, निबन्धसंग्रह, 
५. एक दर्जन से अधिक शोध निबन्ध 


अन्य विशेषताएँ: १. विजिटिंग प्रोफेसर, नियर 
ईस्टने Sasa, केलिफोनिया विश्वविद्यालय, 
२. इण्टरनेशनल कांग्रेस am लिग्विस्टिक्स 
के केम्ब्रिज (१९६२) अधिवेशन में आमंत्रित 
३. अनेक शोध-संस्थाओं के सदस्य 


वर्तमान पता : सूरत सदन, अल्लादादपुर गोरखपुर 


नाम : राहुरकर, बसंत गजानन 

शिक्षा : Uro To, पी-एच० डी० 

वर्तमान पद : प्राध्यापक, संस्कृत-प्राकत निभाग, पूना 
विश्वविद्यालय 

प्रकाशन : १. दि सियस आफ दि ऋग्वेद, २. कल्चरल 
हिस्ट्री आफ ऐंशियण्ट इण्डिया, ३. उषानिरुद्धम्‌, 
आदि 


अन्य विशेषताएं : १. 'भारतवाणी संस्कृत पत्रिका के 
संपादक, २. आप्टे संस्कृत-इंगलिश कोश के 
पुनरीक्षित और परिवद्वित संस्करण के सह-सम्पादक 


वतमान पता : १४४२-४३ सदाशिव, रावेतकर बिल्डिंग, 
पुना-२ | 
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६१८ 


Name : Sahasrabuddhe, Madhukar Tryam- 
bak (M. T. Sahasrabuddhe). 

Academic Qualifications : M.A., Ph.D. 

Present Position : Lecturer in Sanskrit, 
Nagpur University. 

Publications : Several Research Articles. 

Other Distinctions : 1. President, Veda-Pari- 
shad, Nasik Session (1960), 2. Editor, 
Bharata-Vani, Poona. 

Present Address : 257, New Ramdas Peth, 
P. R. Joshi Head Master’s Bungalow, 
Nagpur-l (Maharashtra). 

Name : Shastri, Amar Nath. 

Academic Qualifications : 


Vyakaranacharya, 


Vyakaranashastri, 
Vidyabhaskara. 
Present Position : Research Scholar. 
Publications : Vaidikasvarasamiksa. 
Present Address : Sadhu Ashram, Hoshiarpur. 
Name : Subrahmanya$astri, P.S.(P.S.S. Sastri) 
Academic Qualifications : M.A., Ph.D. 
Present Position : Leading a retired life. 
Publications : 1. Patafijali’s Bhasya (English 
translation), 2. Dhvanyaloka (Tamil), 
3. History of Sanskrit Literature 
(Tamil), etc. 
Other Distinctions : 1. 


Lexicon, 


Assistant Editor, Tamil 
2. Ex-Professor, Sanskrit 
Department, Annamalai University. 
Present Address : 12, North Madavilagam, 


P. O. Thiruvaiyaru, Madras. 
Name : Singh, Satya Prakash (S. P. Singh) 
Academic Qualifications : M.A., Ph.D. 
Present Position : Lecturer, Sanskrit Depart- 


ment, Muslim University, Aligarh 
Publications : Research-papers on  philoso- 


phical topics. 


परिशिष्ट : लेखंक-परिचय 


नाम : सहस्रबुद्धे, मधुकर त्र्यम्बक 


शिक्षा : Udo Uo, पी०-एच० Sto 

वतमान पद : प्राध्यापक, संस्कृत विभाग, नागपुर विज्व- 
विद्यालय 

प्रकाशन : अनेक शोध-निबन्ध 

अन्य विशेषताएँ : १. वेद परिषद्‌ के नासिक अधिवेशन 
के सभापति, २. “भारतवाणी”, पुना के सम्पादक 
आदि 

वतमान पता : २५७, न्यू रामदास पेठ, नागपुर-१ 


नाम : शास्त्री, अमरनाथ 
शिक्षा : व्याकरणशास्त्री, व्याकरणाचार्य, विद्याभास्कर 


वर्तमान पद : शोध-छात्र 
प्रकाशन : वेदिकस्वरसमीक्षा 
वर्तमान पता : पो० साधु आश्रम, होशियारपुर। 


नाम : शास्त्री. पी० एस० सुब्रह्मण्य 

शिक्षा : एम० To (संस्कृत), पी-एच्‌० sto (तमिल) 

वर्तमान पद : अवकाशप्राप्त 

प्रकाशन : १. पतंजलि भाष्य का अंग्रेजी अनुवाद, 
२. ध्वन्यालोक का तमिल अनुवाद, ३. संस्कृत 
साहित्य का इतिहास (तमिल) आदि 


अन्य विशेषताएँ : १. तमिल लेक्सिकन के सहायक 
सम्पादक, २. भूतपूर्व संस्कृत प्राध्यापक) अध" 
मलाई विश्वविद्यालय, अन्नमलाई नगर 

वर्तमान पता : १२, नार्थ मदविलगम्‌, पो० थिरा 
मद्रास | 

नाम : सिंह, सत्यप्रकाश 

शिक्षा : एंम० Yo, पी-एच० डी० 

वर्तमान पद : प्राध्यापक, संस्कृत विभाग, 
मुस्लिम विश्वविद्यालय 

प्रकाशन : दर्शनविषयक शोध-निबन्ध 


अलीगढ 
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परिशिष्ट : लेखक-परिचय 


Present Address : Sanskrit Department, 


Muslim University, Aligarh. 


Name : Minoru Hara. 
Present Position : Assistant 
Sanskrit, University of Tokyo, Japan. 
Publications : 1. Nakulisa - Pasupata - Dar- 
2. A note on the Sanskrit 


Professor of 


sanam. 

word ‘Nitya’. 3. Note on two Sans- 
krit religious terms Bhakti and Sraddha. 

Other Distinctions : A scholar of Hindu reli- 
gion and philosophy. 

Present Address : 42, Francis Avenue, Cam- 


bridge, Mass. (U.S.A.) 


६१९ 


वर्तमान पता : संस्कृत विभाग, अलीगढ़ मुस्लिम विश्व- 
विद्यालय, अलीगढ़। 


नाम: हारा, मिनोरु 

वर्तमान पद : सहायक प्राध्यापक, संस्कृत विभाग, तोकियो 
विश्वविद्यालय, जापान 

प्रकाशन : १. नकुलीश-पाश्‌पत दर्शनम्‌, २. ए नोट आन 
दि संस्कृत वर्ड fuer, ३. ए नोट ऑन टू संस्कृत 
रिलिजस eui “भक्ति” tos “sar”; आदि 


अन्य विदेषताएँ : हिन्दू धर्म और दशन के पण्डित। 


वतमान पता : ४२ फ्रेसिस एवेन्यू, केम्ब्रिज, मैसेचुसेट्स, 
संयुक्त राज्य अमेरिका। 
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B—PHILOSOPHY AND DHARMA 


Name : Agrawal, Vasudeva Sharan (V. S. 
Agrawal) (deceased). 

Academic Qualifications : M.A., Ph.D., D.Litt. 

Publications : 1. Kala aur Sankriti (Hindi), 
2. Harsha Charit (Hindi), 3. Panini- 
kalina Bharat, (Hindi), 4. India as 
Known to Panini (English), 5. Pad- 
mavat Sanjivani-tika (Hindi). 6. 
Markandeya Purana. 

Other distinctions : A few other books and a 
large number of Research-papers. 
1. Professor & Head of the College of 

` Indology, Banaras Hindu University 

(till his death). 2, Sahitya Akadami 
Prize-holder. 3. Permanent member 
of the Akhila Bharatiya Sanskrit 
Parishad, Lucknow and an ex-member 
of its Executive Committee. 4. Con- 
nected with a number of other Research 
Organizations. 

Last Address : Professor and Head of the 


College of Indology, Banaras Hindu 
University, Varanasi, 


Name : Bhatt, Govindlal 
(G. H. Bhatt) (deceased). 

Academic Qualifications : M.A. 

Publications : Critical edition of the Bala- 
kanda of the Ramayana and many 
other works. 

Other Distinctions : A Specialist of Suddha- 
dvaita School of Vedanta and a recepient 


of a ‘Certificate of Honour’ from the 
Government of India, 


Hargovind 


नाम : अग्रवाल, वासुदेवशरण (दिवंगत) 


शिक्षा : एम० To (इतिहास), पी-एच० डी ०, डी० fazo 

प्रकाशन : १. कला और संस्कृति, २. हर्षचरित, 
३. पाणिनिकाळीन भारत, Y. पद्मावत (संजी- 
वनी टीका), ५. मार्कण्डेय पुराण, ६. अनेक 
शोध-निबन्ध आदि 


अन्य विशेषताएँ : १. अध्यक्ष, भारतीय विद्यामहा- 
विद्यालय, हिन्दू विश्वविद्यालय, वाराणसी, 
२. साहित्य अकादमी पुरस्कार-विजेता, ३. 
कई शोध-संस्थाओं से सम्बद्ध, ४. अखिल भारतीय 
संस्कृत-परिषद्‌, लखनऊ के स्थायी पारिषद 
और कार्यकारिणी समिति के भूतपूर्व सदस्य 


अत्तिम पता : अध्यक्ष, भारतीय विद्यामहाविद्यालय, 
काशी हिन्दू विश्वविद्यालय, वाराणसी। 


नाम : भट्ट, गोविन्दलाल हरगोविन्द (दिवंगत) 


शिक्षा : एम० ए० (संस्कृत) 
प्रकाशन : बालकाण्डरामायण (सम्पादन) आदि 


अन्य विशेषताएँ : १, qaa वेदान्त के विशेषज्ञ, 
२. सरकार द्वारा सम्मान-सूचक प्रमाण-पत्र प्राप्त 
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परिशिष्ट : लेखक-र्परिचय ६२१ 


Last Address : Head of the Department of 


Sanskrit, Oriental Institute, Baroda 
(Gujrat). 


Name : Bhattacharya, H. M. 


Present Position : Lecturer, Post’ Graduate 


Department, University of Calcutta. 


Other Distinctions : Retired Principal, Asutosh 
College, Calcutta. 


Present Address : Post Graduate Department, 
University of Calcutta, Calcutta. 


Name : Bhattacharyya, Sivaprasad (S. P. 
Bhattacharya) (deceased). 

Academic Qualifications : M.A., B.T., Sahitya- 
sastri, Kavyatirtha. 

Publications : 1. “Commentaries on Kavya- 
Prakasa”, 2. A Study in Indian 
Poetics, 3. A few other works and 
several Research Articles. 


Other Distinctions : An Authority on Alankara- 
Sastra. 


Last Address : Professor and Head, Depart- 
ment of Sanskrit, Presidency College, 
Calcutta. 


Name : Chakravarti, Taponath (T. N. 
Chakravarti). 


Academic Qualifications : M. A. 
Present Position : Lecturrer, Department of 


Ancient Indian History and Culture, 
University of Calcutta. 
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अन्तिम पता : अध्यक्ष, संस्कृत विभाग, ओरिएण्टल 
इन्स्टिट्यूट, बड़ौदा (गुजरात)। 


नाम : भट्टाचार्य, एच० एम० 


वतंमान पद : लेक्चरर, स्नातकोत्तर विभाग, कलकत्ता 
विश्वविद्यालय 


अन्य विशेषताएँ : भूतपूर्व प्राचार्य, आशुतोष कालेज 
कलकत्ता | 


बर्तमान पता : पोस्ट ग्रैजुएट डिपार्टमेण्ट, कलकत्ता विश्व- 
विद्यालय, कलकत्ता | 


नाम : भट्टाचार्य, शिवप्रसाद (दिवंगत) 


शिक्षा : एम० To (संस्कृत) , alo eho, काव्यतीथं, 
साहित्यशास्त्री 


प्रकाशन : १. ए स्टडी इन इण्डियन पोएटिक्स, २. 
कमेण्ट्रीज ऑन काव्यप्रकाश, आदि, ३. अनेक 
शोध निबन्ध 


अन्य विशेषताएं : अलंकारशास्त्र-विशेषज्ञ 


अन्तिम पता : प्रधान प्राध्यापक तथा अध्यक्ष, संस्कृत 
विभाग, प्रेसिडेसी कालेज, कलकत्ता । 


नाम : चक्रवर्ती, तपोनाथ 


शिक्षा : एम० ए० (इतिहास), बी० टी० 


वतंमान पद : प्राध्यापक, प्राचीन, भारतीय इतिहास 
और संस्कृति विभाग, कलकत्ता विश्वविद्यालय, 
कलकत्ता 


| 
| 
| 
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६२२ परिशिष्ट : लेखक-परिचय 


Publications : 1. Some Aspects of Religious 
Life in Bengal. 2. Food and Drink 
in Ancient Bengal. 3. Several Re- 
search Articles. 

Present Address ; 7, Ram Chandra Maitra 


Lane, Off Sham Bazar Street, Calcutta-5. 


Name : Chatterjee, Chinmoy. (C. Chatterjee) 

Academic Qualifications : M.A., Ph.D. 

Present Position : Reporter-Incharge, the Press 
Trust of India, Lucknow. 


Publications : 1. Vedantic Education, 2 


Several Research Articles. 
Present Address : Jyoti Kunj, Motinagar, 
Lucknow. 


Name : Chemparthy, George (G. Chem- 
parthy). 


Academic Qualifications : Ph.D. (Vienna). 
Present Position : On the Staff of the Institute 


of Oriental Studies, University of 
Utrecht, Holland. 
Publications : Research Articles. 


Present Address : Instituut voor Oosterse 


Talen, Nobelstraat 2 B, Utrecht 
(Holland). 


Name : Joshi, Rasik Vihari (R. V. Joshi). 
Academic Qualifications : M.A., Ph.D., D.Litt. 
(Paris), Vyakarana-Shastri. 
Present Position : Reader, Department of 
Sanskrit, University of Delhi. 
Publications : 1. Vaidika Sahitya ki Roop- 
rekha, 2. Le rituel de la devotion 
Krsnaite, 3. Rasa-pancadhyayi Sans- 
krtika Adhyayana, 4. The Kalpalata 
of Pandit Ram Pratap Shastri. 


» Se 


प्रकाशन : १. सम आस्पेक्टस ऑफ रिलीजस लाइफ 
इन एँशियण्ट बेंगाल, २. फूड tog fee इन 
एंशियण्ट बेंगाल, 3. अनेक शोध-निबन्ध 


वर्तेसान पता : ७, रामचन्द्र AA लेन, शाम बाजार स्ट्रीट, 
कलकत्ता-५ 


नाम : चटर्जी, चिन्मय 
शिक्षाः एम० To, पी-एच० Sto 


वर्तमान पद : प्रधान संवाददाता, प्रेस ट्रस्ट आफ़ इण्डिया, 
लखनऊ 


प्रकाशन : वेदान्तिक एजुकेशन तथा अन्यान्य शोध- 
निबन्ध 
वर्तमान पता : ज्योतिकुंज, मोतीनगर, लखनऊ 


नाम : चेमपार्थी, SITSÍ 


शिक्षा : पी-एच० sto (विएना) 
वर्तमान पद : इन्स्टिट्यूट आफ ओरिएण्टल स्टडीज 
उटरेस्ट युनिर्वासटी (हाँलैण्ड) में काम करते हैं 


प्रकाशन : दि टेस्टिमनी आफ्न द युक्तिदीपिका कन्सनिंग 
दि ईश्वर, डाँक्ट्रति ऑफ दि पाशुपताज dre ad 
षिकाज आदि निबन्ध ” 

वर्तमान पता : उटरेरूण्ट युनिवसिटी, हालैण्ड 


नाम : जोशी, रसिक विहारी 
शिक्षा : एम० To (संस्कृत), पी-एच ० Sto, डी० fece 
पेरिस), व्याकरणशास्त्री 
TM पद : noe संस्कृत-विभाग, दिल्ली विर्व 
विद्यालय, दिल्ली | 
प्रकाशन : १. वैदिक साहित्य की रूपरेखा, 
रिचुअल डी ला डिवोशन कृष्णाइट, 
पंचाध्यायी--सांस्कृतिक अध्ययन; आदि 


2. ला 
३. रास 
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परिशिष्ट : लेखक-परिचय ६२३ 


Other Distinctions : 1. Visited France on 
Indo-French Government scholarship. 
2. Visited several European Countries 
on a Lecture tour, 3. Awarded 
Commemorative Gold Medal by the 
Charles University of Prague, 4. Visi- 
ted Combodia to organise Sanskrit 
Studies in South-East Asia. 

Present Address : 23-E, Kamlanagar, Delhi. 


Name : Marulasiddaiah, G. (G. Marula- 
siddaiah). 

Academic Qualifications : Vidwan, M.A., Ph.D. 

Present Position : Head of the Department of 
Post Graduate Studies and Research 
in Sanskrit, Manasagangotri, Mysore 
and Director, Oriental Research Insti- 
tute, Mysore. 

Publications : 1. Nature and Scope of Vrttis, 
2. Sabdavrttis. 3. Prabhuleela, 4. 
Banakathasara (Kannada), 5. Re- 
search Articles. 

Other distinclions : Formerly Principal, S. C. 
Sanskrit College, Fort, Bangalore, 
Secretary and President of Several 
Literary and Social Organisations. 

Present Address : 156, “Dhatri? llth Main 


Road, Saraswatipuram, Mysore-5. 


Name : Mishra, Adya Prasad (A. P. Misra). 

Academic Qualifications : M.A., D.Phil., 
Shastri. 

Present Position : Lecturer, Sanskrit Depart- 
ment, Allahabad University. 

Publications : 1. Prabhā, a commentary on 
Sānkhyatattvakaumudī, 2. A number 


of Research Articles. 
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अन्य विशेषताएँ : अध्ययन-अध्यापन के लिए युरोपीय 
देशों की यात्रा 


वर्तमान पता : 3$, कमलानगर, दिल्ली 


नाम : मरुंठसिहैया, जी० 


शिक्षा : विद्वान्‌, एम० Uo, पी-एच० Sto 

वर्तमान पद : स्नातकोत्तर शोध 
तथा, अध्ययन विभाग तथा निदेशक, ओरिएण्टळ 
रिसर्च इन्स्टिट्यूट, मैसूर 


प्रकाशन : १. नेचर एण्ड स्कोप ऑफ वृत्तीज, २. 
शब्दवृत्तीज, ३. प्रभुलीला, ४. वनकथासार, 
५. शोध-निबन्ध 


अन्य विशेषताएँ : १. भूतपूर्व प्रधानाचार्य, एस० सी० 
संस्कृत कॉलेज, फोर्ट, बंगलोर, २. अनेक 
साहित्यिक तथा सार्वजनिक संस्थाओं से संबद्ध 


बतंमान पता : १५६ 'धात्‌', ११ मेनरोड सरस्वतीपुरम्‌, 
मैसूर। 


नाम : मिश्र, आद्याप्रसाद 
शिक्षा : एम० To (संस्कृत), Sto फिछ०, शास्त्री 


वतमान पद : सहायक प्राध्यापक संस्कृत-विभाग, प्रयाग 
विश्वविद्यालय í 

प्रकाशन : सांख्यतत्वकौमुदी की प्रभा टीका, २. अनेक 
शोध-निन्बन्ध 
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Present Address : Satya Sadan, 26, Balrampur 
House, Allahabad. 

Name : Mookerjee, Jatil Coomar (J. 
Mookerjee). 

Academic Qualifications : M.A., D.Litt. 

Present Position : Head of the Department of 
Philosophy, Darjeeling Government 
College. 

Publications : 1. Illusion and its correction, 
2. Several Research Articles. 

Other Distinctions : Griffith Prizeman. 

Present Address : Darjeeling Government 
College, Darjeeling, (W. B.) 


Name : Mukerji, Anukul Chandra (A. C. 
Mukerji). 

Academic Qulifications : M.A. 

Present Position : U. G. 6. Professor of 
Philosophy, Department of Philosophy, 
University of. Allahabad. 

Publications : 1 Self, Thought and Reality, 
2. Nature of Self, 3. About 50 
research articles, 


Other Distinctions : 1. Padma Bhushan. 2. 
Ex-Professor of the Department of 
Philosophy and Dean of the Faculty of 
Arts, Allahabad University. 

Present Address : 18, Tagore Town,Allahabad 


Name : Nakamura, Hajime (H. Nakamura). 

Academic Qualifications : D.Litt. (Tokyo). 

Present Position : Professor, Chairman of the 
Department of Indian Philosophy, 
University of Tokyo. 

Publications : 1. History of Early Vedanta, 
4 Vols. (Japanese), 2. Ways of Think- 
ing of Eastern Peoples (English), 


परिशिष्ट : लेखक-परिचय 


वर्तमान पता : सत्यसदन, २६ बलरामपुर हाउस, 
इलाहाबाद 


नाम : मुकर्जी, जटिल कुमार 


शिक्षा : एम० To (दर्शन), fso fazo 
वर्तमान पद : अध्यक्ष, दर्शन विभाग, दार्जिलिंग गवर्ने- . 
मेण्ट कॉलेज 


प्रकाशन : १. इल्यूजन एण्ड इट्स करेक्शन; २. अनेक 
शोध-निबन्ध 

अन्य विशेषताएँ : ग्रिफिथ पुरस्कार-विजेता 

वर्तमान पता : दार्जिलिंग गवनंमेण्ट कालेज, To बंगाल 


नाम : मुकर्जी, अनुकूलचन्द्र 


शिक्षा : एम० To (दर्शन) 
वर्तमान पद : यू० जी० सी० प्रोफेसर आफ्न फिल।सफी, 
दर्शन विभाग, प्रयाग विश्वविद्यालय 


प्रकाशन : १. सेल्फ Me एण्ड रियालिटी, २. नेचर 
अ।फ़ सेल्फ, आदि तथा ३. पचास से ऊपर शोध- 
निबन्ध 

अन्य विशेषताएँ : पद्मभूषण, भूतपूर्वं अध्यक्ष, दर्शन- 
विभाग, प्रयाग विश्वविद्यालय 


वर्तमान पता : १८, टैगोर टाउन, इलाहाबाद 


नाम : नाकामुरा, हजीमे 

शिक्षा : Sto लिट्‌० (तोकियो) 

वर्तमान पद : प्राध्यापक तथा अध्यक्ष, भारतीय दर्शन 
विभाग, तोकियो विश्वविद्यालय 


प्रकाशन : १. हिस्ट्री ऑफ अर्ली वेंदान्त-चार खण्ड 
(जापानी) २. Sur आफ थिंकिंग आफ ईस्टर 
पीपुल्स (अंग्रेजी) 
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परिशिष्ट : लेखक-परिचय 


Other Distinctions : 1. Ex-Dean, University 
of Tokyo, 2. Honorary fellow, Govern- 
ment Sanskrit College, Calcutta, 3. 
Imperial Prize-winner, Academy of 
Japan. 4. Visiting Professor, Harvard 
University, Stanford University, Univer- 
sity of Florida, University of Hawaii. 

Present Address : Department of 
Philosophy, University 
Bunkyo-ku, Tokyo, Japan. 


Indian 
of Tokyo, 


Name : Pande, Govind Chandra (G. C. 
Pande). 

Academic Qualifications : M.A., D.Phil. 

Present Position : Professor and Head of the 
Department of History and Indian 
Culture, Rajasthan University. 

Publications : 1. Studies in the Origin of 
Buddhism, 2. Bauddha Dharma Ke 
Vikasa Ka Itihasa, (Hindi), 3. Agni. 


Beej (Hindi), 4. A large number of. 


Research Articles. 

Other Distinctions : Tagore Professor of Indian 
Culture. 

Present Address : P-6, University Campus, 
University of Rajasthan, Jaipur 
(Rajasthan). 


Name : Raja, K. Kunjunni (K. K. Raja). 

Academic Qualifications : M.A., Ph.D. (Madras 
& London). 

Present Position : Reader, Sanskrit Depart- 
ment, University of Madras. 

Publications : 1. Indian Theories of Mean- 
ing, 2. The contribution of Kerala 
to Sanskrit Literature. 

Other  Dislionctions : 1. British Council 
Scholar, 2. Member of the Editorial 
Board of ‘The Adyar Library Bulletin’ 
and ‘Foundations of Language’. 
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अन्य विशेषताएँ : १. आँनरेरी फेलो, गवनंमेण्ट संस्कृत 
कालेज, कलकत्ता, २. इम्पीरियळ प्राइज-विजेता, 
(एकेडेमी आँफ जापान), ३. विजिटिग प्रोफेसर 
was विश्वविद्यालय, स्टैनफोर्ड विश्वविद्यालय, 
फ्लोरिडा विश्वविद्यालय और हवाई विश्वविद्यालय 


वर्तमान पता : भारतीय दर्शन विभाग, तोकियो विइव- 
विद्यालय, तोकियो, जापान 


नाम : पाण्डेय, गोविन्दचन्द्र 


शिक्षा : एम० To, Sto फिलू० 
वर्तमान पद : अध्यक्ष, इतिहास और भारतीय संस्कृति 
विभाग, राजस्थान विश्वविद्यालय 


प्रकाशन ; १. स्टडीज इन दि ओरिजिन ऑफ बुद्धिज्म, 
२. वौद्धधर्मं के विकास का इतिहास, 3. अग्ति- 
बीज, ४. अनेक शोध-निबन्ध 


अन्य विशेषताएं : टैगोर प्राध्यापक, भारतीय संस्कृति 


बर्तमान पता : पी ६, युनिवसिटी कैम्पस, राजस्थान 
विश्वविद्यालय, जयपुर 


नाम : राजा, Fo कुंजुची 
शिक्षा : एम० To, पी-एच० gto (मद्रास, लंदन) 


वर्तमान पद : रीडर, संस्कृत विभाग, मद्रास विइव- 
विद्यालय 
प्रकाशन : १. इण्डियन थ्योरीज ऑफ मीनिंग, २. 


दी कण्ट्रीब्यूशन ऑफ केरल, टु संस्कृत लिटरेचर 
अन्य विशेषताएं; 
१. ब्रिटिश कौंसिल Hex, २. ASA 


लाइब्रेरी बुलेटिन के सम्पादक-मण्डल के सदस्य 


Tas er S ^ 
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६२६ परिशिष्ट : लेखक-परिचय 


Present. Address : University of Madras, 
Madras-5. 


Name : Roy, S. S. 


Present Position : Reader in History, 


University of Calcutta. 


Present Address : Department of History, 
University of Calcutta, Calcutta. 


Name : Sen Sharma, Deba Brata' (D. B. 
Sen Sharma). 

Academic Qualifications : M.A., Ph.D. 

Present Position : Lecturer, Department of 
‘Sanskrit, Institute of Indic Studies, 
University of Kurukshetra. 

Publications : Resarch Articles. 

Other Distinctions : An old student of Kaviraj 
Ji. Carried out his researches on the 
Trka Philosophy of Kaśmīra under his 
personal guidance. 

Present Address : D/2, University Campus, 
Kurukshetra University, Kurukshetra, 


Name : Shastri, Shri Nivas (5. N. Shastri). 

Academic Qualifications : M. A., Ph.D., 
Prachina Nyaya Shastri, Sankhya-yoga 
Vyakarana Vedanta Tirtha. 

Present Position : Lecturer in व्याप Kuru- 
kshetra University. 

Publications : 1. Commentaries on Kavya- 

prakasha, Mrchhakatika and Kadam- 

bari, 2, Exposition of the Buddhist 

Philosophical ' Systems of Vacaspati- 

misra, 3. Several Resarch Articles, 


वर्तमान पता : मद्रास विश्वविद्यालय, मद्रास-५ 


नाम : राय, Uo UTO 


वर्तमान पद : रीडर, इतिहास विभाग, कलकत्ता 
विश्वविद्यालय i 


वर्तमान पता : इतिहास विभाग, कलकत्ता विश्वविद्यालय, 
कलकत्ता 


नाम : सेन शर्मा, देवब्रत 


शिक्षा : एम० ए०, पी-एच० डी० 
वर्तमान पद : प्राध्यापक, संस्कृत विभाग, कुरुक्षेत्र 
विश्वविद्यालय, कुरुक्षेत्र 


प्रकाशन : अनेक शोध निबन्ध 
अन्य विशेषताएँ : दर्शन में विशेष रुचि 


वर्तमान पता : डी/२, युनिवसिटी कैम्पस, कुरुक्षेत्र विश्वः 
विद्यालय, कुरुक्षेत्र । 


नाम : शास्त्री, श्रीनिवास 
शिक्षा : एम० To, पी-एच० डी०, प्राचीन न्यायशास्त्री, 
सांख्य-योग-व्याकरण-वेदान्ततीर्थ 


वर्तमान पद : प्राध्यापक, संस्कृत विभाग, कुसक्षेत्र 
विश्वविद्यालय 3 

प्रकाशन : १. काव्यप्रकाश, मृच्छकटिक और कादम्बरी 
की टीकाएं, २. एक्सपोजिशन ऑफ दि बुद्धिस्ट 
फिलॉसाफिकल सिस्टेम्स बाई वाचस्पति मिश्र 
३. अनेक शोध-निबन्ध 
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परिशिष्ट : लेखक-परिचय 


Present Address : Department of Sanskrit, 


Kurukshetra University, Kurukshetra. 


Name : Shastri, Habib-ur-Rahman. 
Qualifications 


Sahitya-Shastri, 


Academic Vyakarana-Sha- 


stri, Fazil-Ilahiyat. 

Present Position : Leading a retired life. 

Publications : 1. Ras ya Falsifai-imbisat, 
(Urdu), 2. Tattvaprakasa (Hindi), 
3. Aayinai-Haqiqat (Urdu). 

Other Dislinclions : Retired Professor of Sans- 
krit, Muslim University, Aligarh. 


Present Address : Conference Compound, 
Muslim University, Aligharh. 


Name : Singh, Jai Deva (J. D. Singh). 
Academic Qualifications. M. A., (Philosophy 
& Sanskrit). 
Present Position : Leading a retired life. 
Publications : 1. Pratyabhijfiahrdayam (Eng- 
lish translation) with Introduction and 
Notes, ` 
2. Pascatya Darsana Ki Rupa-Rekha 
(Hindi). 
Other Distinctions : 
‘1. Retired Principal, Yuvarajadatta 
Degree College, Lakhimpur-Kheri, 
9. Retired Chief Producer, Music, All 
India Radio, New Delhi. 
3. Fellow, Sangita Nataka Akadmi, 
New Delhi. 
Present Address : “Vishram Kuti’, D61/26F, 
Siddhagiri Bagh, Varanasi. 


Name : Sinha, A.K. 


Academic Qualifications : M.A., Ph.D. (Illinois). 


Present Position : Head of the Department 
of Philosophy, Kurukshetra University. 
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वर्तमान पता : संस्कृत विभाग, कुरुक्षत्र विश्वविद्यालय, 
कुरुक्षेत्र । 


नाम : शास्त्री, हबीव्‌रंहमान 

शिक्षा : व्याकरण और साहित्य-शास्त्री, फाजिले इला- 
हियात (ब्रह्मविद्या के स्नातक) 

वर्तमान पद : अवकाशप्राप्त 

प्रकाशन : १. रस या फल्सफै इम्बिसात, २. तत्व- 
प्रकाश, ३. आईने हक़ीक़त 


अन्य विशेषताएं : १९२३-५५ तक अलीगढ विदव- 
विद्यालय में संस्कृत-प्राध्यापक 

बर्तमान पता : कान्फेस कम्पाउण्ड, मुस्लिम युनिवसिटी 
अलीगढ़। 


नाम : सिह, जयदेव 
शिक्षा : एम० To (दर्शन तथा संस्कृत) 


वर्तमान पद : अवकाशप्राप्त 

प्रकाशन : १. प्रत्यभिज्ञाहृदयम्‌ का अंग्रेजी अनुवाद, 
भूमिका तथा टिप्पणी सहित , 
२. पाश्चात्य दर्शन की रूपरेखा (हिन्दी) 


अन्य विशेषताएँ : १. अवकाशप्राप्त प्राचार्य, युवराज- 
दत्त कालेज, लखीमपुर 
२. अवकाश प्राप्त मुख्य प्रस्तोता, संगीत, आकादा- 
वाणी, नई दिल्ली 
३. फेलो, संगीत नाटक अकादमी, नई दिल्ली 


वर्तमान पता : “विश्राम कुटी”, Sto ६१।२६ Tho, 
सिद्धगिरि «mr, वाराणसी-१। 


नाम : सिनहा, ए० के० | 
शिक्षा : एम० To, पी-एच० sto (अमेरिका). 


बर्तमान पद : अध्यक्ष, दर्शन विभाग, कुरुक्षेत्र विश्व: 


विद्यालय, कुरुक्षेत्र i 
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Publications : 1. The Problem of Appea- 
rance and Reality in Sankara and 
Bradley, 2. A World-View Through a 
Reunion of Philosophy and Science, 
3. Social Philosophy, 4. A Prolego- 
mena to the Philosophical Foundations 
of Society, 5. Principles of Sociology, 
6. Masters of Social Thought (in 
collaboration), 7. Social Structure of 
India, 8. A large number of Research 
Articles. 


Other Distinctions : Formerly a Teaching 
Assistant and Research Fellow in the 
University of Tllinois, Urbana (U.S.A.). 


Present Address : Department of Philosophy, 
Kurukshetra University, Kurukshetra. 


Name : Sinha, J. N. 
Academic Qualifications : M.A., P.R.S., Ph.D. 
Present Position : Leading a retired life. 


Publications : 1. History of Indian Philoso- 
phy, 2 Vols., 2. Indian Psychology, 
2 Vols, 3. Outlines of Indian Philoso- 
phy, 4. Indian Realism, 5. Foun- 
dation of Hinduism, 6. Shakta Monism, 
7. Rama Prasada’s Devotional Songs, 
8. Introduction to Indian Philosophy, 
9. Several Research Articles. 


Other Distinctions : 1. Griffith Memorial 
Prizeman, 2. President of the Psy- 
chology Section of the Indian Philoso- 
phical Congress (1936), 3. Connected 
with several academic bodies and 
learned Societies. 


Present Address : 39, S. R. Das Road, 
Calcutta-26. 


परिशिष्ट : लेखक-परिचय 


प्रकाशन : १. दि प्रान्लेम ऑफ़ अपियरेन्स tee for. 
लिटी इन शंकर ऐण्ड ब्रेडले, २. ए वल्ड व्यू qu 
रियूनियन ऑफ़ फिलॉसफी te सायंस, ३. 
सोशल फिलॉस्फी, आदि अनेक शोध-निबन्ध 


अन्य विशेषताएँ : १. भूतपूर्व रिसर्च फेलो, युनिवर्सिटी 
ऑफ इलीनाँय, अमेरिका, २. सम्पादक, जर्नेल 
ऑफ एजुकेशन | ; 

वर्तमान पता : दर्शन विभाग, कुरुक्षेत्र विश्वविद्यालय, 
कुरुक्षेत्र । 


नाम : सिनहा, जदुनाथ 
शिक्षा : एम० Uo, fto आर० एस०, पी-एच्‌० डी० 


वतंमान पद : अवकाशप्राप्त 


प्रकाशन : १. हिस्ट्री ऑफ़ इण्डियन फ़िडॉसफ़ी--दो 
खण्ड, २. इण्डियन साइकालोजी--दो खण्ड, 
३. after रियलिज्म, ४. फाउण्डेशन आफ 
हिन्दुइज्म, ५. शाक्त मोनिज्म, आदि ६. अनेक 
शोध-निबन्ध 


अन्य विशेषताएँ : १. ग्रिफिथ पुरस्कार-विजेता, i 
इण्डियन फ़िलॉसाफ़िकल कांग्रेस (१९३६) 
साइकालोजी अनुभाग के प्रेसिडेण्ट; आदि 


वर्तमान पता : ३९, एस० आर० दास रोड, कलकत्ता-२६ 
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परिशिष्ट : लेखक-परिचय 


Name : Tripathi, Ram Narain. 

Academic Qualifications : Acharya (Vyakarana, 
Vedanta &  Dharmashàstra) M. A., 
Sahityaratna. 

Present Position : Lecturrer, Orienal Section 
ofthe Department of Sanskrit, Lucknow 
University. 

Publications : Literary Essays published in 
the “Saraswati Sushama” of the Sans- 
krit University, Varanasi. 


Address : Sanskrit 
Lucknow University. 


Present Department, 


Name : Varadachari, Karumbur Chakra- 
varti . (K. C. Varadachari) 

Academic Qualifications : M.A., Ph.D., Diva- 
kara (Visistadvaita Sabha). 

Present Position : Leading a retired life. 

Publications : 1. Idea of God, 2. Theory of 

Knowledge in Ramanuja’s Philosophy, 
3. Aspects of Bhakti, 4. Rasayoga 
and other works. 

Other Distinctions : 1. President, Logic 
Section of the All India Philosophical 
Congress (1947), 2. President, Religion 
Section of the All India Oriental Con- 
ference (1965 Gauhati Session). 

Present Address : Sri Rajagrha, 8, Govinda- 
rajasvami Car Street, Tirupati (Andhra 
Pradesh). 


Name : Varma, Siddheshwar. 


Academic Qualifications : M.A., Shastri, D.Litt. 


(London). i 
Present Position : Leading a retired life. 


Publications : More than 70 publications, 
mostly on Linguistics. 
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नाम : त्रिपाठी, रामनारायण 
शिक्षा : व्याकरण-वेदान्त धमंशास्त्राचायं, एम० To 


वर्तमान पद : प्राध्यापक, प्राच्य संस्कृत-विभाग, लखनऊ 
विश्वविद्यालय, लखनऊ 


प्रकाशन : अनेक साहित्यिक निबन्ध 


वर्तमान पता : संस्कृत-विभाग, लखनऊ विश्वविद्यालय, 
लखनऊ ३ 


ताम : वरदाचारी, करुम्बुर चक्रवर्ती 
शिक्षा : एम» Wo, पी-एच० डी०, दिवाकर 


वर्तमान पद : अवकाशप्राप्त 
प्रकाशन : १. आइडिया ऑफ गॉड, २. आस्पेक्ट्स ऑफ़ 
भक्ति, ३. अनेक शोध-निबन्ध आदि, 


t 


अन्य विशेषताएँ : १ आल इण्डिया फ़िलॉसाफ़िकल 
कांग्रेस (१९४७) के सभापति, २. आल इण्डिया 
ओरिएण्टल Pepe गौहाटी के धर्म अनुभाग के 
सभापति, आदि E 
बर्तमान पता : श्री राजगृह, ८, गोविन्दराज स्वामी E 
कार स्ट्रीट, तिरुपति (आन्त्र)। : 


नाम : वर्मा, सिद्धेश्वर 
शिक्षा : एम० Wo, डी० लिट०, शास्त्री 


IARA पद : अवकाइःप्राप्त 


प्रकाशन : भाषा विज्ञान-सम्बन्धी सत्तर से ऊपर ग्रन्य | 
तथा निबन्ध 
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अन्य विशेषताएँ : १. प्रधान सम्पादक, भारत सरकार 


६३० परिशिष्ट : लेखक-परिचय 
Other Distinctions : 1. General Editor, 
Hindi Dictionary of Scientific 


Terminologies, 2. Padmabhushana. 


Present Address : 284, Sector 16A, Chandi- 
garh. 


JVame : Lokesh Chandra. 

Academic Qualifications : M.A., D.Litt. et Phil. 

Present Position : Honorary Director, Inter- 
national Academy of Indian Culture. 


Publications : 1. Tibetan-Sanskrit Dictionary, 
Parts 1 to 12. 2. Materials for a History 
of Tibetan Literature, 3, Indo-Asian, 
Part II, 4. The Amarako$a in Tibet, 
5. A number of other books and articles. 

Present Address : J. 22, Hauz Khas Enclave, 
New Delhi-16. 


Name : Sharada Rani. 


Academic Qualifications : M.A., D.Litt. 
(Holland), Sahitya-Ratna. 
Present Position : Researcher, Saraswati 


Vihar, New Delhi. 

Publications : 1. Slokantara (An old Java- 
nese Niti work), 2. Vratisasana (An 
old Javanese work on Yoga), 3. Bali 
dwipa men Pitri-pùjà, 4. Numerous 
Research articles. 

Other Distinctions : A special study of the 
languages and literatures of Greater 
India. 

Present Address : J.22, Hauz Khas, Yusuf 
Sarai, New Delhi-16. 


का हिन्दी अवकाश प्राप्त वैज्ञानिक पारिभाषिक 
शब्दकोश २. पद्मभूषण 


वर्तमान पता :.२८४, सेक्टर १६ Uo, चण्डीगढ़ 


नाम : लोकेश चन्द्र 
शिक्षा : एम० To (संस्कृत), sto faro 
बतंमान पद : निदेशक, “सरस्वती विहार” (इण्टरनेशनल 
एकेडेमी आफ इण्डियन कल्चर), नई दिल्ली 
प्रकाशन : १. टिबेटन-संस्कृत डिक्शनरी, २. मेटीरियल्स 
. फ़ार ए हिस्ट्री आफ टिवेटन लिटरेचर, ३. इण्डो- 
एशियन स्टडोज, भाग २, ४. दि अमरकोश इन 
टिवेटन, ५. अनेक अन्य ग्रन्थ 
अन्य विशेषताए : बृहत्तर भारत पर विशेष शोधकार्य 
AAMT पता : To २२, हौज खास इन्क्लेव, नई 
दिल्ली-१६ 


नाम : शारदा रानी 
शिक्षा : एम० To, Sto fazo (हॉलंण्ड), साहित्यरत्न 


वर्तमान पद : शोधकर्त्री, “सरस्वती विहार”, नई दिल्ली 
प्रकाशन : १. इलोकान्तर (जावा का नीति-ग्रन्थ) २. 


ब्रतिशासन, (जावा का योग-विषयक ग्रन्थ) 3. 
बालिद्वीप में पितृपूजा, v. अनेक शोध-निबन्ध 


अन्य विशेषताएँ : बृहत्तर भारत की भाषाओं और 
साहित्य का विशेष अध्ययन 


वतंमान पता : जे० २२, हौज खास, युसूफ सराय, 
नई दिल्ली-१६ . 
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C—LINGUISTICS AND GRAMMAR 


Name : Abhyankar, K. V. 
Academic Qualifications : M.A. 


Present Position : Professor of Sanskrit, 
Bhandarkar Oriental Research Insti- 


tute, Poona. 
Publications : 1. Dictionary of Sanskrit 
Grammar, 2. Patafijali»s Mahabha- 


shya (Marathi), Vol. VII Introduction. 
3. Sanskrit Commentaries on the 
“Sākta Sūtra’ of Agastya, the “Upadesa 
Sutra" of Jaimini and ‘‘Jainendra- 
paribhasavrtti?. 4. Paribhisi Sang- 
raha, 5. Pataiijala Mahabhasya, Vols. 
I & II (Edited), 6. Paribhasendu- 
$ekhara, Vols. 1 & II. (Edited), 7 
Has edited many other Sanskrit texts 
and written a number of research 
papers. * 

Other Distinctions : 1. Ex-Professor of Sans- 
krit, Gujrat College, 2. Won all the 
available prizes and scholarships 
for standing first in Sanskrit in all the 
examinations, 3. Was conferred the 
title of ‘Mahamahopadhyaya’ by Sri 
Jagadguru Shankar acharya of Jagan- 
nathpitha, 4 Adhyaksha, Sanskrit 
Vidyaparisamstha, Poona. 


Present Address : 981, Sadashiva Peth, Lak- 
shmi Road, poona-2 


Name : Gonda, J. 


Academic Qualifications : Doctor Litt. 


नाम : अभ्यंकर, do वी० 

शिक्षा : एम० To (संस्कृत) 

वर्तमान पद : संस्कृत-प्राध्यापक, भण्डारकर ओरिएण्टल 
रिसर्च इन्स्टिट्यूट 


प्रकाशन : १. डिक्शनरी ऑफ संस्क्ृत-ग्रामर, 
२. खण्ड-७ पतंजलि महाभाष्य की मराठी 
भूमिका, ३. अगस्त्य के शाक्त सूत्र, जैमिनि 
के उपदेश-सूत्र का संस्कृत-भाष्य; जेनेन्द्र- 
परिभाषावृत्ति और परिभाषा-संग्रह, Y. पातंजल- 
महाभाष्य खण्ड १-२, परिभाषेन्दुशेखर १-२ ४ 
और अन्यान्य संस्कृत-प्रन्थो का सम्पादन, ५. 28 
अनेक निबन्यों के लेखक d 


अन्य विशेषताएँ : १. मेट्रिक से लेकर एम० To तक 
प्रथम श्रेणी में उत्तीर्ण होने के उपलक्ष में सभी 
प्राप्य पुरस्कारों और छात्रवृत्तियों के विजेता, 
२. Maga पीठ के श्री जगद्गुरु शंकराचार्य 
द्वारा महामहोपाध्याय की पदवी से विभूषित, 
३. संस्क्ृत-विद्यापरिसंस्था, पूना के अध्यक्ष 


वतमान पता : ९८१, सदाशिव पेठ, लक्ष्मीरोड, पूना-२ | 
नाम: गोंडा, Wo . S 
शिक्षा : डाक्टर ऑफ लिट्रेचर . i 
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Present Position : Professor of Sanskrit, 


Utrecht University. 


Publications : 1. Sanskrit in Indonasia, 
2. Epithets in the Rgveda, 3. The 
Vision of the Vedic poets, 4. Change 
and Continutiy in Indian Religions, 
5. The Sava Yajfias, 6 Stylistic 
Repeititions in the Veda, 7. The Aspe- 
ctual function of the Rgvedic present 
and aorist, 8. Four Studies in the 
Language of the Veda, 9, Loka, 
World and Heaven in the Veda. 

Other Distinctions : 1. Honorary Member, 
Royal Asiatic Society, 2. Member, 
Royal Dutch Academy, 3. Vice- 
President, Sanskrit Visva Parisad. 


Present Address : Van Hogendorpstraat, 13, 


Utrecht, Netherlands. 

Name : Ghosal, Sibendra Nath (S. N. 
Ghosal). 

Academic Qualifications : M.A. (Sanskrit), 
M, A. (Bengali), D. Phil. 

Present Position : Lecturer, Calcutta Uni- 
versity. 

Publications : 1. Das Ramayana (Tr. 
from German), 2. Vajasneyi Pratisa- 
khya (Translation with Notes), 3. 
Several Research Articles, 

Other Distinctions : 1. Griffith Memorial 
Prizeman, 2. Winner of Sri Asutosh 
Mukerjee Gold Medal. 


Present Address : 51/L, Garcha Road, 
Calcutta-19, 
Name : Hartman, Carl Gustav, (C. G. 


Hartman), 
Academic Qualifications : Ph.D. 
Present Position : Doctor of Philosophy. 


परिदिष्ट : लेखक-परिचय 


वर्तमान पद : प्राध्यापक तथा अध्यक्ष, संस्कृत-विभाग, 
sews युनिवर्सिटी, हॉलेण्ड i 

प्रकाशन : १. संस्कृत इन इण्डोनेशिया, २. एपिथेट्स 
इन दी ऋग्वेद, ३. दि विजन ऑफ दि वेदिक 
पोएट्स, ४. चेञ्ज ऐण्ड कण्टिन्यूइटी इन इण्डि- 
यन रिलिजन्स, ५. स्टाइलिस्टिक रिपीटेशन्स 
इन दि वेद, ६. आस्पेक्टुअल फंक्शन ऑफ़ दि 
ऋग्वेदिक save te एओरिस्ट, ७. फोर 
स्टडीज इन दि लेग्वेंज आफ वेद आदि 


अन्य विशेषताएँ : ऑनरेरी मेम्वर, रॉयल एशियाटिक 
सोसायटी, ग्रेट ब्रिटेन; मेम्बर रॉयल डच एकेडेमी; 
उपाध्यक्ष, संस्क्ृत-विश्वपरिषद्‌ 


वर्तमान पता : उटरेख्ट युनिवसिटी, हॉलैण्ड 
नाम : घोषाल, शिवेन्द्रनाथ 
शिक्षा : एम० to (संस्कृत, बंगला), sto firmo 


वर्तमान पद : प्राध्यापक, कलकत्ता विश्वविद्यालय, 
कलकत्ता 

प्रकाशन : १ डास रामायण (जर्मन से अंग्रेजी रूपान्तर) 
२. वाजस्नेयी प्रातिशाख्य (सटिप्पण अनुवाद) 


3. शोध-पत्रिकाओं में निबन्ध 


अन्य विशेषताएँ : ग्रिफिथ मेमोरियल पुरस्कार-विजेता, 
आदि 


वर्तमान पता : ५१।एल, गर्चारोड, कलकत्ता- १७ 


नाम : हाटेमैन, कालं गुस्टव 


शिक्षा : पी-एच० Sto 
वर्तमान पद : डॉक्टर ऑफ़ फिलोंस्फी 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation, Kolkata. Digitization: eGangotri. 


परिशिष्ट : लेखक-परिचय 


Publications : Emphasizing and Connecting 
Particles in the Thirteen Principal 
Upanishads. 

Present Address : Stora Robertsgatan 35699, 
Helsinki-12, Finland. 


Name : Jani, Arunoday Natvarlal 
Jani). 
Academic Qualifications : M.A., Ph.D., Kavya- 


(A_N. 


tirtha. 

Present Position : Reader and Head, Sanskrit 
Department, M.S. University of 
Baroda. 


Publications : 1. A Critical Study of Sri- 
Harsa’s Naisadhiyacaritam, 2. Rasa- 
kaumudi of Srikantha, 3. Research 
Articles. 

Other Distinctions : Studied German Research 
methods from Dr. L. Alsdorf at the 
University of Hamburg, West Ger- 
many. T 

Present Address : Jamkhana's Pole, Sultan- 
pura, Baroda. 


Name : Kantawala, S. G. 

Academic Qualifications : M.A., Ph.D. 
Present Position : Lecturer, Sanskrit Depart- 
ment, M. S. University, Baroda. 
Publications : 1. Cultural History of the 

Matsya-Purana, 2. Several Research 


Papers. 
Other Distinctions : Winner of several scholar- 


ships and prizes. 
Present Address : Kantareshwar 
Pole, Baroda-l. 


Mahadeo’s 


Name : Katre, S. M. 


Academic Qualifications : 
(London). 


go 


M.A., Ph.D. 


६३३ 


प्रकाशन : इम्फैसाइजिग एण्ड कनेक्टिंग पाटिकिल्स इन 
दि थर्टीन प्रिसिपल उपनिषद्स 


वतंमान पता : स्टोर; Was सगैटन ३५६९९, हेलसिकी- 
१२ (फिनलेण्ड) 


नाम : जानी, अरुणोदय नटवरलाल 
शिक्षा : एम० To (संस्कृत), पी-एच० डी०, काव्यतीथं 


वतंमान पद : अध्यक्ष, संस्कृत-विभाग, महाराज सयाजी 
राव विश्वविद्यालय, aster 


प्रकाशन: १. ए क्रिटिकल स्टडी ऑफ़ श्री हर्षाज नेषधीय- 
चरितम्‌, २. रसकौमुदी ऑफ़ श्रीकण्ठ, ३. अनेक 
शोध-निबन्ध 


अन्य विशेषताएं : जर्मन विद्वा डा० एल० एल्सडार्फ 
से जर्मन शोध-पद्धति का विशेष अध्ययन 


वर्तमान पता : जामखाना पोल, सुल्तानपुरा, बड़ौदा 


नाम : कान्तावाला, सुरेशचन्द्र गोविन्दलाल 

शिक्षा : एम० To, पी-एच० sto 

वर्तमान पद : प्राध्यापक, संस्कृत-विभाग, एम० एस० 
युनिवर्सिटी, बड़ोदा 

प्रकाशन : १. कल्चरल हिस्ट्री फाम दी मत्स्यपुराण 
२. अनेक शोध-निबन्ध 


अन्य विशेषताए : कई पुरस्कारादि के विजेता 


वर्तमान पता : कान्तारेशवर महादेव पोल, बड़ौदा-१ 


नाम : कत्रे, सुमित्र मंगेश 
शिक्षा : एम० To, Ago sto (लंदन) 
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Present Position : Director, ‘Deccan College, 
Poona. 

Publications : 1. Formation of Konkani, 
2. Some Problems of Historical 
Linguistics in Indo-Aryan, 3. Prakrit 
Languages and their Contribution t0 
Indian Culture, 4 Introduction to 
Indian Textual Criticism, 9. Over 


300 research papers. 


Other Distinctions : 1. Founder-Editor of 
(a) New Indian Antiquary and (b) 
Oriental Literary Digest, 2. Trea- 
surer, Linguistic Society of India, 3. 
Director, Language Project, Deccan 
College, Poona, 4 General Editor, 
Dictionary of Sanskrit on Historical 
Principles, 5. Visiting Professor in 
Linguistics, University of Texas, U.S.A. 


Present Address : Deccan College, Poona. 


Name : Limaye, Vishnu Prabhakar. (V. P. 
Limaye). 


Academic Qualifications : Vanmaya-visharad 
(Tilak Maharashtra Vidyapith, Poona) 


Present Position : Leading a retired life. 


Publications : 1. Alberunichi Gita va Itar 
Nibandha (Essays in Marathi), 
Prantik Swaraj (Marathi), 3. Ashta- 
dashopanishad (in Collaboration), 4 
Vakyapadiya of Bhartrhari (in. colla- 


boration). 
Other Distinctions : 1. Ex-Principal, Tilak 
Mahavidyalaya, Poona, 2. Ex- 


Member, Bombay Legislative Council. 


Present Address : Opposite Gokhale Hall, 
Lakshmi Road, Poona-2. 


परिशिष्ट : लेखक-परिचय 


वर्तमान पद : निदेशक, डेकन कालेज, पूना 


प्रकाशन : १. फॉर्मेशन ऑफ़ कोंकणी, २. सम प्राब्लेम्स 
ऑफ़ हिस्टॉरिकल लिग्विस्टिक्स इन ue 
आर्यन, ३. प्राकृत लंग्वेजेज़ ऐण्ड देयर afte. 
ब्यूशन टु इण्डियन कल्चर, Y. इण्ट्रोडक्शन टु 
इण्डियन टेक्सचुअल क्रिटिसिज्म, ५. अनेक शोध- 
निबन्ध 


अन्य विशेषताएं इण्डियन ऐंटिक्वेरी और 
ओरिएण्टल लिट्रेरी डाइजेस्ट के संस्थापक- 
संपादक, २. लिग्विस्टिक सोसायटी आफ्न इण्डिया 
के far, ३. निदेशक, Saa प्रोजेक्ट, डेकन 
कालेज, पूना, ४. प्रधान सम्पादक, डिक्शनरी 
ऑफ संस्कृत ऑन हिस्टारिकल 'प्रिसिपल्स, ५ 
विजिटिंग प्रोफेसर इन लिग्विस्टिक्स, यूनिवसिटी 
ऑफ टेक्सास, qo Udo To 

वर्तमान पता : डेकन कालेज, पूना-६ 


नाम : लिमये, विष्ण, प्रभाकर 


शिक्षा : वाङमय विशारद, तिलक महाराष्ट्र विद्यापीठ, 
पूना 
वर्तमान पद : अवकाशप्राप्त 
प्रकाशन : अलबेरुनी की गीता व इतर निबन्ध और 
वाक्यपदीय का सह-सम्पादन 


अन्य विशेषतादँ : १. भूतपूर्व प्रधानाचार्य, तिलक मह” 


विद्यालय, पूना, २. भूतपूर्व सदस्य, बम्बई विधातः 
परिषद्‌ 

वर्तमान पता: गोखले हाल के सामन लक्ष्मीरीड। 
पूना- 
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परिशिष्ट : लेखक-परिचय 


Name : Phadke, Hari Anant Shastri. 

Academic Qualifications : M.A. (History and 
Ancient Indian History, Culture & 
Archaeology); Ph.D. 

Present Position : Lecturer, Departments of 
History and Ancient Indian History, 
Culture & Archaeology, Kurukshetra. 
University, 

Publications : Research Articles. 

Present Address : Kurukshetra University, 
Kurukshetra. 


Name : Saksena, Babu Ram (B. R. Saksena). 
Academic Qualifications : MA., D.Litt. 


Present Position Vice-Chancellor, Ravi- 
shankar University, Raipur, 
Publications : 1. Evolution of Awadhi, 


2. Samanya Bhasha Vijfiana, 3. Artha 
Vijfiana, 4 Dakkhini Hindi, 5. Kirti- 
latà, 5. Numerous Research Articles. 
Other Distinctions : 1. Retired Professor, 
Sanskrit Department, University of 
Allahabad, 2. Founder-Member, Lin- 
guistic Society of India, 3.  Life- 
Member, Linguistic Society of Paris, 
° 4. Convener, Editorial Board of the 
present Abhinandana Grantha. 
Present Address : Vice-Chancellor, Ravi- 
shankar University ,Raipur, M.P. 


Name : Tiwari, Bhola Nath (B. N. Tiwari). 

Academic Qualifications : M.A., D.Phil. 

Present Position : Senior Lecturer, Kirori Mal 
College, Delhi University. 


Publications : 1. Bhasa Vijfiana, 2. Hindi 
Bhasa, 3. Bhasa Vijnanakosa, 4. Hindi 
Muhawara, 5. Hindi Nitikavya, 6. 
Sabdon ka Jiwan. 
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नाम : फडके, हरि अनन्त शास्त्री 
शिक्षा : एम० Uo, पी-एच० sto (इतिहास-पुरातत्व) 


बर्तमान पद : प्राध्यापक, प्राचीन भारतीय इतिहास 
और पुरातत्व, कुरुक्षेत्र विश्वविद्यालय 


प्रकाशन : अनेक शोध-निवन्ध 

बर्तमान पता : ७, एम० cto एच०, कुरुक्षेत्र विश्व- 
विद्यालय, कुरुक्षेत्र 

नाम : सक्सेना, बावूराम 

शिक्षा : एम० To (संस्कृत), sto लिट्‌० 

वर्तमान पद : उपकुलपति, रविशंकर विश्वविद्यालय, 
रायपुर 

प्रकाशन : १. इवोल्यूशन आफ अवधी, २. सामान्य 
भाषा-विज्ञान, २. अर्थविज्ञान, ४. दक्खिनी 
हिन्दी, आदि ५- अनेक शोघ-निबन्ध 


अन्य विशेषताएँ : १. भूतपूर्वं अध्यक्ष, संस्कृत विभाग, 
प्रयाग विश्वविद्यालय, २. संस्थापक-सदस्य, 
लिग्विस्टिक सोसायटी ऑफ इण्डिया, ३. आजी- 
वन सदस्य, छिग्विस्टिक सोसायटी ऑफ पेरिस, 
४. संयोजक, सम्पादक-मण्डल, गोपीनाथ कवि- 
राज-अभिनन्दन-ग्रन्थ . 

बर्तमान पता : उपकुलपति, रवि शंकर विश्वविद्यालय, 
रायपुर 


नाम : तिवारी, भोलानाथ 
शिक्षा : एम० To, Slo फिल० 
वर्तमान पद : प्राध्यापक, किरोडीमळ कालेज, दिल्ली 


विश्वविद्यालय 
प्रकाशन : १. भाषा-विज्ञान, २. हिन्दी भाषा, ३. 
भाषा-विज्ञान-कोश, ४. हिन्दी नीति-काव्य, 


५. शब्दों का जीवन, आदि 
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Other Distinctions Served as a Visiting 
Professor of Hindi at the University 
of Tashkent, U.S.S.R. for two years. 


Present Address : E 4/23, Model Town, 
Delhi-9. 

Name : Shastri, Dharmendra Nath (D. N. 
Shastri). 


Academic Qualifications : M.A. (Sanskrit & 
Hindi), M.O.L., D.Litt. 

Present Position : Director, 
Indology, Delhi. 

Publications : 1. Critique of Indian Realism, 
2. Exhaustive Hindi Commentary on 
Nyaya-Siddhanta-Muktavali, 3. Bha- 
ratiya Darshan. 

Other Distinctions : 1. Founder-Editor of the 
Digest of Indological Studies, 2. For- 
merly Dean of the Faculty of Arts, 
Agra University, 3. Formerly, Head 
of the Sanskrit Department, Kuruk- 
shetra University. 

Present Address : 301, Urmila Shastri Marg, 
Meerut Cantt., Meerut. 


Institute of 


परिशिष्ट : लेखक-परिचय 


अन्य विशेषताएँ : ताशकन्द विश्वविद्यालय (रूस) 
दो वर्ष तक विजिटिंग प्रोफेसर (हिन्दी) 


के 


वर्तमान पता : ई ४२३, मॉडल टाउन, दिल्ली-९ 


नाम : शास्त्री, धर्मेन्द्र नाथ 


शिक्षा : एम० To (संस्कृत-हिन्दी), एम० ओ० एल०, 
Sto fato 
वतमान पद : निदेशक, भारतीय विद्यासंस्थान, दिल्ली 


प्रकाशन : १. क्रिटीक आफ इण्डियन रियलिज्म, २. 
न्याय-सिद्धान्त-मुक्‍तावळी की हिन्दी टीका ३. 
भारतीय दर्शन 


अन्य विशेषताएँ : १. भूतपूर्वं डीन, फैकल्टी ऑफ आर्ट स, 
आगरा विश्वविद्यालय, २. भूतपूर्व अध्यक्ष, संस्कृत 
विभाग, कुरुक्षेत्र विश्वविद्यालय, ३. डाइजेस्ट ऑफ 
इण्डालोजिक स्टडीज के संस्थापक-सम्पादक 


वर्तमान पता: ३०१, उर्मिला शास्त्री मार्ग, मेरठ छावनी, 
मेरठ 
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D—LITERATURE 


Name : Bhargava, Purushottam Lal (P. L. 
Bhargava). / 
Academic Qualifications : M.A. (Sanskrit & 

Hindi), Ph.D., Shastri. 

Present Position : Professor & Head, Depart- 
ment of Sanskrit, University of Rajas- 
than, 

Publications : 1. Chandragupta Maurya 
and His Times. 2. India [7 the Vedic 
Age, 3. Prachina Bharata Ka Itihasa. 


Other Distinctions : 1. Was twice member of 
the Indian Council for Cultural Rela- 
tions, New Delhi, 2. President of the 
Oriental Studies (Sanskrit) Section of 
the All India Educational Conference, 
(39th Indore Session). 

Present Address : S.B.95, Bapunagar, Jaipur. 


Name : Iyer, K. A. Subramania (K. A. S. 
Iyer). 

Academic Qualifications : M. A. (London), 

Diplome d’eludes Universitaires (Paris). 


Present Position : Visiting Professor, Centre 
of Advanced Study in Linguistics, 
Deccan College, Poona. 


Publications : |. Vakyapadiya (Critical 
Edition with Paddhati), 2. Sphota- 
siddhi of Mandana Misra (English 
Translation), 3. Bhaskari, Vols. I and 
II (In collaboration), 4, A large 
number of Research Papers. 


नाम : भार्गव, पुरुषोत्तमलाल 


शिक्षा : एम० To (संस्कृत-हिन्दी), पी-एच० डी०, 
शास्त्री 

वर्तमान पद: अध्यक्ष, संस्कृत-विभाग, 
विश्वविद्यालय 


राजस्थान 


प्रकाशन : १. चन्द्रगुप्त मोर्यं ऐण्ड हिज टाइम्स, २. 
इण्डिया इन दि वेदिक एज, ३. प्राचीन भारत का 
इतिहास 

अन्य विशेषताएँ : १. इण्डियन कौन्सिल फ़ॉर कल्चरल 
रिलेशन्स, नई दिल्ली के भूतपूर्वं सदस्य, २. 
आल इण्डिया एजुकेशनल कान्फ्रेस के इन्दौर 
अधिवेशन में संस्कृत-अनुभाग के सभापति 


वर्तमान पता : एस० dio ९५, वापुनगर, जयपुर 


नाम : अय्यर, Blo अ० सुब्रह्मण्य 


शिक्षा : एम० Wo (संस्कृत) (लंदन), पेरिस विश्व- 
विद्यालय से डिप्लोमा प्राप्त 


वर्तमान पद : डेकन कालेज पूना में भाषाशास्त्रीय उच्च- 
तर अध्ययन-केन्द्र के विजिटिग प्रोफ़ेसर 


प्रकाशन : १. वाक्यपदीय, २. स्फोटसिद्धि (अंग्रेजी 
अनुवाद), ३. भास्करी, ४. अनेक शोधःनिवन्ध 
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६३८ प्रिशिष्ठ : लेखक-परिचय 


Other Distinctions : 1. (Formerly) Professor 
and Head of the Department of Sans- 
krit, Lucknow University, 2. (For- 
merly) Vice-Chancellor, Lucknow, 
University and Sanskrit University of 
Varanasi), 3. Member of many Uni- 
versity Academic Bodies and of other 
Institutions of Research, 4. (Formerly) 
Preseident of the Akhila Bharatiya 
Sanskrit Parishad, Lucknow, 5. Now, 
a member of the Executive Committee 
of the aforesaid Parishad and of the 
Editorial Board of the present Comm- 
emoration Volume. 


Present Address : ‘Hindska’, 38, Major Banks 
Road, Lucknow. 


Name : Pande, Trilochan (T. Pande). 

Academic Qualifications : M.A. Ph.D. 

Present Position : Lecturer, Department of 
Hindi, University of Gorakhpur. 

Publications : 1. Kumaon ka Lok Sahitya, 
2. Gupta Jiki Kavyakala, 3. Several 
Research Articles. 

Other Distinctions : 1. Member, American 
Folklore Society, 2. Twice invited by 
the Asian Folklore Conference, Indiana 
University, U.S.A. to read Research- 
Papers, 3. Invited by the Bihar Rashtra 
Bhasha Parishad, Patna to read a 
research-paper on the ‘Language and 
Literature of Kumaoni. 

Present Address : Chamre Wali Kothi, Civil 
Lines, Gorakhpur. - 


Name : Sadhu Ram. 
Academic Qualifications : M.A. (Sanskrit). 


Present Positon : Research Fellow, Kuruk- 
shetra University. 


अन्य विशेषताएँ : १. भूतपूर्व अध्यक्ष, संस्कृत-विभाग, 
लखनऊ विश्वविद्यालय, २. भूतपूर्व उपकुलपति, 
लखनऊ विश्वविद्यालय, 3. भूतपूर्व उपकुलपति, 
वाराणतेय संस्कृत विश्वविद्यालय, ४. अनेक 
विश्वविद्यालयों की विद्वत्सभाओ और ate. 
संस्थाओं के सदस्य, ५. भूतपूर्वं अध्यक्ष, अखिल 
भारतीय संस्कृत-परिषद्‌, लखनऊ, ६. परिषद्‌ 
की कार्यकारिणी समिति के सदस्य, ७. कविराज 
अभिनन्दन ग्रन्थ के सम्पादक-मण्डल के सदस्य 


वर्तमान पता : ३८, मेजरबॅकक्‍्स रोड, लखनऊ 


नाम : पाण्डेय, त्रिलोचन 

शिक्षा : UNO Uo, पी-एच्‌ ० डी० 

वतमान पद : प्राध्यापक, हिन्दी विभाग, गोरखपुर 
विश्वविद्यालय 

प्रकाशन : १. कुमाऊँ का लोक-साहित्य, २. गुप्तजी 
की काव्यकला, ३. अनेक शोध-निवन्ध 


अन्य विशेषताएँ : १. एशियन फोकलोर FIA इण्डि- 
याना यूनिवर्सिटी अमेरिका द्वारा दो बार शोध- 
निबन्ध पढ़ने के लिए आमंत्रित, २. बिहार राष्ट्र 
भाषा परिषद्‌, पटना द्वारा कुमाऊंनी भाषा और 
साहित्य पर निबन्ध पढ़ने के लिए आमंत्रित, 
३. अमेरिकन फ़ोकलोर सोसायटी के सदस्य 


वर्तमान पता : चमड़ेवाली कोठी, सिविल लाइन्स, 


गोरखपुर, उ० प्र० 


नाम : साधुराम 
शिक्षा : एम० ए० (संस्कृत) व 
वर्तमान पद : रिसच॑-फ़ेलो, कुरुक्षेत्र विर 
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परिशिष्ट : लेखक-परिचय ६३९ 


Publications : 1 Essays on Sanskrit Litera- 
ture, 2 A large number of Research 
Articles. 


Present Address : 986, Shivaji Street, Karol ° 


Bagh, New Delh-5. 


Name : Sternbach, 
Sternbach). 


Ludwik (Dr. L. 


Academic Qualifications : LL. D. 


Present Position * Honorary Professor of 
Ancient Indian Culture and Dharma- 
$astra; and Senior Social Affairs Officer, 
Department of Trusteeship and Non- 
Self-Governing United 
Nations. 


Territories, 


Publications : 1. Canakya Niti-Text Tra- 
dition; 2. Canakya-raja-niti; 3. Sup- 
plement to O. Bohtlingk's Indische 
Spruche; 4. Hitopade$a and its Sources, 
5. Ganika-vrtta-sarhgraha; 6. Juri- 
dical Studies in Ancient Indian Law; 
7. A number of Studies and Articles 
on Ancient Indian Culture. 


Other Distinctions : Previously Reader of 
Ancient Indian Polity at the Univer- 
sities of Cracow and Lwow. 

Present Address : United Nations, Grand 
Central P. O. Box 20, New York-17,N.Y. 


Name : Singh, Lal Rama Yadupal. 


Academic Qualifications : M.A., LL.B., 
D. Phil., Sahityacharya, Sahityaratna. 


Present Position : Lect. rer, Department of 


Sanskrit, University of -: 'ahabad. 


CC-0. Bhagavad Ramanuja | 


प्रकाशन : एसेज ऑन संस्कृत लिट्रेचर नामक ग्रन्थ 
तथा साहित्य और पुरातत्व संबंधी अनेक निबन्ध 


वर्तमान पता : ९८६, शिवाजी स्ट्रीट, करोल बाग, नई 
दिल्ली-५ 


नाम : स्टनंवाख, एल० 


शिक्षा : एल-एल० डी० 


वर्तमान पद : प्राध्यापक, प्राचीन भारतीय संस्कृति ,और 
धर्मशास्त्र तथा सीनियर सोशल अफेयर आफीसर, 
डिपार्टमेण्ट ऑफ ट्रस्टीशिप tes नॉन सेल्फ- 
गर्वानग टेरीटरीज, युनाइटेड नेशंस 


प्रकाशन : १. चाणक्य-नीति- टेक्स्ट द्रेडिशन ,२. 
चाणक्य-राजनीति, ३. सप्लीमेण्ट टु ओ बाट- 
fort इण्डिसे crt, ४. हितोपदेश Uvs इट्स 
सोसेज, ५. गणिकावृत्तसंग्रह, ६. जुरीडिकळ 
स्टडीज इन एंशियण्ट इण्डियन लॉ, ७. प्राचीन 
भारतीय संस्कृति से सम्बद्ध विविध विषयों पर 
लेख 


अन्य विशेषताएं : क्राऊ और लवाऊ विश्वविद्यालयों 
में प्राचीन भारतीय राजनय के भूतपूर्व रीडर 


वतंमान पता : युनाइटेड नेशंस, ग्रैण्ड सेण्ट्रल पो० आ० 
बाक्स Ro, न्यूयार्क-१७, Udo वाई० 


नाम : सिंह, लाल रमायदुपाल 
शिक्षा : THe Yo, एल्‌-एल० बी०, Sto फिल्‌० 


वर्तमान पद प्राध्यापक, संस्क्ृत-विभाग, प्रयाग विश्व- _ 


विद्यालय. इलाहाबाद 
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Publications : 1. Svarnamuktasamvada-tip- 
pani (Sanskrit), 2. Rasamimansa- 
viveka (Sanskrit), 3. The Comic Element 
in Sanskrit Drama (English), 4. A 
Critique of Aesthetic Pleasure (Eng- 
lish), 5. Uttararamacaritam (Hindi), 
6. Meghadütam (Hindi), 7. A number 
of Research Articles. 

Other Distinctions : Formerly a member of 
the U.P. Civil (Executive) Service. 
2. The following books are in the 
Press :— 

(i) A Critical History of Sanskrit 
Literature, Vol. I (Vedic Literature), 
(ii} Laukika Sanskrit Sahitya Ka 
Itihas, Vol. I (Natya Sahitya), (iii) 
Abhijfianasakuntalam. 


Present Address : Village & Post Office: 
Karahia Ki Bazar, District Rai 
Bareli. 


Name : Singh, Satya Vrat (S. V. Singh). 

Academic Qualifications : M.A., Ph.D., D.Litt. 

Present Position : Professor & Head, Depart- 
ment of Sanskrit and Prakrit Languages, 
and Dean, Faculty of Arts, Lucknow 
University. 


Publications : 1. Sanskrit and Hindi Com- 
mentaries on Visakhadatta’s Mudrara- 
ksasa, 2. Mammata’s Kavya-Prakasa— 
Hindi Exposition with Critical Intro- 
duction, 3. Visvanatha’s Sahityadar- 
pana—Hindi Exposition with Critical 
Introduction, 4. Vedantadefika—A 

Study of His Life, Works and Philosophy. 


परिशिष्ट : लेखक-परिचय 


प्रकाशन : १. रस-मीमांसा-विवेक, २. स्वर्ण-मुक्ता 
संवाद टिप्पणी ३. दि कामिक एलिमेण्ट इन 
संस्कृत ड्रामा ४. ए क्रिटिक आफ एस्थेटिक 
प्लेजर, ५. उत्तररामचरितम्‌ की टीका, ६. 
मेघदूतम्‌ की टीका, ७. अनेक शोध-निबन्ध। 


वर्तमान पता: पो० करहिया की बाजार, जिला-- 
रायबरेली, Fo No 


नाम : सिंह, सत्यव्रत 

शिक्षा एम० To, पी-एच० Sto, Sto, faro 

वर्तमान पद : अध्यक्ष, संस्कृत विभाग तथा डीन फ़ैकष्टी 
आफ आर्ट्‌स; लखनऊ विश्वविद्यालय, लखनऊ 


प्रकाशन १. मुद्राराक्ष की हिन्दी और संस्कृत ` 


टीकाएं, २. काव्य-प्रकाश की हिन्दी टीका, 
३. साहित्य-दर्पण की हिन्दी टीका, ४. बेदी 
देशिक--ए स्टडी ऑफ हिज लाइफ, वर्क्स एण्ड 
फिलॉसफी, ५. कष्ट्रीब्यूशत आफ कश्मीर € 
संस्कृत पोएद्री (प्रकाशनाधीन ) 


“ 
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परिशिष्ट : लेखक-परिचय 


Other Distinctions : 1. President, Akhila 
Bharatiya Sanskrit Parishad, Lucknow 
and a member of the editorial Board 
of the Present Commemoration Volume, 
2. Member, Executive Council, Sans- 
krit University, Varanasi, 3. Rece- 
pient of Baneraji Research Prize on the 
D.Litt. thesis entitled *Contribution of 
Kashmir to Sanskrit Poetry’. 


Present Address : Bhavani 
Houses, Lucknow—1. 


Vihar, Model 


Name : Choudhary, Satya Dev. 


Academic Qualifications : M.A. (Sanskrit & 
Hindi), Ph.D., Shastri. 


Present Position : Lecturer, Hindi Depart- 
ment, Institute of Post-Graduate Studies, 
Delhi University. 


Publications : 1. Riti Paramparà Ke Pra- 
mukha Acharya, 2. Essays on Indian 
Poetics, 3. Kavyashastriya Nibandh. 


Other Distinctions : Winner of “Dalmia Puras- 
kar” and “Language Department Punjab 
Puraskar.” 

Present Address : F. 


11/12, Model Town, 
Delhi-9. २ i 
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अन्य विशेषताएँ : १. वाराणसेय संस्कृत विश्वविद्यालय 
की कार्यकारिणी समिति के सदस्य, २. अध्यक्ष, 
अखिल भारतीय संस्कृत-परिषद, लखनऊ 


वर्तमान पता : भवानी विहार, मॉडल हाउसेज, लखनऊ-१ 


नाम : चौधरी, सत्यदेव 


,शिक्षा : एम० To (संस्कृत-हिन्दी), पी-एच० डी०, 


शास्त्री 


वर्तमान पद : प्राध्यापक, हिन्दी विभाग, दिल्ली fra 
विद्यालय, दिल्ली 


प्रकाशन : १. हिन्दी रीति-परम्परा के प्रमुख आचार्य, 
२. भारतीय काव्यांग, ३. काव्यशास्त्रीय निबन्ध 


अन्य विशेषताएँ : डालमिया पुरस्कार-विजेता 


वर्तमान पता : एफ 22/22, माडू टाउन, दिल्छी-९ 
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E—ARCHAEOLOGY AND HISTORY 


Name : Bajpai, Krishna Datta (K. D. 
Bajpai). 

Academic Qualifications : M.A. 

Present Position : Professor and Head of the 
Department of Ancient Indian History, 
Culture and Archaeology, University of 
Saugr, 

Publications : 1. Bharatiya Vyapar Ka 
Itihasa, (Hindi), 2.Braj Ka Itihasa, Vols. 
2 (Hindi), 3, Ahichchhattra (Hindi), 
4, Development of Buddhism in U.P., 
5, Several Research Articles. 

Other Distinctions : 1. (Formerly) Archaeo- 
logical Officer, Government of U.P., 
2. Member, Central Board of Archaeo- 
logy, Government of India. 

Present Address : B-1, University Campus, 
University of Saugar, Saugar (M.P.) 


Name : Buddha Prakash. 


Academic Qualifications : M.A., LL.B., Ph.D., 
D.Litt. 


Present Position : Professor and Head of the 
Departments of History and Ancient 
Indian History, Culture and Archaeo- 
logy, University of Kurukshetra. 

Publications : 1. Aspects of Indian History 

and Civilization, 2. Studies in Indian 

History and Civilization, 3. India and 

the World, 4. Modern Approach to 

History, 5. Rgveda and the Indus 

Valley Civilization, 6. Philosophy of 


History and other books, 7. Research 
Articles, 


नास : वाजपेयी, कृष्णदत्त 


शिक्षा : एम० vo (इतिहास) 

वतंमान पद : अध्यक्ष, प्राचीन भारतीय इतिहास, संस्कृति 
और पुरातत्व-विभाग, सागर विश्वविद्यालय, 
Wo No 

प्रकाशन : १. भारतीय व्यापार का इतिहास, २. 
ब्रज का इतिहास--दो खण्ड, ३. अहिच्छत्र, 
Y. डेवलपमेण्ट ऑफ बुद्धिज्म इन To fto 
आदि, ५. अनेक शोध-निबन्ध 

अन्य विश्ञेषताएँ : १. भूतपूर्व पुरातत्व-अधिकारी, उत्तर 
प्रदेश सरकार, २. सदस्य, केन्द्रीय पुरातत्व 
परिषद्‌, भारत सरकार। 


वर्तमान पता : बी१, यूनिवर्सिटी कैम्पस, सागर विश्वः 
विद्यालय (Ho प्र०) 


नाम : बुद्ध प्रकाश 

शिक्षा : एम० To, एल-एल० बी०, पी-एच० sto, 
Elo fazo 

वर्तमान पद : अध्यक्ष, इतिहास विभाग तथा प्राचीन 
भारतीय इतिहास तथा निदेशक, संस्कृति और 
पुरातत्व, कुरुक्षेत्र विश्वविद्यालय 


प्रकाशन : १. आस्पेक्ट्स ऑफ इण्डियन हिस्ट्री de 
सिविलिजेशन २. ऋग्वेद ऐण्ड दि इण्डस १ 
सिविलिजेशन ३. फिलॉसफी ऑफ हिस्ट्री Ne 
पोलिटिकल ऐण्ड सोशल मूवमेण्ट्स इन एशि 
पंजाब, ५. «red एप्रोच टु हिस्ट्री 
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परिशिष्ट : लेखक-परिचय 


Other Distinctions : 1. Director of the Insti- 
tute of Indic Studies and Dean of the 
Faculties of Indic Studies and Social 
Sciences, Kurukshetra University, 2. 
Editor of the Digest of Indological 
Studies, Kurukshetra University. 

Present Address : Kurukshetra University, 
Kurukshetra. 

Name : Chaturvedi, 


Academic Qualifications 
Present Position 


Parashu Ram. 
: M.A., LL.B. 
: Legal Practitioner. 


Publications : 1. Uttari Bharat Ki Sant- 


Parampara, 2. Bharatiya  Prema- 
khyana, ki Parampara, 3. Hindi 
Kavyadhara Men Prem-Pravaha, 4. 
Madhyakalina Prem-Sadhana, 5. 
Madhyakalina Srngarik Pravrttiyan, 
6. Dadu  Dayal-Granthavali, 7. 
Vaishnava Dharma, 8. Rahasya- 


vada, 9. Bhakti Sahitya men Madhu- 
ropasanà, 10. Bauddha Sahitya Men 
Sanskritik Jhalak, etc. 12. Research 
Articles. 


Other Distinctions : 1. President, Bharatiya 
Hindi Parishad (Raigarh Session), 
2. Sahityavachaspati (Hindi Sahitya 
Sammelan). 3. Editor, Hindi Sahitya 
ka Itihasa, Volume 4 (Sabha Edition) 


Present Address : Vakil, Ballia (U.P.). 


Chaudhury, P. D. 
Academic Qualifications : M.A., B.L. 


Present Position : Curator, Assam State 
Museum and President, State Depart- 
ment of Archaeology, Assam. 


Name : 
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अन्य विशेषताएँ : निदेशक, इन्स्टीट्यूट ऑफ इण्डिक 
स्टडीज, कुरुक्षेत्र विश्वविद्यालय, आदि 


वर्तमान पता : कुरुक्षेत्र विश्वविद्यालय, कुरुक्षेत्र 


नाम चतुर्वेदी, परशुराम 
शिक्षा : एम० To (दर्शन), एल-एल्‌० dto 
वर्तमान पद : वकील 


प्रकाशन : १. उत्तरी भारत की संत-परम्परा, २. 
भारतीय प्रेमाख्यान की परम्परा, ३. हिन्दी 
काव्यधारा में प्रेम-प्रवाह, ४. मध्यकालीन प्रेम- 
साधना, ५. मध्यकालीन श्वृंगारिक प्रवृत्तियाँ, 
६. दादूदयाल ग्रन्थावली, ७. duran, ८. 
रहस्यवाद, ९. भक्तिसाहित्य में मधुरोपासना, 
१०. बौद्ध साहित्य की सांस्कृतिक झलक आदि। 


अत्य विशेषताएं : १. अध्यक्ष, भारतीय हिन्दी परिषद्‌, 
रायगढ़ अधिवेशन, २. साहित्य-वाचस्पति 
(हिन्दी साहित्य सम्मेलन, प्रयाग) ३. मंगला 
प्रसाद पुरस्कार आदि अनेकानेक विशिष्ट पुर- 
स्कारों के विजेता, ४. संपादक चतुर्थखण्ड, हिन्दी 
साहित्य का इतिहास (सभा-संस्करण) | 
वतमान पता : वकील, बलिया (we No) 


नाम : चौधरी, पी० sto 

शिक्षा: Uro To, dio Uro 

वर्तमान पद : संग्रहाध्यक्ष, असम राज्य संग्रहालय तथा 
अधीक्षक, राजकीय पुरातत्व विभाग और अध्यक्ष, 
कामरूप अनुसन्धान-समिति । 
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Publications : 1. Archaeology in Assam, 2. 
Ancient Treasures of Assam. 3. 
Research Articles. 


Others Distinctions : 1. President, Kamarupa 
Anusandhana Samiti (Assam Research 
Society), 2. Connected with several 
learned Societies. 

Present Address : Assam State Museum, 
Gauhati-l, Dist. Kamrup, Assam. 


Name : Ensink, J. 
Academic Qualifications : Doctor. 


Present Position : Professor of Sanskrit and 
_ Director, Institute of Sanskrit Studies, 
Groningen, Netherlands. 

Publications : The Question of Rastrapala, 
thesis Utrecht, 1952. Over de ver- 
lossende kennis in het Indische denken, 
inaugural Lecture Groningen 1954, 
De Grote Weg naar het Licht, Amster- 
dam 1965. Together with Dr. J.A. 
Buitenen : Glossary of Sanskrit from 
Indonesia. Vak Nr. 6. 


Other Distinctions : 1. Madea study tour to 
Java, Bali and India in 1964 and 
lectured in several Universities and the 
Akhila Bharatiya Sanskrit Parishad, 

उ Lucknow. 2 Member of the Board 

Td of Royal Institute of Linguistics and 
Anthropology, The Hague. 

Present Address : Institute of Sanskrit Studies, 
Turftorenstraat 13 Groningen, Nether- 

> lands, 


Name : Lallanji Gopal. 
Academic Qualifications : M.A., D.Phil, Ph.D. 
(London). 
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परिशिष्ट : लेखक-परिचय 


प्रकाशन : आकियालोजी इन असम और ऐंशियप्ट ट्रेस 
ऑफ असम तथा अनेक शोध-निन्वन्ध 


अन्य विशेताएँ : अनेक सावेजनिक संस्थाओं से संबद्ध 


वर्तमान पता : असम राज्य संग्रहालय, गौहाटी 


नाम : एनसिक, do 
शिक्षा : डाक्टर 


वर्तमान पद : प्रधानाचायं, संस्कृत-विभाग एवं निदेशक, 
इंस्टीट्यूट ऑफ संस्कृत-स्टडीज, ग्रोनिजन, हालेण्ड 


प्रकाशन : १. दी क्वेश्चन ऑफ राष्ट्रपाल, २. ग्लॉसरी 
आफ संस्कृत फ्रॉम इण्डोनेशिया, आदि 


अन्य विशेषताएँ : १. वृहत्तर भारत की यात्रा करके 
वहां की भाषा, साहित्य और संस्कृति का अध्ययन, 
२. बोर्ड ऑफ दि रॉयल इंस्टीट्यूट आफ :छिग्वि 
स्टिक्स tos ऐन्भ्रपॉलोजी हेग, हालैण्ड के सदस्य 


वर्तमान पता : इन्स्टीट्यूट ऑफ. संस्कृत स्टडीज, ८ 
टोरेन्सस्ट्राट-१३, ग्रोनिजन, हालेण्ड 


नाम : Seed जी गोपाल 
शिक्षा : एम० To (इतिहास), डी० फिल०, पी-एच 
(लंदन) 
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परिशिष्ट : लेखक-परिचय 


Present Position : Reader in Ancient Indian 
History, Culture and Archaeology, 
College of Indology, Banaras Hindu 
University. | 

Publicalions : 1. Economic Life of Northern 
India (C.700-1200 A.D.), 2. Bhara- 
tiya Sanskriti (in collaboration), 3. 
Sanskriti aur Sanskritiyan, 4. A few 
other books and Research’ Articles. 

Other Distinctions : 1. Fellow of the Royal 
Asiatic Society, 2. Recepient of several 
scholarships and Medals. 

Present Address : College of Indology, Banaras 


Hindu University, Varanasi-5. 


JVame : Mirashi, Vasudev Vishnu (V. V. 


Mirashi). 

Academic Qualifications : M.A., D.Litt. 
(Bom.), Hon. D.Litt. (Saugar and 
Nagpur). 


Present Position : Hon. Professor of Ancient 
Indian History and Culture, Nagpur 
University. 

Publications : 1. Inscriptions of the Kala- 
churi-Chedi Era (Corpus Inscriptionum 
Indicarum, Vol. IV), 2. Inscriptions 
of the Vakatakas (C.I.I., Vol. V), 3. 
Studies in Indology, Vols. I to IV., 
4, Kalidas (Marathi), 5. Samsho- 
dhana-muktavali, Vol. I to IV (Marathi), 
6. Vakataka Nripati ani Tyancha 
Kala (Marathi), 7. Kalachuri Nripati 
ani Tyancha Kala (Marathi), 8. 
Meghaditantil Ramgiri Arthat Ramtek 
(Marathi), 9. Kalidas (Hindi), 10. 
Meghaduta men Ramgiri arthat Ramtek 
(Hindi), 11. Kalachuri Naresh aur 
unka Kala (Hindi), 12. Vakataka 
Raja-vam$a ka Itihasa Tatha Abhilekha 
(Hindi), 13. Hundreds of Research 
Articles. 
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वर्तमान पद : रीडर, ऐंशियण्ट इण्डियन हिस्ट्री, कल्चर 
ऐण्ड आकियालोजी, कालेज ऑफ इण्डालोजी, 
काशी हिन्दू विश्वविद्यालय 


प्रकाशन १. इकोनामिक लाइफ ऑफ नादेने इण्डिया 
(७००-१२०० ई०), २. भारतीय संस्कृति, 
३. संस्कृति और सस्क्कतियां, आदि 


अन्य बिषताएँ : रॉयल एशियाटिक सोसायटी, ग्रेट 
ब्रिटेन के फेलो आदि 


वतमान पता : कालेज आफ इण्डालोजी, काशी हिन्दू 
विश्वविद्यालय, वाराणसी। 


नाम : मिराशी, वासुदेव विष्णु 


शिक्षा : एम० Wo, Sto लिटू० मुम्बई, सागर तथा 
नागपुर 


adam पद : उपकुलपति, नागपुर विश्वविद्यालय, 
नागपुर 


प्रकाशन : १. इन्सक्रिप्शन्स ऑफ दि कलचूरि चेदि 
इरा, २. इन्सक्रिप्शन्स ऑफ दि वाकाटक, 3. 
स्टडीज इन इण्डॉलोजी, ४. कालिदास, ५. 
संशोधन मुक्तावरि--चार खण्डों में, ६. वाका- 
टक नृपति आणि त्यांचा काळ, ७. कलचुरि 
नृपति आणि त्यांचा काल, ८. मेघदुतानतील 
रामगिरि अर्थात्‌ रामटेक, ९. वाकाटक राजवंश 
का इतिहास तथा अभिलेख, १०. सैकड़ों शोध- 
निवन्ध। 
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६४६ परिशिष्ट : लेखक-परिचय 


Other Distinctions : Honorary Fellow, New- 
Mystic Society of India, 2. Ex- 
Chairman, New-mystic Society of 
India, All India Oriental Conference, 
Indian History Congress & Vidharbha- 
Reseacrh Mandal. 

Present Address : *Kamalasadan", Dharam- 
peth, Nagpur. > 


Name : Ojha, Kailash Chandra (K. C. 
Ojha). 

Academic Qualifications : M.A., LL.B., 
D.Phil. 


Present Position : Lecturer in Ancient Indian 
History, Allahabad University. 


Publications : Some twenty Research Articles. 


Present Address : 103, Talab Naval Rai, 
New Bairana, Allahabad. 


Name : Panchmukhi, Raghavendracharya 
Svamirayacharya (R. S. Panchamukhi). 


Academic Qualifications : M.A. (Sanskrit & 
Kannada). 


Present Position : Chairman & Chief Editor, 
Karnatak Historical Research Society, 
Dharwar, Mysore State. 

Publications : 1. Gandharvas and Kinnaras 
in Indian Iconography, 2. Archaeology 
of Karnatak, 3, History of Karnatak, 
4. Virüpaksha Vasantotsava Champu, 
5. Karnatak Historical Documents, 6, 
Tantra-Dipika, 7. Folk Songs of 
Karnatak, 8. A number of other works 
and Research Articles, 
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अन्य विशेषताएँ : १. आनरेरी फेलो, न्यूमिस्टिक 
सोसायटी ऑफ इण्डिया, २. भूतपूर्व सभापति, 
न्यूमिस्टिक सोसायटी आफ इण्डिया, आल 
- इण्डिया ओरिएण्टल aha, इण्डियन हिस्ट्री 
कांग्रेस तथा विदर्भ-संशोधन-मण्डल। 

वर्तमान पता : कमला सदन, THIS, नागपुर 


नाम : ओझा, PORAT 
शिक्षा : एम० To, एल-एल० fto, Sto फिल० 


वर्तमान पद : प्राध्यापक, प्राचीन भारतीय इतिहास, 
, प्रयाग विश्वविद्यालय, इलाहाबाद 


प्रकाशन : प्रायः बीस शोध-तिबन्ध 


FANTA पता : १०३, तालाब नवल राय, नया बैराना, 
इलाहाबाद 


नाम : पंचमुखी, राघवेन्द्राचायं स्वामिरामाचार्य 
शिक्षा : एम० ए० (संस्कृत-कन्नड़ ) 


वर्तमान पद: अध्यक्ष, कर्नाटक हिस्टॉरिकल fem 
सोसायटी, धारवार, मैसूर राज्य 


प्रकाशन : १. गन्धर्वाज़ ऐण्ड किन्नराज इन इण्डियत 
आइक्तोग्रैफी, २. विरूपाक्षवसन्तोत्सवचम्ध, 
३: कर्नाटक हिस्टारिकल डाकूमेण्ट्स, ४. UT 
दीपिका, ५. फोक सांग्स ऑफ कर्नाटक आदिं। 
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परिशिष्ट : लेखक-परिचय 


Other Distinctions : 1. Formerly Director, 
Kannada Research Isntitute, Dharwar, 
2. Vidyaratna, Vidyabhushana, 3. 
Connected with a number of Research 
Institutes of Archaeology and Ancient 
Indian History. 


Present Address : Pavamana Sadana, Mal- 


maddi, Dharwar. 


JVame : Reu, Bisheswar Nath. (B. N. Reu) 
(Deceased). 


Academic Qualifications : Sahityacharya. 


Publications : 1, Bharat Ke Prachin Raj- 
vamsha, Three Vols, 2. Raja Bhoja, 
3. Marvad Ka Itihas, Vols. I & II, 
4. Vishveshwar Smriti, Vols. I to III, 
5. History of Rashtrakütas, 6. Coins 
of Marwar, 7. A few other books and 
a number of Research Articles. 

Other Distinctions : 1. Retired Professor of 
Sanskrit, 2. Retired Superintendent, 
Archaeological Department, Jodhpur. 


Last Address : Chandpole Gate, Jodhpur, 


Rajasthan. 


Name : Roy, Udai Narain (U. N. Roy). 
Academic Qualifications : M.A., D.Phil. 
Present Position : Lecturer in Ancient Indian 


History, Culture and Archaeology, 
University of Allahabad. 


Publications : |. Prachin Bharat Men Nagar 
Tatha Nagara Jiwan, 2. Vishva Sabh- 
yata Ka Itihas, 3. Several Research 


Articles. 
Present Address : 


ANS 9^5 TA 
3 aU TZ » rane mS ४२ >॑> 2 


32, Dilkusha, Allahabad. 
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अन्य विशेषताएँ : १. भूतपूर्व निदेशक, sas रिसर्च 
इन्स्टीट्यूट धारवार, मैसूर राज्य, ३. कई 
पुरातत्व सम्बंधी संस्थाओं से संबद्ध, ३. विद्या- 
रत्न, विद्याभूषण। 


वर्तमान पता : अध्यक्ष, कर्नाटक हिस्टॉरिकल रिसर्च 
सोसायटी, घारवार, मैसूर राज्य 


नाम : रेउ, विश्वेश्वरनाथ (दिवंगत) 


शिक्षा : साहित्याचा 


प्रकाशन : १. भारत के प्राचीन राजवंश-तीन खण्ड, 
२. राजा भोज, ३. मारवाइ का इतिहास, 
Y. विश्वेश्वर-स्मृति, ५. हिस्ट्री आफ राष्ट्रः 
कूटाज़, ६. क्वाइन्स ऑफ मारवाड आदि, ७. 
अनेक शोध-निवन्ध 


अन्य विशेषताएँ : १. भूतपूर्व संस्कृत प्राध्यापक, संस्कृत 


कालेज, जयपुर, २. भूतपूर्वं अधीक्षक, पुरातत्व = 
विभाग, राजस्थान, जयपुर | m 
afaa पता : चांदपोल, जोधपुर (राजस्थान) = pel 


- 


नाम : राय, उदयनारायण 
शिक्षा : एम० ए०, डी० फिल० 


वर्तमान पद : प्राध्यापक, प्राचीन भारतीय इतिहास, 
पुरातत्व विभाग, प्रयाग विश्वविद्यालय, इलाहाबाद 


प्रकाशन : १. प्राचीन भारत में नगर तथा नागर जीवन, 
२. विश्वसभ्यता का इतिहास, ३. अनेक शोध- 
faal 35 


बर्तमान पता : ३२, दिलकुशा, इलाहाबाद ; x 
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Name : Sarkar, Sasanka Sekhar. (S. S. 
Sarkar). 


Academic Qualifications : D.Sc. 


Present Position : Reader in Anthropology, 


Calcutta University. 


Publications : 1. The Aboriginal Races of 
India, 2. Ancient Races of Baluchistan, 
Punjab and Sindh, 3. Several Research 
Articles. 


Other Distinctions : 1. President,  Anthro- 
pology and Archaeology Section, Indian 
Science Congress (1951 Session), 2. 
Fellow, National Institute of Sciences 
of India. 


Present Address : 16/2B, — Jamir Lane, 
Calcutta-19. 

Name : Shastri, Surya Kanta. 

Academic Qualifications : Shastri, M. A. 


(Punjab), D. Litt., (Punjab), D. Phil., 
(Oxon). 

Present Position : Professor and Head of the 
Department of Sanskrit, Pali and Prakrit, 
Kurukshetra University. 


Publications : 1. The Flood Legend in 
Sanskrit. 2. Pratisakhya A and B in 
the Light of the Sama-Parisista. 
3. A large number of other books 
and Articles, 


Other Distinctions : 1. Officier D’ Academie 
(France) 2. Ex-Principal, College of 
Indology, Banaras Hindu University, 
3. Ex-Mayurbhanj Professor and Head, 
Departments of Sanskrit and Pali, 
Banaras Hindu University, 4. Ex- 
Professor and Head, Sanskrit, Depart- 
ment Aligarh Muslim University Aligarh. 


परिशिष्ट : लेखक-परिचय 


नाम: सरकार, शशांक शेखर 


शिक्षा : डी० एस-सी० 

वर्तमान पद : रीडर, नृतत्व विभाग, कलकत्ता fraa- 
विद्यालय, कलकत्ता 

प्रकाशन : १. दि एबाजिनिल रेप्तेज ऑफ इण्डिया, 
२. एंशियण्ट रेसेज आफ बलूचिस्तान, पंजाब 
tos सिन्ध, ३. अनेक शोध-निबन्ध। 


अन्य विशेषताएं : १. इण्डियन साइंस कांग्रेस १९५१ के 
अधिवेशन में नृतत्व और पुरातत्व अनुभाग के 
सभापति, २. फेलो, नेशनल इंस्त्स्टीट्यूट ऑफ 
इण्डिया 


बर्तमान पता: १६।२बी, जमीर लेन, कलकत्ता-१९ 


नाम : शास्त्री, सूर्यकान्त 
शिक्षा : शास्त्री, एम० To, Sto फिल०, sto faco 


वर्तमान पद : आचार्य एवं अध्यक्ष, संस्कृत, पाली और 
प्राकृत विभाग, कुरुक्षेत्र विश्वविद्यालय 


प्रकाशन : १. दि फेलड लीज़ेण्ड इन संस्कृत, २. प्रातिशाख्य, 
'ए' ऐंड बी' इन दि लाइट आफ दि साम परिदिष्ट, 
३. अनेक अन्य पुस्तकें और लेख | 


अभ्य विशेषताएं : १. आफ़िसिये डी अकेडेमिक (फ्रांस), 
२. भूतपूवं प्राचार्य, भारतीय शिद्या महाविद्यालय, 
बनारस हिन्दू विश्वविद्यालय, ३. भूतपूर्व मयूरभंज 
प्रोफेसर, संस्कृत एवं पाली विभाग, बनारस हिन्दू 
विश्वविद्यालय, v. भूतपूर्व STATA एवं अध्यक्ष, 
संस्कृत विभाग, अलीगढ़ मुस्लिम विश्वविद्यालय, 
अलीगढ़ 
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परिशिष्ट : लेखक-परिचये ६४९ 


Present Address : Kurukshetra University, 
Kurukshetra. 


Name : Shukla, Dvijendra Nath 

Academic Qualifications : M.A., Ph.D., D.L.itt, 
Sahityacharya, Sahityaratna Kavya- 
tirtha. 

Present Position : Professor and Head, Depart- 
ment of Sanskrit, Punjab University. 


Publications : 1. Bharatiya Vastu Shastra 
(Hindi), 2. Pratima Vijfiana (Hindi), 
3. Pratima Lakshana (Hindi), 4. 
Chitra-Lakshana (Hindi), 5. Hindu 
Prasad Ki Chaturmukhi Prishthabhümi 
(Hindi), 6. Hindu Canons of Icono- 
graphy (English), 7. Hindu Canons of 
Painting, 8. Research Articles. 

Present Address : Sanskrit Department, 
University of Punjab, Chandigarh. 


Name : Sirkar, Dinesh Chandra (D. C. 
Sirkar). 
Academic Qualifications : M.A., Ph.D. 


Present Position : Carmichael Professor and 
Head of the Department of Ancient 
Indian History and Culture and Direc- 
tor, Centre of Advanced Study in 
History, Calcutta University. 

Publications : 1. The Success of the Sata- 
Vahanas in the Lower Deccan, 2. 
A Grammar of the Prakrit Language, 
3. Select Inscriptions bearing on Indian 
History and Civilization, 4. The 
Sākta  Pithas, 5. Inscriptions of 
Asoka, 6. Maski Inscription of Asoka, 
7. Studies in the Geography of 
Ancient and Medieval India, 9, Indian 
Epigraphy, 9. A few other books and 
over 800 Research Articles. 
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वर्तमान पता : कुरुक्षेत्र विश्वविद्यालय, कुरुक्षेत्र 


नास : शुक्ल, द्विजेन्द्रनाथ 
शिक्षा : एम० To, पी-एच० डी०, डी० लिट०, साहित्या- 
चार्य, साहित्यरत्न, काव्यतीर्थ 


वतमान पद : अध्यक्ष, संस्कृत विभाग, पंजाब विरव- 
विद्यालय, चण्डीगढ़ 


प्रकाशन : १. वास्तुशास्त्र, २. प्रतिमा विज्ञान, ३. 
प्रतिमा लक्षण, ४. चित्र लक्षण, ५. हिन्दू प्रासाद की 
चतुर्मुखी पृष्ठभूमि, आदि, ६. अनेक शोघ- 
निबन्ध। - 


वर्तमान पता : अध्यक्ष, संस्कृत विभाग, पंजाब faza- 
विद्यालय, चण्डीगढ़ 


नाम : सरकार, Sto सी० 


शिक्षा: एम० ए०, पी-एच० डी० 
` बर्तमान पद : कारमाइकेल प्राध्यापक, प्राचीन इतिहास 


और संस्कृति विभाग, और कलकत्ता विश्वविद्यालय 
के सेण्टर ऑफ ऐडवान्स्ड स्टडी इन हिस्ट्री के 
निदेशक 

प्रकाशन : १. दी सक्सेसस ऑफ दी सातवाहनाज 
इन दि लोअर डेकन, २. ए ग्रामर ऑफ दि प्राकृत 
aaa, ३. दि शाक्तपीठाज, आदि Y. आठ 
सौ से ऊपर शोध-निबन्ध। 
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Other Distinctions : 1. Premchand Roychand 
Scholar, 2. President of Section II, 
Indian History Congress (1948 Delhi 
Session), 3. President of the Numis- 
matic Society of India (1955 Calcutta 
Session and 1956 Agra Session), 4. 
President of the History Section, All 
India Oriental Conference, 1957 (Delhi 
Session), 5. Invitee to the Conference 
on the History of South-East Asia, 
School of African and Oriental Studies, 
London University, 1956, 6. Lecturer 
to the Tashkent, Leningrad and Moscow 
Universites 1961, 7. R. P. Nopany 
Lecturer, Calcutta Univeristy, 1964, 
8. William Meyer Lecturer, Madras 
University, 1966. 


Present Address : 645, 
Calcutta-53. 


New Alipore, 


Name : Thakur, Upendra (U. Thakur). 
Academic Qualifications : M.A., D.Phil. 


Present Position : Reader in Ancient Indian 
And Asian Studies, Magadh University. 


Publications : 1. History of Mithila, 2. 
History of Suicide in India, 3. Studies 

‘ess in Jainism and Buddhism in Mithila, 
4. The Hunas in India, 5. A large 
number of Research Articles. 

Other Distinctions : 1. Ex-Lecturer, Ancient 
Indian History and Culture, Patna 
University, 2. Ex-Assistant Professor, 
Indian Ancient History, Culture and 
Archaeology, Gorakhpur University. 


ore: 
> 


and Asian Stuies, Magadh Univer- 
sity, Gaya, Bihar. 


Present Address : Reader in Ancient Indian - 


परिशिष्ट : लेखक-परिचय 


अन्य विज्ञेषताएँ : १. प्रेमचन्द रायचन्द स्कॉलर, २. 
इण्डियन हिस्ट्री कांग्रेस के दिल्ली अधिवेशन के 
सभापति, ३. दि न्यूमिस्मेटिक सोसायटी ऑफ 
इण्डिया के कलकत्ता अधिवेशन के सभापति, 
Y. आल इण्डिया ओरिएण्टल कान्फ्रेंस, दिल्ली 
अधिवेशन के हिस्ट्री अनुभाग के सभापति, आदि। 


वर्तमान पता : ६४५, न्यू अलीपुर, कलकत्ता-५३ 


नाम : ठाकुर, उपेन्द्र 

शिक्षा : Uro uo, डी० फिल० 

वर्तमान पद : रीडर, एँशियण्ट इण्डियन dos एशियन 
स्टडीज, मगध विश्वविद्यालय, गया 

प्रकाशन : १. हिस्ट्री ऑफ मिथिला, २. हिस्ट्री ऑफ 
सुइसाइड इन इण्डिया, ३. स्टडीज इत जैनिज्म 
due बृद्धिज्म इन मिथिला; आदि 


अन्य विशेषताएँ : भूतपूर्व प्राध्यापक, प्राचीन भारतीय 
इतिहास, संस्कृति और पुरातत्व विभाग, गोरखपुर 
विइवविद्यालय, गोरखपुर 


वर्तमान पता : रीडर, इतिहास विभाग, मगध विश्व 
विद्यालय, गया | 
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परिशिष्ट : लेखक-परिचय ६५१ 


Name : Lal, Braj Basi, B. B. Lal. 

Academic Qualifications : M.A. (Sanskrit), 
Received advanced training at the 
Institute of Archaeology, London. 

Present Position : Joint Director General, 
Archaeological Survey of India. 


Publications : 1. The Indus Civilization 
(English Verse), 2. Indian Archaeo- 
logy Since Independence. 3. Over 50 
Research Articles. 


Other Distinctions : 1. Led an Indian 
Archaeological Mission to Egypt for 
salvaging Nubia’s past threatened by 
the Aswan Dam, 2. Has excavated 
Sisupalgarh, Hastinapura, Birbhanpur, 
Gilund, Kalibangan and many other 
important sites. 3. Member of UNE- 
sco’s Expert Committee on Monuments, 
4. Presided over a section of the 
Second International Congress on 
Architects and Technicians of Historical 
Monuments held at Venice. 


Present Address : Joint Director General of 
_ Archaeology in India, Janapath, New 
Delhi. 


Name : Gupta, Jagdish. 
Academic Qualifications : M.A., D.Phil. 


Present Position : Lecturer, Department of 
Hindi, Allahabad University. 


Publications : 1. Bharatiya Kala Ke Pada- 
chinha (Hindi), 2. Riti Kavya-San- 
graha, 3 A few other books and a 
number of Research Articles. 

Other Distinctions : Editor, ‘Nai Kavita’. 


Present Address : Moti Mahal, Daraganj, 
Allahabad, 


CC-0. Bhagavad Ramanuja National Res 
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नास : लाल, ब्रजबासी 
शिक्षा : एम० Uo (संस्कृत) 


बर्तमान पद : संयूवत महानिदेशक, भारतीय पुरातत्व 
सर्वेक्षण, भारत सरकार, नई दिल्ली 

प्रकाशन : १. दि इण्डस सिविलिज़ेशन (अंग्रेजी पद्यवद्ध ), 
२. इण्डियन आकियालोजी सिन्स इनडिपेण्डेन्स 
३. भारतीय और विदेशी शोध-पत्रिकाओं में 
पचास से ऊपर निबन्ध। 


अन्य विशेषताएँ : १. शिशुपाल गढ़, हस्तिनापुर, वीर- 
भानपुर तथा कालीबंगन आदि ऐतिहासिक 
महत्त्व के स्थानों का उत्खनन, २. न्यूविया के 
प्राचीन गौरव की रक्षा के लिए, आस्वानडैम के 
कारण जिसके नष्ट हो जाने का भय था, Ala 
निकालने के प्रयोजन से fer जाने वाले भारतीय 
पुरातत्वविद-मण्डल का नेतृत्व किया था, २. 
युनेस्को विशेषज्ञ स्मारक समिति, ४. वेनिस में 
सम्पन्न अन्तर्राष्ट्रीय महासभा, आचिटेक्ट्स UIs 
टेक्नीशियन्स ऑन हिस्टॉरिकल मोनुमेण्ट्स के एक 
अनुभाग के सभापति। 


वर्तमान पता : डी १।१२७, Trani, नई टिल्ली-११९ 


नाम : गुप्त; जगदीश 

शिक्षा : एम० To (हिन्दी), पी-एच० sto 

वर्तमान पद : प्राध्यापक, हिन्दी विभाग, प्रयाग विश्व- 
विद्यालय, इलाहाबाद 


प्रकाशन : १. भारतीय कला के पद चिह्न, २. रीति- 
काव्य-संग्रह आदि 


अत्य विशेषताएँ : सम्पादक, नई कविता 
बतंमान पता : मोतीमहल, दारागंज, इलाहावाद 
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F—BIOGRAPHICAL 


Name : Bhattacharya, Siddheshwar (S. 
Bhattacharya) 

Academic Qualifications : M.A. (Hons.), Ph.D 
(London) D.Litt. (Little) Bar-at-Law, 
Kavyatirtha, Nyaya-Vaisesika-Acharya. 


Present Position : Mayurbhanj Professor of 
Sanskrit, Banaras Hindu University. 


Publications : 1. The Philosophy of Srimad- 
Bhagavata, Vols. I & II. 2. A large 
number of Research Articles. 

Other Distinctions : 1. Ex-Lecturer, Univer- 
sity of London, 2. Ex-Head of the 
Department of Sanskrit, Visvabharati 
University, 3. Formerly, a member of 
the Royal Commonwealth Society, 
London and of the Executive Council 
of the East India Association, 4. For- 
merly, a member of the Central Sanskrit 
Board, 5. Associated with Boards of 
Studies and Faculties of many Univer- 
Sities 


Present Address : Banaras Hindu University, 
Varanasi-5 


Name : Dravid, Rajeshwar Shastri. 

Academic Qualifications : Nyayacharya. 

Present Position : Adhyaksha, Vallabharam 
Shaligram Sangaveda Vidyalaya, and 


Head of the Political Science Depart- 
ment, Sanskrit University, Varanasi, 


नाम : भट्टाचार्य, सिद्धेश्‍वर 


शिक्षा : एम० Uo (संस्कृत), आनसे, पी-एच० डी० 
(लंदन), Sto favo, बार ऐट-लॉ, काव्यतीर्थ, 
न्यायवैशेषिकाचायँ _ 

वर्तमान पद: अध्यक्ष, संस्कृत विभाग, काशी हिन्दु 
विश्वविद्यालय 


प्रकाशन : दि फिलास्फी आफ दि श्रीमद्भागवत खण्ड 
१-२, तथा अनेक Mago निबन्ध 


अन्य विशेषताएँ : १. भूतपूर्व प्राध्यापक, लंदन विशव- 

`. विद्यालय, २. भूतपूर्व अध्यक्ष, संस्कृत विभाग, 
विश्वभारती, ३. भूतपूर्वं सदस्य, रॉयल कामन- 
वेल्थ सोसायटी, लंदन, केन्द्रीय संस्कृत-परिषद, 
भारत सरकार के सदस्यं। 


` वतमान पता :.काशी हिन्दू विश्वविद्यालय, वाराणसी-५ 


'नाम : द्रविड़, राजेश्वर शास्त्री 


शिक्षा : न्यायाचार्य 


वर्तमान पद : अध्यक्ष, श्री वल्लभराम शालिग्राम सांगवेद 
विद्यालय तथा राजनीति विभागाध्यक्ष, वाराणसेय 
- . संस्कृत विश्वविद्यालय 
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परिशिष्ट: लेखक-परिचय 


Publications : 1. Nyàyamuktàvali Rama- 
rudritikà, 2. Sankhyatattvakaumudi- 
tippani, 3. Shanti Ka  Agradoota, 
4. Several Essays. 


Other Distinctions : 1. Padmabhusana, 2. 
Sastra-ratnakara, 3. Panditraj, 4. 
Sammanya Parishad of the Akhila 
Bharatiya Sanskrit Parishad, Lucknow. 


Present Address : K20/154, 
Varanasi-1. 


Rajmandir, 


Name : Rastogi, Navjivan. 
Academic Qualifications : M.A. 


Publications : a few Research Articles.. 


Other Distinctions : Special study of Kashmir 
Shaivism. 

Present Address : Raja Bazar, Lucknow. 

Name : Shukla, Govardhan Nath (G. N. 


Shukla). 
Academic Qualifications : M.A., Ph.D. 


Present Position : Reader, Hindi Department, 
Aligarh Muslim University. 

Publications : 1. Parmanand Sagar (Edi- 
ted), 2. Kavivar Parmanand Das Aur 
Vallabh Sampradaya. 


Other Distinctions : 1. Sahitya Mantri, 
Bharatiya Hindi Parishad, Prayag, 
2. Pradhan Mantri, Akhila Bhara- 
tiya Pushtimargiya Parishad. 

Present Address : Hindi Department, Muslim 
University, Aligarh. 


Name : 
Academic Qualifications 


Sampurnanand. 
: B.Sc., L.T., D.Litt. 


Present Position ; Governor of Rajasthan, 


६५३ 


प्रकाशन : १. न्यायमुक्तावली-रामरुद्दी टीका, २ 
सांख्यतत्वकौमुदी-टिप्पणी, ३. शान्ति का अग्रदूत 
आदि Y. कई शोध-निबन्ध 


अन्य विशेषताएँ : १. पद्मभूषण, २. शास्त्ररत्नाकर, ३. 
पंडितराज ४. सम्मान्य पारिषद, अखिल भारतीय 
संस्कृत-परिषद्‌, लखनऊ। 


वर्तमान पता : के २०।१५४, राजमन्दिर, वाराणसी C 


नाम : रस्तोगी, नवजीवन 

शिक्षा : एम० To 

प्रकाशन : अनेक शोध-निबन्ध 

अन्य विशेषताएं : कश्मीर शैवमत का विशेष अध्ययन 


वर्तमान पता : राजाबाजार, लखनऊ। 


नाम : शुक्ल, गोवद्धंननाथ 


शिक्षा : एम० Uo (संस्कृत-हिन्दी), पी-एच० डी० 

वर्तमान पद : रीडर, हिन्दी विभाग, अलीगढ़ मुस्लिम 
विश्वविद्यालय 

प्रकाशन : १. परमानन्दसागर (सम्पादित), २. कवि- 
वर परमानन्द दास और वल्लभ-सम्प्रदाय 


अन्य विशेषताएँ : १. साहित्य-मंत्री, भारतीय हिन्दी- 
परिषद्‌, प्रयाग, २. प्रधान मंत्री, अखिल भारतीय 
पुष्टिमार्गीय परिषद्‌ । 


वतमान . पता : हिन्दी विभाग, अलीगढ़ मुस्लिम विश्व- 
विद्यालय; अलीगढ़। 


नाम : सम्पूर्णानन्द 
शिक्षा : dio एस-सी०, एल० dto, sto लिटर 
वतमान पद : राज्यपाल, राजस्थान 
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९५४ 


Publications : About 30 books in Hindi, 
English and Sanskrit including :—l. 
Antarashtriya Vidhan, 2. Cidvilasa, 
3. Hindu Deva Parivar Ka Vikasa, 
4. Samajvada, 5. Yogadarsana, 
6. Aryon Ka Adidesh. 7. Vratya- 
Kanda. 


Other Distinctions : 1. Ex-Professor, Kashi 
Vidyapith, 2. Ex-Chief Minister, 
Uttar Pradesh, 3. Founder and Sam- 
manya Parishada of the Akhila Bhara- 
tiya, Sanskrit Parishad Lucknow and a 
member of its Excutive Committee 


Present Address : Raj Bhavan, Jaipur 
(Rajasthan). 
Name : Mishra, Baldeva. 


Academic Qualifications : Jyotishacharya, 
Jyotishtirtha. 

Present Position : Decipherment Pandit, 
Kashi Prasad Jayaswal Research Insti- 
tute, Patna, 

Publications : 1. Saral Trikonamiti, 2. 
Notes on Bhaskaracharya’s Bijaganita, 
3. A Commentary on Aryabliatiya. 


Other Distinctions : 1. President of the 
Jyotish Section, All India Oriental 
Conference, Darbhanga Session. 2.An 
old friend of Kaviraj ji. 


Present Address : Kashi Prasad Jayaswal 
Research Institute, Patna. 


_ Name: Upadhyaya, Baldeva 

| Academic Qualifications : M.A., Sahityacharya 
a Present Position : Director, Research Insti- 
T tute, Sanakrit University, Varanasi, 


ational Research Institute, Melukote Collection. 
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परिशिष्ट : लेखक-परिचय 


प्रकाशन : १. अन्तर्राष्ट्रीय विधान, २. चिद्विलास, ३. 
हिन्दू देव-परिवार का विकास, Y. समाजवाद, 
५. योगदर्शन, ६. आर्यों का आदि देश, ७. 

` व्रात्य-काण्ड आदि तीस पुस्तकें 


अन्य विशेषताएँ : १. भूतपूर्वं प्राध्यापक, काशी विद्यापीठ, 
२. भूतपूर्व मुख्यमंत्री, उत्तर प्रदेश, ३. संस्थापक 
तथा सम्मान्य पारिषद और कार्यकारिणी समिति 
के सदस्य, अखिल भारतीय संस्कृत-परिषद्‌, लखनऊ 


वर्तमान पता : राज्य भवन, जयपुर 


नाम : मिश्र, बलदेव 
शिक्षा : ज्योतिषाचाये तथा ज्योतिषतीर्थ 


वतमान पद : पाठशोधक, काशी प्रसाद जायसवाल 


रिसर्च इन्स्टीट्यूट, पटना 
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प्रकाशन : १. भास्कराचार्य के बीजगणित पर टिप्पणी, 
२. आर्यभटीय पर टीका, ३. सरल त्रिकोणमिति 


अन्य विशेषताएं : १. आल इण्डिया ओरिएण्टल कान्फ्रेस, 
दरभंगा अधिवेशन में ज्योतिष अनुभाग के सभापति, 
२. कविराज जी के पुराने साथी 


वर्तमान पता : काशी प्रसाद जायसवाल रिसर्च इन्स्टी- 
aye, पटना 


नाम : उपाध्याय, बलदेव 

शिक्षा : एम० To, साहित्याचार्यं 

वर्तमान पद : निदेशक, अनुसंघानःसंस्थान, वारणसेय 
संस्कृत विश्वविद्यालय 
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परिशिष्ट : लेखक-परिचय ६५५ 


Publications : 1. 
cluding :— 
l. Bharatiya Darshan, 2. Sanskrit 
Sahitya Ka Itihas, 3. Bhagawata 
Sampradaya, 4. Bauddha Darshan- 
Mimamsa, 5. Bharatiya Sahitya 
Shastra, 2 Vols. 

2. Editor of five original works, in- 
cluding :—— 

l. Prakrta-Prakasa with Sanjivani 
. Tika and 2. Sankara Dig-vijaya (with 
Hindi translation). 


Author of 13 works, in- 


Other Distinctions : 1. President, Akhila 
Bharatiya Devabhasha Parishad, 
Patna. 2. Recepient of Mangala Pra- 
sad Puraskar (Hindi Sahitya Sammelan, 
Allahabad) and a number of other 
prizes; 3. Some of his works have been 
translated into Burmese, Kannad and 
Singhali. 4. Has been in close contact 
with Kavirj ji from 1921. 


Present Address : New Colony, Durga Kund, 
Varanasi. 


Name : Varma, Vishwanath Prasad. 


Academic Qualifications : M.A., (History— 
Patna), M.A. (Political Science- 
Golumbia), Ph.D. (Chicago). 


Present Position : Professor of Political 
Science, Patna University and 
Director, Institute of Public Admi- 
nistration, Patna. 
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प्रकाशन : १. भारतीय दर्शन, २. संस्कृत साहित्य का 
इतिहास, ३. भागवत सम्प्रदाय, ४. बौद्ध दर्शन- 
मीमांसा, ५. भारतीय साहित्य शास्त्र, दो खण्ड 
६. शंकर दिगविजय, ७. प्राकृत प्रकाश, संजी- 
वनी टीका सहित, आदि 


अन्य विशेषताएँ : १. सभापति, अखिल भारतीय देव- 
भाषा परिषद्‌, पटना, २. मंगला प्रसाद पुरस्कार 
आदि के विजेता, ३. बर्मी, सिंघली और wag 
भाषाओं में कई पुस्तकें अनूदित, ४. १९२१ से 
कविराज जी के निकट सम्पक में रहे। 


वर्तमान पता : न्यू कॉलोनी, दुर्गाकुण्ड, वाराणसी 


ताम : वर्मा, विखनाथ प्रसाद 


शिक्षा : एम० Wo (इतिहास-पटना) एम० uo (राजनीति- 
कोलम्बिया) पी-एच० डी० (शिकागो), 


वर्तसात पद : प्राध्यापक, राजनीति विभाग, . पटना 
विश्वविद्यालय 
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६५६ 


Publications : 1. Political Philosophy of 
Sri Aurobindo, 2. Hindu Political 
Thought and its Metaphysical Foun- 
dations, 3. Political Philosophy of 
Mahatma Gandhi and  Sarvodaya, 
4. Modern Indian Political Thought, 
5. Studies in Philosophy of Edu- 
cation, 6. Rajniti Aur Darshan (Hindi), 
7. Visvarajniti (Hindi), 8. Paschatya 


Rajnitika Vichardhara Ka  Itihas 
(Hindi). 
Other Disinctions : Recepient of several 


prizes and awards. 
Present Address : Patna University, Patna. 


Name : Tripathi, Ram Murti 
Tripathi). 

Academic Qualifications : M.A., Ph.D., Sahi- 
tyacharya, Sahityaratna. 


(R. M. 


Present Position : Assistant Professor, Hindi 
" Department, University of Saugar. 


Publications : |l. Vyanjanà Aur Navin 
Kavita, 2. Nrsinhacampü, 3. Bhara- 
tiya Sahitya Darshan, 4. Auchitya 
Vimarsh, 9. Rasa Vimarsh, 6. 
Lakshana Aur Uska Adhunik Hindi 
Kavya Men Prasar, 7. Sahitya Shastra 
Ke Pramukha Paksh. 8. Kavya ankara- 
Sara-Sangraha , etc. 

Other Distinctions : 1. Has made a special 
study of Tantra literature under the 
guidance of Pandit Gopinath ji Kaviraj; 


2. Has contributed an article on 
“Siddha Sahitya — Ki Darshanik . 
Prishthabhümi" to ‘Hindi Ka Vrhad 


Ttihas’. 
Present Address : Hindi Department, Univer- 
sity of Saugar, Saugar. 


परिशिष्ट : लेखक-परिचयं 


प्रकाशन : १. पोलिटिकल फिलॉसफी ऑफ श्री अरविन्द 
२. हिन्दू पोलिटिकल थॉट Wes इटस 


फाउण्डेशन्स, 
३. पोलिटिकल फिलाँसफी ऑफ महात्मा 
गांघी, 


४. स्टडीज इन फिलॉसफी ऑफ एजुकेशन, 
५. राजनीति और दरशन, आदि। 


अन्य विशेषताएँ : कई पुरस्कार विजेता 


वर्तमान पता : अध्यक्ष, राजनीति विभाग, पटना 
विश्वविद्यालय, पटना 


नाम : त्रिपाठी, राममूत्ति 


शिक्षा : एम० To, पी-एच० Sto, साहित्याचार्य तथा 
साहित्यरत्न 

वर्तमान पद : प्राध्यापक, हिन्दी विभाग, सागर विश्व- 
विद्यालय, सागर 

प्रकाशन : १. नृसिंह चम्पु, २. भारतीय साहित्य-दर्शन 
३. औचित्यविमर्श, ४. रसविमशं, ५. साहित्य 
शास्त्र के प्रमूख पक्ष आदि। 


अन्य विशेषताएँ : तंत्र साहित्य में विशेष रुचि 


वर्तमान पता : हिन्दी विभाग, सागर विश्वविद्यालय 
सागर 
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परिदिष्ट : लेखक-परिचय 


Name : Singh, Bhagwati Prasad. 
Academic Qualifications : M.A., Ph.D., D.Litt. 


Present Position : Lecturer, Hindi Depart- 
ment, Gorakhpur University. 


Publications : 1. Ram Bhakti Men Rasik 
Sampradaya, 2. Digvijaya Bhushan, 
33. Vismarana-Sanhar, 4. Bhusundi 
Ramayana (Edited), 5. Goraksha 
Sanhità (Edited), 6. Padmavat 
(Edited). 7. Mahatma Bana Das Aur 
Unka Kavya (Edited). 

Otker Distinctions : Has been in very close 
touch with Kaviraj Ji. 

Present Address : Betia Hata, Civil Lines, 
Gorakhpur. 

Name : Pandey, Yogesh. 

Academic Qualifications : M.A., D.Phil., Veda- 
charya, Vedantacharya. 

Present Position : Lecturer, Department of 
Sanskrit, University of Saugar. 
Other Distinctions : Has been in close contact 

with Kaviraj Ji for the last 20 years orso. 


Present Address : 13, Pathuria Hills, Univer- 
sity of Saugar, Saugar (M.P.). 


Name : Jha, Aditya Nath (A. N. Jha). - 


Academic Qualifications : M.A., LL.B., 
Vachaspati. 
Present Position : Lieutenant Governor, 


Delhi State. 


Other Distinctions : 1. Ex-Chief Secretary 
to the U.P. Government, 2. Ex-Vice- 
Chancellor, Sanskrit University, Vara- 
nasi, 3. Ex-Director, National Aca 
demy of Administration, Mussoorie. 
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नाम : सिह, भगवतीप्रसाद 

शिक्षा : एम० Uo, पी-एच० Sto, sto faze 

वतमान पता : प्राध्यापक, हिन्दी विभाग, गोरखपुर 
विश्वविद्यालय, गोरखपुर 


प्रकाशन : १. रामभक्ति में रसिंक-सम्प्रदाय, २. 
दिर्विजय-भूषण, 3. विस्मरण-संहार आदि। 


अन्य विशेषताएं : कविराज जी के घनिष्ट सम्पक में रहे 


वतमान पता : बेतिया हाता, सिविल लाइंस, गोरखपुर 


नाम ; पाण्डेय, योगेश 
शिक्षा : एम० To, Sto fingo, वेदाचार्य, वेदान्ताचार्य, 


वर्तमान पद : प्राध्यापक, संस्कृत विभाग, 
विश्वविद्यालय 

अन्य विशेषताएँ : गत बीस वर्षो से कविराज गोपीनाथ 
जी से निकट सम्पके 


सागर 


adam पता: १३, पथुरिया हिल्स, सागर विदवविचालय, 
सागर 


नाम : झा, आदित्यनाथ 
शिक्षा : एम० ए०, एल-एल० बी०, वाचस्पति 


वर्तमान पद : उप-राज्यपाल, दिल्ली राज्य 


अन्य विशेषताएँ : भूतपूर्व मुख्य सचिव, उत्तर प्रदेश 
सरकार, भतपूर्व उपकुलपति, वाराणसेय संस्कृत 
विश्वविद्यालय, वाराणसी 
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Present Address : Lieutenant Governor’s 
Residence, Ludlow Castle Road, 
, Delhi-6 


Name : Mukhopadhyaya, Govind. Gopal 
(G. Mukhopadhyaya). 


Academic Qualifications : M.A., D.Phil, 
Sankhyatirtha. 


Present Position : Professor & Head of the 
Department of Sanskrit, University of 
Burdwan. 


Other Distinctions : Took lessons from Kaviraj 
ji in Patafijala Yogadarsana. 


Present Address : University of Burdwan, 
Burdwan (W. B.). 


Name : Sinha, Gopal Chandra. 
Academic Qualifications : M.A., LL.B. 
Present Position : Member, Official Language 
(Legislative) Commission, Ministry 
of Law, Government of India. 
Publications : 1. Arakshik Shabdavali; 
2. Sthanik Parishad Shabdavali, 3. 
Prashasana Shabdavali. 4. A number 
of Research Articles. La 
Other Distinctions : 1. Retired District & 
Sessions Judge, 2. Ex-Secretary of the 
U.P. Government’s Hindi Shabda-Kosha 
Samiti; 3. Ex-Secretary : of the First 
Governing Body of the Hindi Sahitya 
Sammelan, Allahabad, 4, Founder and 
Secretary of the Akhila Bharatiya San- 
_ skrit Parishad, Lucknow, 5 A member 
.'of the Editorial Board of the present 
Commemoration’ Volume. 


Present Address : 0-1 /14, Pandara Park, New 
Delhi-11, 


परिशिष्ट : लेखक-एरिचय 


वर्तमान पता : उप-राज्यपाल भवन, लुडलो कैसिल रोड, 
दिल्ली-६ 


नाम : मुखोपाध्याय, गोविन्द गोपाल 


शिक्षा : एम० To, डी० फिल०, सांख्यतीर्थ 


वर्तमान पद : प्राध्यापक और अध्यक्ष, संस्कृत विभाग, 
बर्दवान, विश्वविद्यालय 


अन्य विशेषताएँ : कविराज जी से पातंजल योगदर्शन का 
अध्ययन 

वर्तमान पता : वर्दवान विश्वविद्यालय, वर्दवान 
(पश्चिम बंगाल) | 

नाम : सिह, गोपाल चन्द्र 

शिक्षा : एम० Uo, एल-एल० बी० 

वर्तमान पद : सदस्य, राजभाषा विधायी आयोग, केन्द्रीय 
सरकार 


प्रकाशन : १. आरक्षिक शब्दावली, २. स्थानिक 
परिषद्‌ शब्दावली, ३. प्रशासन शब्दावली, 
Y. अनेक शोध-निबन्ध। 


अन्य विशेषताएँ : १. अवकाशप्राप्त डिस्ट्रिक्ट जज, 
२. भूतपूर्वे सचिव, उत्तर प्रदेशीय सरकार की 
हिन्दी शब्दकोश-समिति, ३. भूतपूर्वं सचिव, 
प्रथम शासन निकाय, हिन्दी साहित्य सम्मेलन, 
प्रयाग, ४. संस्थापक तथा मंत्री, अखिल भारतीय 
संस्कृत-परिषद, लखनऊ, ५. प्रस्तुत अभिनन्दन-ग्रन्थ 
के सम्पादक-मण्डल के सदस्य | 


वर्तमान पता : सी- ११४, पंडारा पाक, नई दिल्‍ली-११ 
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परिशिष्ट : लेखक-परिचय 


Name : Patra, Atul Chandra (A. C. Patra). 
Academic Qualifications : M.A., ` LL.B., 
Kavyatirtha,. Purina-Ratna, Artha- 


Vyavahara-Shastri. 


Present Position : Deputy Legislative Counsel, 


Ministry of Law, Government of India. 
Publications : 1. The Administration of 
` | Justice under the East India Company 
in Bengal, 2. The Laws Governing 
Craftsmen and their Crafts from Ancient 
Days till today in India, Census Reports 
1961, 3. Five or six other books. 


Present Address : M-47/D-II, Netaji Nagar, 
New Delhi-3. 


Name : Swami Ram Asrama (Before Sanyasa- 
Sinha, Ram Chandra). 


Academic Qualifications. : M.Sc., 
: A_Sanyasin. 


LL.B. 


Present Position 


Other Distinctions : A master of mariy lang- 


uages and of a large number of subjects. 


Present Address : Ramtirtha 
Sarnath, Varanasi. 


Pratishthan, 


Name : Malaviya, Ram Kuver ; 

Academic Qualifications : M.A., Vyakarana- 
Sahitya-Shastracharya 

Present Position : Professor and Head of the 
Departmet of Literature, Sanskrit Uni- 
versity, Varanasi. 

` Publications : 1. A Sanskrit Commentary 
on Bilhana's Vikramankadevacaritam ; 
2. A commentary on Dhvanyaloka; 
8. Malaviyamahakavyam. 

Present Address : Sanskrit 
Varanasi. 


University, 
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नाम : पात्र, अतुलचन्दर 
शिक्षा : एम० ए०, एल-एल० बी० काव्यतीर्थ, पुराण- 


रत्न, अर्थ-व्यवहार-शास्त्री 


वर्तमान पद : उप-विधायी कौंसेल, राजभाषा विधायी 
आयोग, विधि मंत्रालय 
प्रकाशन : १. दि एडमिनिस्ट्रेशन ऑफ जस्टिस अण्डर 
ईस्ट इण्डिया कम्पनी इन बेंगाल, विहार एण्ड 
उड़ीसा, २. दि sia गवर्मिंग क्रेफ्ट्समेन एण्ड 
QUI BIST फ़ाम Qux ऐशियण्ट डेज टिल टुडे 
इन इण्डिया 


वर्तमान पता : एम-४७।डी, २ नेताजी नगर, नई दिल्ली-३ 


नास : स्वामी रामाश्रम (संन्यास-पूर्वे-सिंह, रामचन्द्र) 


शिक्षा एम ० एस० सी० एल० एल० बी० 
वर्तमान पद: संन्यासी 


अन्य विशेताएँ : अनेकानेक भाषाओं तथा विषयों के 
ज्ञाता l 


वर्तमान पता : रामतीर्थ प्रतिष्ठान, सारनाथ, वाराणसी 


AIN: माळत्रीय, रामकुवेर 
- ° e 
शिक्षाः एम० To व्याकरण-साहित्य-झास्त्र-आचार्य 


FANTA पद : अध्यक्ष, साहित्य विभाग, वाराणसेय संस्कृत 
विश्वविद्यालय, वाराणसी 1 


प्रकाशन : १. बिल्हणक्ृत वित्रमाङ्कुदेवचरितम्‌ की 
संस्कृत व्याख्या, २. ध्वन्यालोक की व्याख्या, ३ 
मालवीय महाकाव्यम्‌ । 


वर्तमान पता : संस्कृत विश्वविद्यालय, वाराणसी । 
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Name : Chaturvedi, Narmadeshwar. 


Publications: : 


l. Sangitajfia Kaviyon Ki Hindi 
Rachnayen, 

. Kavi Tansen Aur Unka Kavya, 

. Islam Ke Sufi Sádhak, 

Hindi Gatha Saptafati, 


. Newaj Kavi Krit Shakuntala, 


NDAN 


. Damo Rachit Lakhan Sen Padma- 
wati. 
8. Bhaktimargi Baudhadharma, 
9. A number of research articles. 
Present Address : C-1/14, Pandara 


New Delhi-11. 


Park, 


Name : Bhattacharya, Ram Shankar. 
Academic Qualifications : Pracina Vyakara- 
nacarya, M.A.’ Ph.D. 


Present Position : Research Assistant, 


Varanaseya Sanskrit Visva Vidyalaya. 
Publications : 


1. Patanjala Yoga Dargana with Tattva- 
vaiSaradi Commentary and Vyasa 
Bha$ya, 

2. Patanjala Yoga Sütram with ‘Bhoja’s 
Rajamartanda- Vrtti, 

3. Sankhya Sūtra with Sankhya-prava- 
canabhasya, Sankhyasara, Tattvasa- 
masa, Hindi explanation and Index 

4, Agni-Purana- Visayanukramani, र 

9. Purànagata Vedavisayaka Samaeri 
ka Samiksatmaka Adhyayana. = 


Other Distinctions - Has made a special 
study of the Puranas. Was for some time 
a Research Assistant in the Purana 
Section of the All India Kas 

Present Address : 1 3/103, 


Varanasi. 


hiraj Trust, 
Sonarpura, 


. Kuttinimatam Kavyam (Introduction) 


परिशिष्ट : लेखक-परिचय 


नाम चतुर्वेदी, नमंदेशवर। 
प्रकाशन : | 
१. संगीतज्ञ कवियों की हिन्दी रचनाएँ 


. कवि तानसेन और उनका काव्य 
. इस्लाम के सुफी साधक, 

. हिन्दी गाथासप्तशती, 

- नेवाज कवि EXT शकुन्तला 

. कुट्टिनीमतम्‌ (भूमिका) 

* दामोरचित लखन सेन पद्मावती 


GAM LS XN 


८. भक्तिमार्गी बौद्धधर्म 
९. अनेक .शोधनिबन्ध | 


वर्तेसानपता : सी० १।१४ पंडारा पाकं, नयी दिल्ली- ११। 


नाम : भट्टाचार्य, रामशंकर! 

शिक्षा : प्राचीनव्याकरणाचार्य, एम०. ए०,पी० एच- 
डी०। 

वर्तमान पद : शोध-सहायक, 
विश्वविद्यालय | 

प्रकाशन : 


t. पातंजल्योगदरशंन तत्ववैशारदी टीका तथा 
व्यासभाष्य सहित | 


वाराणसेय संस्कृत 


२. पातंजल योग सूत्रम भोजक्कत राजमातंण्डवृत्ति 
सहित | 

३. सांख्य सूत्र सांख्यभ्रवचन भाष्य, सांख्यकार, 
तत्वसमास, हिन्दी व्याख्या तथा farat 
क्मणी सहित । 

४. अग्निपुराण विषयान्‌क्रमणी | 

५. पुराणगत वेदविषयक सामग्री का समीक्षात्मक 
अध्ययन | 

अन्य विशेषताएं ; पुराणों का विशेष अध्ययन किया è 
कुछ दिनों अखिल भारतीय काशीराज ट्रस्ट कें 
पुराण विभाग में शोध-सहायक रहे हैं। 


वर्तमान पता १३। १०३ सोनारपुरा, वाराणसी। 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Tattva Heritage Foundati 


Funding 


pda ye 
Foundation, Kolkata. Digitization: eGangotri. 


w 


^ 


० रा 


ee 


ds 


N^ 
SUME 


| i 3 a Le s È ie ay j ; Sag T s 


